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THE METHOD OF APPROACH

Ly B Krishooswoame Aiger,

1. Four Rules.

There  are general
ruleste go by when one wants
to reach any particalar ldeal,
whether high o low.  Sach
roles are- -

sonte

(Iy He must dizeriminate,
that is, separate in mind, this
particular Ideal rrom other
ideals.  In other words, he
must know the distinenishing
features of his chogen ldeal.

()

for, and attachment to,

He must give up desire
the

Mo B,

benetits of {following  other
ideats
3y e must undergo the

training  in mind
and body preseribed for the

NECesSUrY
progress (owards his Tdeal in
VICW.

(1) He musehave his strong
wish to reach his Hdeal sus-
tained to the end.

Unless these four rulex are
followed, no object, whatever
its kind, can be really gained,
Lt ixspecially =o in the pursuit
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of the lofty Hindu Ideal of

I

Q. ﬁﬂ

N

Moksha or Freedom and Bliss
eternal and absolute known as
Sreyas in contradistinction to
Preyas which is at best only a
phenomenal finite life charac-

" terised by imperfect, intellec-

tual knowledge and imper-

manent conditioned happiness’
obtained through the mind

and the senses and is known
as Artha-Kama the real and

only Ideal of the non-Hindu. |

2. The Clash of ldeals.

A question may arise-—if
the bliss of Moksha is all-
comprehensive and includes
in it all kinds of lesser happi-
ness, why should there be any
objection to the enjoyment of
the latter in the pursuit of the
former ? In the first place,
there is only one kind of real
bliss, the supreme Sreyas, and
what istaken as worldly happi-
ness is no true happiness at all:

- secondly, even in this world,

~ a smaller one.

a bigger object i®always gain-
ed only by a renunciation of
In order that
a good harvest of grain may
be had: a small quantity of
seed grain has, of necessity,
to be thrown on’the soil. If
g of the seed is

grudged, the reaping o_f the
harvest is an impossibility. If -
‘the student murmurs at:-a

little personal trouble and

privation

hereafter will become proble-
matical. The question itself
is the result of a grave doubt
whether it is not wiser to act
on the principle that a bird
in the hand is worth two in
the bush. The question has to

 be told that the true Hinda

does not share the narrow
view of life and time taken
by the non-Hindw who does
not know or recognise re-birth
and has therefore to be satis-
fied with what he gets in this
one life and that the Hindu
Sastra takes a different and
broader view of life, of time
and of the universe, and
points out that the present
life-period of a man is but a
moment in the infinity of his
true existence and that the
work of the moment, however
little, will not be in vain but
will be continued until actual
fruition.
the ldeal sought after, the
lesser ideals of Artha and
Kama must cease to attract
and claim our attention. We

of . comforts, his .
success in his - educational
career now and in the life’

If Moksha is really

The Method of Approach 199

should therefore carefully
avoid all confusion of Ideals.
Unfortunately however in the
Hindu community itself there
are at present many who are
either unable to see or are not
inclined to appreciate the
fundamental difference bet-
ween the Ideals of Dharma-
Moksha and Artha-Kama.
They find it impossible to re.
deem their own minds from
the attractive influence of the
latter Ideal and, calling them-
s>lvos Social Reformers, try
their best to cause disrtption
in the Hindu society by bring-
ing in, most thoughtlessly and
suicidally, a ruinous clash of
Ideals. A1l their so-called re-
forms are directed towards
the alien Ideal Artha-Kama:
and the true traditional spiri.
tual Ideal of the Hinduis al-
together lost sight of. They
pass for leaders of thought and
if such self-styled leaders
happen to also occupy a high
position in secular life and to
possess also the gift of the
tongue, so much the worse
for them and their followers.
Their word is the law, and
their ignorance the highest
wisdom. Many a promising but
untrained and credulous youth
of the community is decoyed

away by their honeyed wordi(b:

of wordly wisdom. There is
ample reason to fear that. if
matters are allowed to go on
as they do now, the future
generations of the great
Rishis of old will be com-
pletely devoid of all know-
ledge of the true goal of the
Hindu. It is the bounden
duty therefore of every one
who is able to see the truth
to give timely warning to the
children of the soil not to en-
tangle themselves in the des-
tructive clash of Ideals and
to ask them to have a firm
hold of their time-honoured
lofty spiritual Ideal worthy
of their noble tradition and
great ancestry, to kick up the
trash, the worldly material
ideal, as useless and worthy
only of the brute in man, and
to go through the prescribed
spiritual training in life with-
out murmur and with a full
and joyous heart.

3. The True Hindu.

Whatever may be the mod-
ern legal interpretation of the
word Hindu, the true Hindu
is he who is not only born a-
Hindu but is also a respecter
and follower of the Vedas
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and the Smritis. The man
who does not care for them
*and who acts in defiance of
them is no Hindu at all for he
cannot in truth belong to a
community whose Ideal is the
highest spiritnal one and
whose practical life is one
guided by Dharma-Sastras for
the purpose of the attainment
of that Ideal. Without follow-
ing the Sastraic directions as
to what should be done and
what should not be done,
there can be no hope of reach-
ing the highest Aryan Ideal.
If we do want to reach the
spiritual goal, we must have
implicit faith in the Sastras
and in those who have under-
stood and followed the Sastraic
directions. We shall not be
helping ourselves by attempt-
ing to evaie them by trying
to twist their meaning, by
" the desperate imputation of
interpolation and such like.

4. Guides to Conduct.

Ordinarily our guides to
conduct are-—

(1) Direct experience and
observation and reasoning
-based thereon.

(2) Precept or settled rule
of action.

(3) Example, that is to
say, imitation or following in
the footsteps of a person who
had successfully pursued a

particular course of conduct,

~Some will be guided hy
personal experience alone:
some are guided by both ex-
perience and precept or ex-
ample: and some by all the
three. Training by experience
is no doubt valuable but
it may not carry the
seeker of knowledge very far.
His own experience may
furnish him with bits of
knowledge and his experi-
ences in regard to his fellow-
men may have also their own
tales to tell him: but he will
find it difficult for him to
deduce a cogent lesson from
such experiences. Some people
are capable of improvement;
others are not. Some improve
very well though wunder
unfavourable circumstances;
while others successfully chal-
lenge all attempts at their
improvement, though made
under exceptionally good aus-
pices. One is seen to be preco-
ciously clever in certain
matters and at the same time
awfully dull with regard to
other matters. There are
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others who are either clever
or stupid in all matters
from their birth. Some again
are raised by opportunities
while some are nowhere for
want of such opportunities,
though equally, if not more,
clever and gifted. Some at-
tempts fail though well done;
and some attempts succeed to
the great surprise of all.
Again, from the moment of
hirth, one man’s life is plea-
sant and another’s miserable.
The rogues and the fools are
often found to be happy and
successful in life while the
good and the knowing suffer
being suspected, reproached
and down-trodden. The world
seems to present a wonderful
curious phenomenon: and
many things in it appear to be
guided by no principle, sense
or reason. As the experiences
of the intelligent ohserver
become more and more nume-
rous, he begins to realise the
insufficiency of the training

by experience alone.the mea-

greness of his knowledge and
the faulty nature of many of
his conclusions. If he isin-
telligent enough, he must see
that in this wide world there
may possibly beseveral kinds
of experience not known to

him and a vast store of know-
ledge not now directly availa-
ble to him and that certain de-
clared truths and directions
not favourably appealing to
his mind now may relate to
such unknown experience or
unavailable knowledge. A
little serious thought will
make any man appreciate the
truth that his petty experien-
ces are nowhere when compar-
ed with the total aggregate of
unwise-experiences and that’
if full and sound knowledge
is the aim, he must search
beyond the narrow linmits of
his own experience and, hav-
ing due regard for -precept
and example, appeal to and sit
at the feet of the more know-
ing for proper instruction and
guidance. In every kind of
training, whether ordinary or
extraordinary, it is only he
who, in addition to noting
the results of his own direct
experience, has strictly obey-
ed the rule of action prescrib-
ed for the particular training
and has, at least in =ome
measure, actually followed in
the footsteps of a great master
in the particular field of
knowledge and who has thus
verified, strengthened and
deepened his own empirica]
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knowledge which was got
through his own experience
and his hearsay and book-
knowledge had by precept,
that can claim to have been
really trained. It is more g0 in
spiritual training where per-
sonal experience has a very
limited scope and where the
real guides are to be found in
the Sastra (precept) and in the
Guru (example). Without
faith in these latter two, ad-
vancement in spiritual train-
ing is impossible.

5. Clearing of Doubts.

It is the observance of the
Sastraic rules of action and
devotion and the due follow-
ing of the directions of the
holy Guru that can bring
about the required modifica-
tion called Dharma and the
realisation called Jnana. If
we have any honest doubts as
regards the Sastras, we have
our personal Gurus or family
Gurus to clear them for us:
if the doubts subsist still, the
Sri Jagadgurus may be ap-
proached. In any case, these
are not matter for settlement
by laymen or a majority of
them who have no regard for
or belief in truths not compre-
hended by their world-bound

intellects. Certainly we do
not go to the potter to have
our doubts in law removed.
Siéstachara, the conduct of
the Dharmically righteous, is
also said to be a source of
right knowledge; but in these
days considerations of wealth,
social amenity, time.serving
adaptability, high-salaried
position in life, rich volubility
of the tongue and a host of
similar things which have
all nothing to do with and
are very often antagonistic
to Dharma confer tegether to
create a halo of righteousness
in the eyes of the ordinary
man: Ssstachara therefore,
in the absence of real Sishtas,
has ceased to be a safe guide.
The Sastra itself includes
Atma-Tushti or self-satisfac-
tion among guides to conduct;
but itis a guide only if no
rule to the contrary is laid
down or declared clearly by
the accepted authorities and
if the person entertaining the
doubt is himself well-in-
formed in the Sastras in
relation to which the doubt
has arisen and also if his
inclination to decide in a
particular way is only because
of the Sastraic Samskara or
purification of his nature and
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not because of any personal
motives; then and only then,

his inclination, which heing

the result of his training in
the right direction cannot but
be pure, is itself a proper test
of truth and can rightly guide
his conduct. But what shall we
say about our friends who care

not for authority and have not
been properly trained and
informed but who would how-
ever be guided by their own
biassed inclinations whose
causes may be as much varied
as the minds of such people
are confused in regard to the
truth.

=N ==L o (2
SOME THOUGHTS ON THE UPANISHADS
By U. C. Dutta, M. Sec.

The Upanishads embody the
highest spiritual experiences of
a line of seers who lived many
centuries before Christ. These
sacred books have been the
perennial source of inspiration
to all religious teachers and
thinkers of India in subsequent
ages. To a Hindu, not philo-
sophically minded, the sayings
of the Upanishads are not merely
so many speculative thoughts of
ancient India as some western
thinkers regard them io be; to
him these are the sublimest
revelations of the ultimate
T'ruth, the deep significance of
which is realised by those seekers
of truth who approach them
with the utmost humility and
faith. To him the Upanishadic
sayings are revealed truths and
not producis of mere intellection;

as such they are to be implicitly
accepted. The Upanishads speak
of a world whose messages can
only be intuited. Intellect not
being endowed with the virtues
of intuition cannot soar into
that sublime region wherefrom
the Upanishadic Rishis brought
down teachings for the emanci-
pation of the afflicted humanity.
The quintessence of the Upani-
shadic gospel is release from all
bondage and consequently from
all sorrows, sorrow being only
another name for the agony of
bondage., In the exuberance of
their joy of having found a
panacea for all ills which
humanity is heir to, the seers
of blessed memory poured out
their hearts in sublime passage
whose glory aeons of ages have
failed to dim. Having them.
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selves experienced the supreme
bliss and hroken all bonds, they
felt impelled to exhort their
fellow-beings to partake of the
same and to tear asunder once
and for all the veil of ignorance
which alone is responsible for al}
the miseries of human life, But
this emphasis on sorrow must
not be taken to mean that the
Upanishadic Rishis were confir-
med pessimists, The very nature
of their message, ‘the message
of redemption they proclainm’
absolves them from such a
charge. But a touch of pessi-
mism perhaps is not all too bad

seeing that it is discontent that
sets the philosophic quest in
train. Be that as it may, the
fact remains that the message
of the Upanishads is one of
freedom from fear and of unal-
loved jov which mankind irres-
‘pective of time, race or clime
is invited to share.

The question of emancipation

from the cycle of rebirths brings
us to the central theme of the
Upanishads. The attainment of
immortality, is proclaimed to
he the goal of human life. This
immortality. this state of death-
lessness can be attained only
through the realisation of the
supreme Soul who dwells in the
hearts of men. The quest for
Him is regarded asthe be all
and end all of life. The Upa-
nishads abound in verses which

speak of this immortality as the
summum bonum of life, Says
the Svetasvatara Upanishad—
“This God who is the maker of
the world and is the supreme
Soul always dwells in the heart
of men; He is known through
the heart and the mind which is
free from doubt and is full of
determination to see him. Those
who know Him become im-
mortal.” This supreme Soul or
Paramatman is the ultimate
Reality, also called Brahman.
In many passages of the Upa-
nishads Brahman and Atman
have heen treated as one and

the same entity, The Katha

Upanishad describes Brahman
as the ‘Antaratman’, the inner
soul, of all beings Says the
Mandukya, < This self is Brah-
man’. In the Upanishads bow-
ever, the ultimate Reality is
gencrally called Brahman when
viewed from the objective side
and Atman from the subjective.
The subjective conception of the
ultimate Reality is very much
more pronounced in the Upa-'
nishads than in the Vedas in
which the objective aspect is
chiefly stressed,  Through an
analysis and study of the. self

" the divine teachers of the Upa-

nishads opened out a new
avenue of approach to the ulti-
mate Reality which to the
Vedic seers is more transcen-
dental than immanent but in

Some Thoughts on the Upanishads 205

the Upanishads it is as much the
one as the other. Though no
clear definition of Atman orSelf
is given in the Upanishads indi-
cations as to its meaning are by
no means wanting. JIn the
dialogue hetween Prajapati and
Indra narrated in the Chhando-
gva we have what we may re-
gard as the eradual unfoldment
of the meaning of self through
four stages namely, the state of
waking, dream and deep sleep
as well as the turiya state which
is beyond the other three. 'The
sage lays down the general
characteristies of the self in the
following words, * The self is
free from sin and old age, from
death and grief, from hunger
and thirst; it desires and ima-
gines nothing hut the truth. Itis
this sell we must attain to and
try to understand.” Step by
step he brings home to Indra
that neither the state of waking,
nor of dream, nor vet of deep
sleep is the self but it is attained
in the state beyond all these
three. He strips off all objective
experiences and by stages brings
out the subjective nature of the
self, From this it must not,
however, be understood that self
is an abstract principle. What
Prajapati wanted to emphasise
is that while self is not the first
three states themselves it does
not exclude them either. The
concluding words of Prajapati

clarifies this point:=He (the self)
is the person (purusha) of the
eye, the eye itself is the instru-
ment of seeing; he who knows,
“I am smelling this, he is the
self, the nose is the instrument
of smelling ete.” This self is the
substratum of all experiences
It is the underlying principle of
unity which persists unchanged
throughout all changes. We are
so engrossed in the objective
affairs that it is next to impossi-
ble for us to divest the self of the
body-idea all at once and reach
the supra-conscious state at
a bound. Prajapati, therefore,
takes the grossbody as the start-
ing point wheretfrom he proceeds
to the dreamstate in which the
body-idea is shed to a great
extent. But the experiences in
the dreamstate are in the nature
of a replica of those of the wak-
ing state and are consequently
subject to change whereas the
Atman is changeless. From the
dreamstate Prajapati goes on to
the state of deep sleep which ap-
peared to Indra hardly different
from the state of annihilation.
If the self does not know that
he exists, then it is tuntamount
to a negation. But it is really
not so. A man after sleep is the
same man before sleep, ~howing
thereby that there is no break
in the continuity of his cons-
ciousness 'There is thus un ever-
lasting substratum, a repository
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of consciousness and all know.
ledge which restores the link
between experiences before and
after sleep. TUnless we posit
such an existence the gap of
deep sleep remains unbridged.
This substratum, this underlying
unity is the hasis of all our
knowledge. When everything
else vanishes the self remains
and shines in its own effulgence.
In answer toa question put to
hitn by king Janaka, Yaijna-
valkya said, “*When the sun and
the moon cease to shine, when
fire does not burn, when sound
remains not, it is the soul that
illumines. This self the uni.
versal soul, is in all things.
There is nothing distinet from
him. ' As breathing He is
named as breath, as speaking.
ftpeecly; as seeing, cye; as hear-
ing, ear; as understanding, mind;
all these are hut ‘names for His
operations ' This fundamental
unity is called the Atman. The
Mandukya Upanishad also gives
us an insight into  the ideal
Reality through the states of
consciousness. i. e. wakefulness,
dream, dreamless sleep und g
fourth state called turiya. Both
the waking and dreaming ex.
periences are unreal. In the
dreamless =leep we have the
negative  aspect of Atman,
namely absence of sorrow. More-
over the objective experiences
are not completely absent in this

stato. They exist, but without
cognition, just as all ohjects
under the fall of night lose their
individual features and appear
asmasses of darkness only. It
isonly in the fourth state that
the Avman shines untramelled
by flesh. It isin this state that
Atman which is bliss positive,
asserts itself in its absolute
purity. It is neither waking,
nor dreaming, nor sleep. It runs
in and through these states and
at the same time transcends
them all.  But it is not a bundle
of negation. The negative con.
ditions are emphasised with a
view to indicating the incom-
prehensibility  of  Atman by
finite beings.  Mind ecannot
fathom the ideal reality. neither
can words describe it.

fet us now turnto an investij-
gation of the conception of Brah-
man-—the ultimate Reality from
the objective side. 1In the
Taithiriya Upanishad we read
that Bhrigu actuated by a
desire to know the ultimate
Reality approaches his father
with  the request to teach
him all about Brahman. The
father lays down the general
charactevistics of Brahman in
these words, “That from which
these beings are born, that in
which they live when born, and
that into which they return and
enter after death, that is Brah-
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man,” and asks his son to find
out for himself through medi-
tation what will satisfy these
requirements. The son retires
and meditates and after a time
he comes to the conclusion that
Anna (matter) is Brahman: but
seeing that this does not satisfy
the general characteristics, and
baing again exhorted by his
father he continues his quest.
Manas or mind, Frana or life
and Vijnana or knowledge
appear to him in turn to be the
ultimate Reality; but as every-
one of them ultimately fails to
fulfil the fundamental require-
ments they are discarded in turn.
Finally Bhrigu comes to the
conclusion that Ananda or absol-
ute bliss is Brahman. “All
these beings are horn in Ananda,
live in Ananda and enter into
Ananda after death.” Here
the search for Brahman ends.
Human quest cannot proceed
further. But the ultimate
Reality is always higher than
the highest human conception
and is only realisable through
mystic axperience.  Brahman,
the eternal spirit is beyond cause
or effect. He is the sustainer of
the phenomenal world which is
rooted in Him; but He Himself
is self-sustained. The Chan.-
dogya describes Bralman as
‘Bhuma' or the Infinite. When
Narada approached Rishi Sanat-
kumara with the desire of learn-

-
ing the ultimate Truth, the.
latter imparted to him the
Bhuma Vidya or the knowledge
of the Infinite ‘“‘Bhuma (Infi-
nite) alone is bliss pure; the finite
is without bliss, This Bhuma
or Infinite should be known’
Then the Rishi goes on to des-
cribe the general features of
this infinite being:--<That in
which nothing else is seen in
which nothing else is heard, in
which nothing else is known,
that is Bhuma, Whatever is
opposed to thisis finite and is
subject to death. Bhama alone
is immortality.” Narada want-
ed 1o know on what the infinite
rests.  “On its own greatness,”’
replied the sage, but signifi-
cantly added ‘‘or not on great-
ness,” What the Rishi wanted
to convey to Narada in these
words was that Brahman or the
infinite being rests on Himself.
Bur fearing lest his answer
should mislead Narada to think
that Brahman himeelf requires
something clse to rest on or that
Brahman and His greatness are
different, one being dependent
on the other, Sanatkumara has-
tened to add that Bhuma does
not vequire any  support. It
supports everything. but it is
supported hy nothing.

It is one of the objects of the
Upanishads to obliterate the dis-
tinction between subject and
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object made by the intellect.
When we jump clear of the
region of intellect and soar into
that of intuition all distinction
between subject and object
vanishes, *“He whois in man
and He who is in the sun. he is
the same.,” proclaims  the
Taithiriya Upanishad It has
already been said that Atman
and Brahman are treated as
synonymous in the Upanishads.
two names given to the same
reality viewed from two diffe-
rent sides. The subjective atman
is called Vaisvanara, Taijasa,
Prajna and Turiya according as
it is identified with the cons-
ciousness of waking, dreaming
and sleep. and the intuitive self
respectively. There are corres-
ponding conceptions of the
objective Reality. These are
Virata, Hiranyagarbha, Isvara
and Brahman. Virata or cosmos
is the totality of all material
objects and corresponds to the
bodily self. Hiranyagarbha is
cosmic soul, The vast pheno-
menal universe has a mind. This
vast mind is called Hiranya-
garbha and corresponds to the
mental self. Isvara is the Lord
of creation and corresponds to
the intellectual self or Prajna.
He is the highest to which reli-
gious consciousness can soar,
Finally what is turiya or the
intuitive self from the subjective
side is  Brahman from the

objective.

The Upanishads declare in oﬁe
voice that the phenomenal uni-
verse with all its diversity has
flowed from Brahman. Brahman
is regarded - asthe efficient as
well as the material cause. All
these objects have sprung from
Brahman just as numberless
sparks are given off by a blazing
firs. The supreme Soul has
expressed itself in all theseo
multiplicity. Al worlds and
all objects are contsined in
Brahman as the spokes of a
wheel are contained in the axle
and the felly, Brahwanis re-
garded as an ancient tree whose
roots grow upwards and whose
branches spread downwards
that is to say creation procesds
from  Brahman in a descend-
ing order. In the Chhandogya
we read that in the beginning
all this was pure existence. This
pure existence desired to be
many and forthwith manifested
itself in the universe of plurality
The Mundaka  Upamshad useé
the following similies to expluiﬁ
the creation. Just as g spider
is capable of producing threads
without the aid of any external
objects and also of reabsorbing
it into itself, just as plants
spring from earth and hairs grow
on men, similarly the pheno-
menal universe originates from
Atman The creation is also
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compared to the production of
notes from musical instruments
and the bearing of the child by
the mother. The idea behind
these similes is that though the
universe emanates from Brah-
man, Braliman himself is absol-
utely unaffected. The Upani-
shads, however, do not explain
except by way of similes and
metaphors how the one without
a second can coexist with the
many, the universe of plurality.
It is however, clear that accord-
ing to them the external world
of diversity has no swsparate
existence. To the question of
how the infinite has become
finit>, how the unconditioned
has becomne the conditioned, the
Upanishads do not give a de-
finite answer. To explain the
baffling problem of creation
the neo-vedantists propounded
the theory of maya or illusion,
In this view the phenomenal
world is a superimposition on
Brahman and is an illusion It
has no real existence. As soon
as the veil of maya of which
the external world is a product,
is lifted, the wuniverse of plura-
lity vanishes yielding place to
the one without a second. It is
Brahman alone that exists, there
is nothing else. Like all other
schools of later Hindu philo-
sophy, the neo-vedantic theory
is also fathered on the Upani-
shads, Human intellect has

been trying to probe into the
mystery of creation ever since
the dawn of knowledge, but to
the mere intellectual the riddle
of the universe is yet as much a
riddle as over. The seers of the
Upanishads set to themselves
the task of realising the eternal
Spirit beyond which nothing
exists instead of addressing
themselves to intellectual hair-
splitting, Once they realised
Brahman all their problems in-
cluding the problem of creation
were solved once and for all,
and no more cudgelling of the
brains was necessary. But the
human mind being what itis
cannot rest in peace without an
explanation of the vast order
of things that it sees all around.
It seems to beso real and so
known, yeton ultimate analysis
it is so unreal and so unknown,
The onslaught of intellect is go-
ing on. but the secret of creation
seems to be in safe keeping and
the Lord of the Universe is per-
haps smiling all the time at the
futility of the human intellect
to unravel the mystery of croa-
tion.

W hile on the subject of crea-
tion let us take a glance into
the relation between man and
God as laid down inthe Upani.
shads. In describing the relation
between the embodied soul and
Brahman the Upanishads pro-
fusely make use of metaphors
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and similes. The individual soul
is regarded as a spark of Brah.-
man. Says the Mundaka Upani.
shad;~*"Two birds live in the
same tree. They are attached
to each other and are of
the same nature: one of them
eats the sweet fruit. but the
other merely looks on without
eating. The individual soul
dwells with God in the same
tree, that is, the body. Divested
of lordship he is overwhelmed
with troubles and grieves  But
when he sees the supreme Lord
whom the enlightened worship,
and realises his glory he gets rid
of all hig sorrows.”" The finite
self is potentially divine; but
being encumbered with senses
its divinity is temporarily
obscured and all its troubles and
tribulations are due to the for-
gotfulness of its true nature. The
individual soul is incessantly
striving towards the infinite.
It reaches the journey's end
when it sees the vision beatific,
when it realises the bliss of being
one with the eternal Spirit, but
till then it has to wage a contj-
nuous war against dangers and
difficulties, sorrowsand suffep.-
ings, which beset its path. The
great saying ‘Tat Tvam Asi,’
‘That thou art.” is the sublimest
message of redemption that hag
ever been proclaimed by men in
any age or clime. This clear
“message of the divinity of man,

—————
T e e

of his identity with the Self
constitutes the greatest claim
of the Upanishads 1o the
memory of the posterity irres-
pective of distinctions. When
the individya] soul reaches the
acme of spiritual perfection,

- when it realises its oneness with

Brahman, i ceases 10 mee any-
thing else but the Self and when
its mortal coil falls off it
merges into the Supreme Being,
he question here arises as to
yvhether the individual soul
In uniting with  the infinite
l0ses all traces of it individua.
lity, whether this union is like
the disappearance of a drop of
water in the ocean. The Upa-
nishads are by no means unanij.
mous in thejr answer to this
question. The Mundaks, says
“Just us rivers disappear in thé
ocean leaving bohind  thejp
names and forms, g does the
knower of Brahman becoming
free from Name and form attain
to the effulgent being who ig
greater than the greatest.”’ Thig
bassage would sgem to imply
that the union ig absolute, noy a
vestige of individuality being
left, But there is at least one
school of geers which does not
subscribe to this view. In the
Kaushitaki Upanishad the,

ki here is
a description of the

journey
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tion he is welcomed by Brah-
man himself who puts this ques-
tion to him ¢ Who art thou” ?
In the course of his reply the
newcomer says, “lI am that
which thou art.” What the
Rishi wants to convey in this
allegory is that in spite of the
identity of the individual soul
with the Supreme l3eing there is
still some difference. From ' the
disagreement of these views it
does not necessarily follow that
one of them must be wrong,
One of harmonising these con-
flicting views would appear to
be to take them as representing
different levels of realisation.

The soulful teachings of the
Upanishads were for a long
tinie uncared for if not alto-
gether forgotten.  The spirit
breathing through the Upani-
shads which once sustained and
nourished the current of national
life was for long obscured by
the accretions of ages. The
voice of the Rishis of the Upa-
nishads was for centuries drown-
ed by the noise of the elabo-
rately ritualistic worship of in-
numerable deities who usurped
the place of the supreme Reality.
Cut off from the moorings of
the sheet anchor of the Upani-

‘shads the vitality of the Hindus

- 48 a nation was fast ebbing oui,
- and inanitien and atrophy were

writ large on it. The sons of
immortality were  threatened
with annihilation In the nine-
teenth century when the clouds
in the religious firmament of
India were the dorkest, there
arose a band of spiritual giants
who were the very embodiments
of the Upanishadic gospel.
Thanks to their sadhana the
nation has found back its soul
and has again commenced its
long-deferred  marech, The
message of the Upanishads is
for all people and for all time.
In the sublimity of their mness-
age they stand unrivalled in the
spiritual history of the world.
It was the non-sectarianism of
the Rishis and the profundity of
their ideas that drew forth un-
stinted homage from Waestern
philosophers like Schopenhauer
and Deussen. If ever a univer.
sal religion comes into being, if
ever the innumerable warring
sets and creeds into which
humanity is divided, come to
sink their differences and live
in amity helping one another
in striving the infinite, the
common goal of all—it will be
on the basis of such teachings as
those of the immortal Upani-
shads,

= =



THE SCHEME

OF THE GITA

By T. E. Satakopachariar, B. A., B. L.
IX

With all the clear and
elaborate exposition of karma
yoga both in its theoretical
and practical aspects contain-
ed in the foregoing chapter,
Arjuna is unable to shake off
from his mind altogether his
original prepossessions; so that
at the commencement of the
fifth chapter he expressesa
feeling of perplexity in mak-
ing a choice between sann-
yasa and yoga and con-
sequently requests the Lord
to give his clear and final
verdict in the matter. It must
be noted that now as pre-
viously Arjuna spells some
ambiguity in the words of
the Lord ‘which apparently
gives rise to this doubt. It
will be remembered that at
the beginning of the third
chapter he complained to the
Lord that He was using con-
flicting expressions apparently
with a view to confound
him and make him resort to
karma instead of Jnana al-
though in all likelihood it
was the real opinion of the

Lord that the latter was
superior to the former. Now
almost a similar idea is
sought to be expressed by
him but in a milder tone and
more respectful language
which also indicates in a way
that Arjuna has to some ex-
tent got over his old contempt
for karma and come to re-
gard it as an effective means,
though not the most effective,
of reaching the goal. The
words ‘Sannyasam karmanam’
serve to afford the clue to
Arjuna’s difficulty. He evi-
dently borrows them from the
penultimate sloka of the pre-
vious chapter where the Lord
uses the expression ‘Yoga
sannyasta karmanam’. Perhaps
he thought that the Lord
here meant to recommend
abstention from action by
resort to Jnana yoga, while
in j;he very next sloka he has
enjoined the practice of
karma: and this seems to
have created a dubious situa-
tion in which he has necessa-

r_ily to appeal to the I,o f
light and guidance, rd for
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It must be understood that
Arjuna is here making a mis-
take; for although the term
‘Sannyasa’ might by itself be
taken to mean giving up or
abstention, yet in the above
context the Lord did not use
itin that significance but
meant to denote thereby
‘dedication’ or ‘consecration’
in the same way asin the
thirtieth sloka of the third
chapter where occurs the
passage ‘Mavyi sarvani karmani
sannyasya adhyatma chelasa.’
Hence it is clear that the
Lord did not intend and could
not have intended that the
term should connote ‘Karma
swarupa i{yaga’ i.e. giving
up the performance of action,
but only ‘Karma phala Iyaga’
i. e., giving up attachment to
the fruits of action that is
performed ~o that Arjuna had
no justification in attributing
any ambiguity to the words
of the Lord and say that
Sannyasa and yoga were re-
commended by Him without
discrimination.

The kind and merciful
Lord, cognisant as He was of
the niistake, did not how-
ever want to expose it point-
blank lest his disciple who
was visibly more appreciative

than before should feel mor-
tified and dejected. Hence
the Lord evidently thought it
better to take Arjuna’s words
as they were and make then
the occasion for pointing out
some new features and presen-
ting a fresh aspect of thesub-
ject. Thus we find in the
second sloka the Lord saying
that Sannyasa and yoga do
both lead to the highest-good;
but of these karma yoga is
preferable to karma Sann-
vasa. Here the word Sann-
yasa is used in the same sense
as that in which Arjuna
meant it viz, abstention and
accordingly karma Sannyasa
means giving up action by the
practice of Jnana yoga. Hav-
ing thus given a direct and
decisive answer to Arjuna’s
query the Lord proeeads
further on to support the
same by adducing reasons and
in doing so it will be interest-
ing to observe how the Lord
gradually seeks to impress
upon Arjuna the true mean-
ing of the term ‘Sannyasa’ by
pointing out that itconsists
not in abjuring action alto-
gether but in detaching one-
self mentally from the fruits
of action, thus in a way in-
plying that Arjuna missed
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the point which apparently
led to his putting an inter-
pretation on the word which
the Lord did not intend.

In the third sloka the Lord
points out one primary reason
for the preference viz, that
a karma yogi whose mind, as
has already been explained
tvide slokas 19-23 of chap.1V)
1s entirely dissociated from
all desire, heing firmly root-
ed in knowledge, easily
secures liberation from bond-
age. The idea obviously is
that the practice of karma
yoga affords greater acility
for cultivating mental detach-
ment than that of Jnana
yoga and hence the latter is
~more difficult to pursue with
success. But lest it should be
apprehended that, as in ordi-
nary experience comparative
cheapness does not generally
coexist with superior effi-
cacy, the easier path of
karma yoga may unot lead to
the same result as Jnana
yoga, the Lord wants to make
it clear in slokas four and five
that both the paths lead in-
dependently to the same goal
and condemns those who talk
differently as men of im.
mature understanding. It is

necessary to note that in this
connection the term ‘Sankya’
is used as the equivalent of
‘Sannyasa® and hoth are
meant to signify ‘Jnana. It
must also be noted that the
last line of sloka five which
says that he alone sees rightly
who sees fankya and yoga as
one and the same, has refe.
rence to the identity in vesult
and not to identity in actual
performance, which is mani-
festly impossible. The sixth
sloka continues the topic
begun in the third sloka by
showing tnat Sannyasai.e,
Jnana yoga is difficult of
acquisition without a prelimi-
nary course of karma yoga
and henceit is more procra-
stinatory in taking us to the
goal whereas karma yoga
takes us to it more expedi-
tiously. The goal referred to
here is self-realisation i. e.,
the full comprehension of the
individual soul in its essential
purity and brightness; the.
term ‘Brahma’ being employ-
ed here to denote the same.
Thus it isshown that speedier
veach of the goal is another
advantage which karma yoga
possesses over  Jnana  yoga.
The so.venth sloka  explains
the raison d’etye behind thix.
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advantageous position occupi-
ed by karma yoga and is thus
but a continuation of the
second line of the previous
<loka as the repetition of the
expression ‘Yoga yulktah' it-
self indicates.

The next three slokas (8, 9
and 10) elaborate the idea ex-
pressed by the words ‘Kur-
vannapt na lipyatey' by point-

ing out the manner in which

action while being done is
deprived of the tendency to
stick to the doer and the last
line of the tenth sloka re-
affirms this proposition by
employing a significant
simile. The eleventh sloka and
the first line of the twelfth
point out that the essence of
karma yoga consists in non-
attachment to the fruits of
action which by engendering
purity of heart and tranquil-
lity of mind leads to the
emancipation of the soul,
while the second line of the
twelfth sloka brings out the
contrast that this hears 1o
action performed by ordinary
people who are induced the1:e-
to hy a desire for its fruits
and consequently get involve;d
in bondage. The mode in

which non-attachment 1=

secured by mentally transfer-
ring the entire responsibility
to the body isindicated in the
next sloka which also suggests
the meaning of the term
Sannyasa to be mental dis-
sociation and not physical
abstention. Tn the next sloka
it i« made out that in view of
the essential properties of the
soul it can have nodirect con-
tact with action or its fruits
hut that they arve all the out-
come of its true nature being
warped and conditioned hy
acquired tendencies. The next
sloka extends this idea a
little further by stating that
even in one’s relations with
other men either friends or
foes whom he thinks and feels
that he can help or harm at
his pleasure and out of his own
free will, the real fact is that
he is not an independent
agent. but the cause of such
helief on his part is that his
knowledge is clouded by igno-
rance of the actualities.
Hence the next sloka says
that those in whom this igno-
rance is removed by a clear
knowledge of the Soul are
filled with an illumination
which enables them to per-
ceive everything as truly and
clearly as under the light of
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the sun. The result of such
unwarped vision, according
to the 17th sloka, is that those
who possess it are enabled
with the help of their know-
ledge to shake off all sin that
obstructs the avenues of light
and as their minds are drawn
more and more inward they
get fixed upon the Self with
greater concentration until
eventually the goal of libe-
ration is reached wherefrom
there is no return to the planc
of mortality. The next two
slokas (18 and 19) describe
how such men of enlarged
vision could be distinguished
even while they remain in
this world by their absolute
equanimity of temper and
equality of perception where-
by they are enabled to look
upon all beings alike by putt-
ing aside the adventitious
differences of body and taking
note only of the essential
“equality of the soul within,
The next seven slokas (20-26)
dwall upon many of the other
excellences possessed by these
men who have . attained to
spiritual greatness hy a felt
realisation of the Self., The
next two slokas (27th  and
28th) sketch ont briefly the
method of physical and men-

tal discipline practised by
these stalwarts which enables
them 4o attain spiritual
emancipation even during
this life. The next and con-
cluding sloka (29th) gives the
finishing touch by pointing
out how to the karma yogi
all his endeavour is bound to
be a source of happiness and
contentment, even as he
strives along by reason of the
coansciousness that in all that
he does he is engaging him.
self in the worship of his
Lord who is the recipient of
all penance and sacrifice,
the supreme Ruler of all the
worlds and the kind and well-
meaning friend of all beings.

The sixth chapter is practi-
cally a continuation or rather
a replica of the fifth contain-
ing some more details whicl,
serve to throw fuller light
upon what went hefore and
elucidate certain points pe-
quiring  elabovation. The
order in which the subject ix
treated in this chapter alco
follows that adopted in the
previous chapter so that gt
the commencement we find
thg Lord taking up again the
twin topies of Sannyasa and
yoga which were dealt with
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in the beginning of the pre-
vious chapter. The first two
slokas re-affirm the superio-
rity of karma yoga to Jnana

"yoga by pointing out that a’

karma yogi is both a Sann-
yasi or Jnani and a yogi in
that his yoga is founded
strongly upon a knowledge of
the Self. The third sloka
demarcates the stage when
all  action automatically
ceases since the goal of self-
realisation is reached and the
vogi having realised the fruits
of his endeavour is thereafter
immersed in the enjoyment
of the Dliss that comes of
such realisation and has
therefore no longer to feel
any need for further effort.
This clearly shows thatkarma
yoga by itself is sufficient to
lead to the goal of self-reali-
cation so that what was stat-
od in the fourth sloka of the
previous chapter viz.. that by
pursuing either of the two
yogas, karma or Jnana the
<ame result is obtained is now
re-affirmed in different langu-
age. The next sloka (4th)
describes the detached mental
condition of the adept who
ha: reached the stage of
realisation which was referr-
od to as the landmark in the

previous  sloka.  The next
three slokas (5, G and 7) point
out that discipline of the
mind attained by the practice
of karma yoga is the sure
means of attaining the said
goal. Slokas § and 9 are again
devoted to the description of
some of the mental qualities
of the full-blown yogi and his
dealings with others. In
slokas 10 to 17 some important
practical hints are given as
to how the karma yogi could
secure concentration of mind
which will lead to the reali-
sation of the Self and slokas
18 to 23 give an indication of
the stage when such concent-
ration bears fruit by envisag-
ing the Self in all its blissful
effulgence. Slokas 24 to 48
point out the ways and
means for permanently fix-

“ing the result thus obtained

and avoiding any lapses there-
from. The next four slokas
(29 -32) detail the four stages
of self-realisation which gra-
dually follow each other as
the result of adopting the
instructions  given  bhefore.
Here as in the second chapter
Arjuna’s mind is particularly
attracted by the description
of the state of equanimity
that is possible of attainmnet
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by a yogi and vainly longing
to have that mental poise
himself he frankly expresses
to the Lord in slokas 33 and
34 the difficulty that he ex-
periences in getting a vivid
and practical realisation of
that condition on account of
the ineonstancy of his mind
To this the Lord makes reply
in the next two slokas (35
and 36) to the effect that
albeit the mind is fickle and
difficult to subdue yet it could
be brought under control by
practice i. e., constant medi-
tation on the Self and detach-
ment from the outside world
and henece 1t is necessary for
the seeker of yoga to secure
control of the mind as the
first requisite, as without it,
it will be impossible of attain-
ment. Here again Arjuna is
troubled with the apprehen-
sion that any unsuccessful
attempt along the path of
karma voga though made
bona fide and with the utmost
devotion may prove quite in-
effectual and leave the seekep
entirely helpless: so that he
will have neither the henefit
of karma yoga which he has
pursued nor that of Jnana
yoga which he has abjured.
To this the Lord gives an en-
couraging reply, saying even

as was indicated in chapter
1L, sloka 40 that nothing at-
tempted in  this direction

.proves futile but on the other

hand sooner or later bears
fruit <o that though not in
this life itself at least in
succeeding lives it provides
the seeker with the necessary
equipment wherewith he is
epabled to reach the goal. Ip
the penultimate sloka the
Lord sums up the disquisition
by according to kurma yoga
the place of honour in con.
parison to all other holy occu-
pations, such ag penance,
study, virtuous deeds, etc.
and  consequently exhorts’;
Arjuna to strive to become a
ka'.rma yogi. The next sloka
winds up the chapter with
the cgowning remark that
preeminently superior to all
other yogis is he who dedi-
f‘,a.tesf himself with unswery-
g faith and single-mi

ed_votion to the coniltea:lnt“\)\(:id
ship of the Lord. It wil] he use-
ful to note that this ol)ser\lm-
tion forms the connecting lil;k
between what has gone bhefore
and wha‘t isto follow in as
much as it serves o suggesﬂt
that karma yoga can fulfil i:cs
true burpose only by leading
to Bhakti yoga  which isto

form the subi i
ject matte
the next shatha. ter of

THE CASTE SYSTEM.
IN THE LIGHT OF MODERN THOUGHT.

By Dewan Bahadur K. S. Ramaswami Sastri

One of the most fascinating
of social and spiritual inquiries
is that about the origin, develop-
ment, present position, and
future evolution of the caste
system in India. The caste
system is not the vanished social
organisation of a dead or dying
race, but is the real and living
social manifestation of the self-
consciousness of a great race
Tt has not as yet been the subject
of clear scientific treatment,
though it -has had sentimental
onslaughts and advocacies of a
violent deseription, My attempt
in these pages will be to study
it. not merely in the light of
modern sociological conceptions,
and the historic evolution of
humanity.

Very much of our view-point
about the caste system will
depend upon our convictions
about the inter-relations of
religion and life.  The modern
secularisation of Life among the
progressive societies of western
Europe has brought about 4
change in the mental attitude
of some Indians towards the
caste system in recent times. The

fact that the province of religion
has been unduly narrowed in cer-
tain communities, till at last it
has ceased to have any moulding
power over individual and
social life is no guarantee of the
soundness of that principle
of human action. Mr. J. M,
Kennedy says well, “But in
modern Europe our sociological
and cconowic order has not
necessarily anything to do with
religion at all, and in fact, in
country after country, we have
witnessed the separation of
Church and State as if the two
things, far from being bound up
one with another, were recipro-
cally hostile.” Religion was the
carliest moulder of social and na-
tional life everywhere on carth,
but while in other countries, the
development of cach aspect of
social and national life was fol-
lowed, and sometimes even
caused, by the divorce of it from
the religious source and inspira-
tion, in India, religion continued
always to vitalise and purify
and uplift each aspectof secular
life while allowing it full scope
for legitimate self-expression,
and self-development.
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But is there anything inhe-
rently incompatible between the
fundawmental religious basis and
communal organisation of the
Indian caste system, =nd the
modern conception of a political
society organised on a territorial
basis and allowing individual
freedom of action, freedom of
professional choice, and fluidity
of social levels? Evenin the most
advanced political societies,
organised on a purely secular
basis, the idea of a written
or unwritten constitution for-
ming a chart of individual.
social and political life and
utterly incapable of alteration
or subversion, is quite familiar
and acceptable to civilised
thought. The Hindu conception
of Dharma is only this but
with a wider sphere of applica.
tion and a higher and diviner
sanction.  Every commumty
recognises also that utter and
discordant diversities of con-
duct are surc to lead to social
chaos and serious interruption
and final extinetion of that
continuity of culture which is
the best guarantee of efficient
and immortal racial life. Lord
Haldane showed this in his
great addvess on Higher Nalion-
ality some time ago and the
truth isso self-evident that we
must accept it despite the noisy
declaration of - 'some social
thearists who are incapable of

distinguishing between fresdom
and license, Further. where js
the inherent incompatibility
between a territorial political
basis of social life and its com-
munal religious basis? The two
aspects of the national consci.
ousness have no more anta-
gonism than the love of the
larger group known as the joint
family and the love of husband
and wife, are antagonistic to
each other. The imaginary
opposition of the two is due to a
non-realisation of the separate
application and appeal of hoth in
relation to the racial self-cons-
ciousnessand salf.expression

A few general terms must bhe
defined at the outset lest thev
should confuse and obscure clf;-
rity of thought and expressjon,
Over the word Varna, bitter con.
troversies have been waged hut
the limits of space forbid e
from fighting all those hattles
over again. Varna, isnot letter
or calour when we use it in con-
nection with our social organisa-
tion but means the initial endow-
ment of qualities which is the
resultant of previous good and
bad actions. But theso inijtial
differences of endowment mgy
be neutralised or intensified b|\"
the predominent moulding an'd
modifying power of culture and
nurture in each individual jy-
stance without however affect.
ing in any way the physical
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endowment which causes. con-
tributes anc determines the
initial qualities of those born in
sach social group as enjoined by
the Lord in accordance with
our past actions. All this rests
of course, on the Hindu doctrine
of Karma, which agam rests on
the truth of immortality of the
soul and its past and future in-
carnations,  Another thought
is enshrined in the word guna.
The mind and the body have
vnperceived but existent diver-
sities of qualitative power and
this multiplicity of gunas isa
fact that pervades equally the
outer life of nature and the
inner life of man. The word
Dharma implies the sum-total
of our duties including the
supreme duty of self-realisation

Ayam hi paramo dhormah
yad yogera atmadarsan -m.
Dharma is described also as
Varnashrama Dharma  and
Sanatana Dharma to describe
its two inalienable and essentia
features and the new-born
prejudice which proclaims
loyalty to Dharma and Sanatana
Dharma but denounces Varna-
shrama Dharma is due solely
to ignorance and selfishness
and childish inpatience of dis-
cipline. Dharma. as the Hindu
race has conceived it has two
greal and vital characteristics
that it is eternal and that it is

graduated according to birth
which js the resultant of qualities
and actions in other births It is
illogical to say that Dharma,
cannot bhe eternal and must be a
matter of porception or inference
because, the soul which is to
attain  salvation through the
means of Dharma. and God
who is the goal to be attained
through such means are both
eternal and are not objects of
sense perception or inference.
Nor is there anything inherently
illogical in the statement that
Dharina is graduated according
to birth if man’s preexistence
and variations of Karma, are
settled facts proved as much by
reason as by revelation. All
this does not connote any notion
of superiority or inferiority bhut
implies only  diverseness of
action along with the oneness
of the soul. Each man's Dharma
is as precious to him as another's
and it is on the fulfilment of
our Swadharma that our
chances of God-realisation
depend solely and forever. As
Lord Sri Krishna says, in the
Gita, all actionis attended by
resultant bondage of one kind or
another,

Sarvaramba hi doshena dhu-
mena ogniriavrutah,
Happy ishe who obeys the
commandments of the Lord and
leaves his fulfilled duties at the
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lotus feet of the Lord and at-
tains the ineffable and etfernal
beatitude of God-love and God-
realisation. What inclinations
¢an he have in this all too brief
human embodiment to wrangle
over duties and worse than that,
over privileges ?

A great deal of confusion has
been caused in modern times by
using the word “religion” in
connection with the above con-
ception in a loose and unautho-
rised way. The word “religion”
is used in the West primarily to
denote a body of beliefs and the
fluctuations of belief have
naturally led people to imagine
that there must be fluctuations
in conduct as well from age to
age. But that is not the Indian
idea at all.  Fluctuations in
conduct spoil all chances of in-
dividual discipline and social
self-preservation; but fluctua-
tions of belief do not lead to
social catastrophies and the res-
toration of equilibrium 1is as
easy as its disturbance. The
various concepts which enter in
a confused way into the fluid
Western mnotion of religion are
expressed by various Sanskrit
words such as Dharma, Sadhana,
Mata, Samypradaya etc. It wiil
help clarity of ideas a great deal
if, we have clear nations as to
what ‘religion’ means and rea-
lise the difference in emphasis
between India and other coun-

tries in regard to special factors
in the general concept of
religion.

The general word Dharma is
of no help and guidance to us in
practical life unless we know
and observe its various rami-
fications appropriate to our
birth, station in life, sex, ago,
etc. The possession of Samany.t
Dharmas ( common characteris-
tics) is necessary to all to enable
them to deserve the name of
huwanbeings. Without these the
human status is not reached
and there isno fitness to take up
the Vishesha Dhurmus, (special
duties). They are, tenderness to
all beings, patience, absence of
jealousy, and hate, purity, sere-
nity, auspiciousness of thought
word and deed and dispassion.
Gautama deseribes them thus:—
Daya sarvabutheshu santih ana-
suya soucham anayasah manga-
lam akarpanyam aspruheti.
What a heaven our earth would
become if only men reulise that
they must possess these qualities
and qualify themselves as fitt-
ing candidates for humanity
before taking up their special
duties appropriate to their birth,
age, sex, etc,—the Varna Dhar.
mus,  the Ashrama Dharmas,
the Purusha or Vyakti Dharmas,
the Kula Dharmas, the Jati
Dharmas, the Desa Dharmas ete..
and by fulfilling them attain
the fruit of lifet
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As regards the origin of the
caste system, the views of ,
Jearned men have varied in pro-
portion to their prejudices and
do not exhibit that detachment
of mind that is the only guaran-
tee of clear vision and historic
veracity. The abusive school
whieh attributes it to the machi-
nations of a designing priesthood
has no credential as proofs and
may be rejected at once. The
economical  and  sociological
scheol bases it on the peculiar
development of the differentia-
tions of social structure and
function in India. The western
classes as  well as the Indian
castes came into existence under
the stress of sociological deve-
lopment that requires speciali-
«ation in the interests of civili-
«ation. But while both deter
mined the social groups known
as western classes, both birth
and profession determined Fhe
social group known as Ind‘mn
castes. Another theory ascn!)es
an ethnic orvigin to the Indlap
caste system and says that _1t
was 1he result of different ethnic
groups living in the saime land
and trving to realise a larger
life by means of an srrange-
ment providing a place for_a,ll
of them in a comprehensive
social scheme.

Tt is impossible to discuss the
relative merits of these theories,
According to the Hindu idea—-

and it is that which is entitled
to the greatest weight when
dealing with a Hindu institution
—the caste system has a divine
origin and sanction. The Puru-
sha Sukta states this in the
clearest terms and the Vedas
contain references to the caste
system  in innumerable places,
despite glibe assertions to the
contrary by ignorant or interest-
ed persons. Manu has stated
the fact with ecqual emphasis
and Lord Sri Krishna says in
the Gita, .
Chatur varnyam maya srushtam
guna karma vibagasah,

(I have created the four castes
in accordance with the varia-
tions of Gunas and Karmas) The
proofs of ethnic separateness are
nilso far as Hindu Society is
concerned thouglh speculation
run wad has been muking con-
fusion worse confounded in
regard to the so-called origin®
of the Aryan race. The indus-
trial and sociological classifi-
cation was aresult and not a
cause of the caste system
according to the best Hindu
thought.

Thus the caste system has
according to the Hindus a divine
origin, a sociological basis and
an economic and industrial
manifestation. But the chief
fact about it is that it is the
social means to attaina spiri-
tual end. and that itis an at-
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tempt to organise society so as
to foster an ascetic ideal to be
reached through the gratifica-
tion of legitimate desires while
preserving a social order which
is non-aggressive but is able and
resolved to defend itself against
all onsluughts from without,
The ideal of personal and social
life is militant peace and self-
protection and aggressive har-
mony so that the hatreds and
discords of life may be resolved
into love and unity, 'the rea-
lisation of God through the
ladder whose steps  are duty,
love and wisdom was ihe end
alike of personal and social life
and hence it was that the sattvic
temperament  which  is  the
nearest to the divine was so
predominent a feature of the
organisation of individual and
national life,

At the same time the socio-
logical aspect of the caste system
i8 of the greatest importance.
The institution of casts is an
unique attempt in the history of
hunminity to organise society on
the basis of cooperative and
non-competitive mutual service
towards a definite spiritual ajm
Vviz., personal salvation through
a Dharmic social life. The allot-
ment of specific duties and
functions and the performance
of them ina spirit of joy at
self-realisation through  sych
performance form Nature’s plan

in the cosmic scheme of life.
Inter-dining and inter-marriage
were prohibited in the interests
of this richness of diversity
leading through harmony to
unity. Inter-dining and inter-
marriage have not prevented
social hatreds within a nation or
racial hatreds between nations in
Europe. The Indian attempt was
to secure unity by attending to
the higher centres of life and
providing for inter-action and
inter-thought and inter-worship.
There is no use in calling
the Indian Varnashrama move-
ment as reactionary and the
modern western system as pro-
gressive. These words have to
be used with regard to the fun-
damental social and spiritual
ideals of a race and the means of
realising them. Sir John Woad-
roffe says well, in his work,
*“ Is India Civilised ?' *Each
fraction of the body of the
Lord should, whilst preserving
itself and holding to its duty,
help the other to preserve the
harmony of the whole. Hindu.
ism has provided for this organi-
sation within India and among
its followers by the wonderful
Varnashrama Dharma. Though
the evolution of the world has
hitherto not called for it, the
Vedanta also supplies the funda.
mental principles upon which

international relations may he
built,”
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The economic aspect of the
caste system is equally impor-
tant. The Varnashrama system
of the past is not only destined
to be the neo-sociology of the
future, but is equally destined
to be the neo-economy of the
future. Hence it is that in spite
of contumely and abuse heaped
on its devoted head by a hasty
and hot-tempered  generation
it feels that it is at the same
time the neo-sociologist and the
neo-economist. The economic
basis of the caste system is to
replace competition by co-ordi-
nation, the struggle for existence
hy the struggle for the life of
others, the social chaos by the
social cosmos. India’s economic
self-sufficiency is the outstanding
fact of anciont Indian History,
and the co-operative basis of
cconomic life which is the key
to the caste system secured
oconomic  self-sufficiency in
relation to the outside world
and a sound and happy non-
competitive economic condition
within the Tndian society. But
the inroad of western civilisation
upset the economic equilibrium.
New conceptions of refinement
displaced the old economic
order and caused that lessening
of demand which resulted in
increasing economic depression.
The national habits and tastes
which were subserved by the
previous economic life under-

went a rapid change owing to
the subtle westernisation of
Indian culture in the days
preceding the self-assertion of
the national consciousness. We
must restore them and through
such restoration vestore demand
to ensure the restoration of
supply. Industrialism and
fuctory life may be inevitable,
but it is possible and necessary to
harmonise them with the Indian
rural economy and caste system,.
Even in the West there is a
strong movement towards

deurbanisation and ithe restora-
tion of handicrafts and the

avoidance of the social and
economic evils caused by the
exploitation of labour through
unrestricted competition. We
have to move into the era
of large-scale production in
factories in respect of industries
that require the working of
large masses of men. But even
here. we must, avoid the evils
of excessive urbanisation, of
making men there adjuncts to
machines and allowing compe-
tition to reduce the wages of
the workers. The western
socio-economic systems of capi-
talisim, communism, collectiv-
ism socialism, syndicatism and
guild socialism, have all been
failures because they were
based on competitive separa-
tism. The Indian caste system
enables the society to have
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mutually co-operating national
service as the ideal for each
social group. It ensures the
preservaiion and improvement
of hereditary  aptitudes. [t
prevents undue and unrestricted
pressure upon particular profes.
sions while allowing room for
fresh blood by assimilation from
connectod professional groups.
It ensures a customary regu-
lation of wages which ensures
.to each family at least the
minimum of comfort and happi-
ness, In short, its basis is co-
operation which has been well
describsd as *The creed that
life may bz bast aided,” not
by the competition of indivi.
duals, where each seeks the
interest of his family or him-
solf, but by mutual help; by
each  individual constantly
striving for the social body of
which he forms part and the
social body in return caring
for each individual, Dr A, K.
Coomaraswami says: * What 1
do suggest is that the Hindus
grasped more firmly than others
the fundamental meaning and
purpose of life and more delibe-
rately than others organised
society with a view to the
attainment of the fruits of life;
and this organisation was
designed not for the advantage
of a single class but, to use a
modern formula, to take from
each according to his capacity

and to give to each according
to his needs. In short, the
motto of life was each for gl
and all for each’. '

The political aspect of the
caste system was no less impor.-
tant.  Though tha synthetic
vision of life and the organi-
sation of personal and social
life enabled the [ndian sceiety
to retain vitality and power
irrespective of political convul-
sions, it was always recognised
that political life must be sound
if the other aspects of social
life were to be porfect, ‘Ihis
was secured by a double 1imi-
tation of political powar viz.
that it should be obedient t(;
Dharma, and that it should be
responsible to the will of the
people. At all the great mo-
ments of the national life the
will of the people was consulted
Kingship that disobeye(i
thn-ma. and was negligent of
Saius populi was overthfown.
The ideal of government was
village autonomy kept in due
relation to united national life
by a federal government obe-
dient to Dharma and observant
of the will of the people.

Such are the larger aspects
of ths social scheme known as
the Indian caste system. [n
regard to the development of
the‘ physical, mental, mofal,
§ocl.al, and spiritual life of the
individual under the fostering
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care of such a social organi-
sation a great deal deservesto
be said but cannot be said with-
in the narrow limitsof a brief
article. 1t may however be
gaid that the Indian social rules
are designed to bring into
existence a sound mind in a
sound body and a highly moral,
cmotional and spiritual nature
for the greater happiness of
man and tha greater glory of
God.

Honce it is that we enter an
emphatic protest against the
blind prejudice which hurls such
words as ‘‘the unchanging
Tast,” ‘‘the stationary order
of society,” ‘‘the reactionary
social movement'’, “the unprog-
ressive Indian” etc., on a perfect
organisation of society that
cnables us to serve God and man
equally well. ¢ Progress " and
“reaction’” are words which can
be properly understood only
when used with reference to a
definite goal of life. Does
< progress’ mean the multipli-
cation of the superfluities of
life an1 dumping them on the
world and the depletion on the
wealth of others? Does it consist
in the heartless realisation of
the gospel that the trade follows
the flag? Does it consist in the
exploitation of weaker races?
Does it not rather consist in the
organisation of life on a basis
of non-competitive mutual

service with industrial self-
sufficiency as the economic
ideal and love and renunciation
as the ideal of personal life?

It may not be out of place to
reter briefly here to the opi.
nions held by various observers
of Indian Society in regard to
the caste-systen.

Abbe Dubois says:- ©'I believe
the caste system to be in many
respects the chief d'cevre, the
happiest effort of human legis-
lation. [ am persuaded that it
is simply and solely due to the
distribution of the people into
castes, that India did not lapse
intoa state of barbarism, that
she preserved and perfected the
arts and sciences of civilisation;
while most other nations re-
mained in a state of barbarism,
Such an institution, was prcba-
bly the only means that the most
clear-sighted prudence could
device for maintaining a state
of civilisation. “'Mr. Sydney
Low says in A vision of India,
“There is no doubt that it is the
main cause of the fundamental
stability -and contentment by
which Indian society has been
braced for centuries against
the shocks of politics and the
cataclysms of Nature?' Sir
Henry Cotton says:- ‘'The system
of caste, far from being the
source of all the troubles, has
rendered the most important
services in the past, and still
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continues to sustain order and-

“solidarity. The admirable order
of Hinduism is too valuable to
be rashly sacrificed before any
moloch of progress, Better is

order without progress if that
were possible than progress with
disorder’. Sir George Birdwood
has said. ‘““lhe real danger
which threatens India is that
the caste system may be broken
down. That would mean the
ruin of India- It would make
India the Eastend of the world”,
. There are various current
misconceptions about the caste
system, but however widespread
they are owing to the modern
blind prejudice against it they
cannot bear a moment’s scrutiny.
The fact that it is old ‘is no
defect at all, unless we are
going to dethrone God himself
for the same reason. It has never
been opposed to unity, though
nowadays those who far coni-
munal hatreds from other
motives try to fasten on it the
defects of their evil hearts. As
Booker Washington says:- '‘In
41l things that are purely social
We can bs as ssparate as the
fingers, yet one as the hand _in
all things essential "to :mtual
progress ” “'The charge that it is
opposed to patriotism is falsi-
fied by the faét that the most
passionate loyalty to the country
was most prominent in times
and ' amidst communities per.-
fectly loyal to Dharma. The
Rajaputs have been the most
patriotic of Indian communities
and among the most loyal of
Dharma's followers. The caste

never been inconsis.

tent with progress but on the
other hand the most progressive -
eras of our history were ages
when the society was full of
loyalty to the scriptural con-
ception of life. The caste system
makes ample and adequate
provision for all the legitimate
joys of life while curbing ani-
malism in its grosser forms of
sensualistn and its sweeter and -
subtler forms of artistic toying
with the dangerous fasecinations
of beauty, and leads the soul
from regulation of desire to the .
rapture of renunciation. The
caste system harmonises indi-
vidual betterment and social
progress and it is a libel to say
that it has no conception of
social service, Itis in perfect
harmony with the proper con-
ceptions of liberty. equality, and
fraternity. ‘the Indian concep-
tion of freedom is freedom to
follow Dharma. The Indian
conception of fraternity recog-
nises- what the West is eager to
forget viz., that broth2rhood im-
plies elder and younger brothers
and is quite consistent with
the reverences of life. The caste .
system is quite in harmony with
true democracy because while
false democracy postulates an
equality which does not exist
and then revels in the exploita-
tion of inequalities true democ-
racy declaves the equality of all
as children of God and achieves
the full realisation of equality
by lifting up the lower to the
level of the higher by the hand
of love,
(Fo be concluded in the
next issue )
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THE CASTE SYSTEM

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

1. The Three Impurities.

It has been stated before
that Dharma is such a kind
of right modification of one’s
inner nature as directly tends
to help the realisation of the
characteristic Hindu Tdeal of
final liberation or Moksha
~hen heis freed from the
trammels of Avidya and rea-
lises his oneness in essence
with the absoiats Solf, the
noumenal Reality in all The
modification is not in the
nature of any addition or
accretion to human nature

It is only the removal of some
of the Doshas or Impurities
which stand in the way of
self-realisation and  have
made the spotless Supreme
Self appear as the tainted
individual Soul in all. Such
Doshas or Impurities are of
three kinds—

(1) Mala Dosha, the accu-
mulated impurity caused in
this and in previous lives by
the hardening of one’s nature
into either incorrigible dul-
ness or harmful active selfish-
ness, the work of the lower

1
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qualities Tamoguna and Rajo-
guna respectively. In order
to remove this completely,
compulsory practice in good
Sastraic activity, Sat Karma,
is prescribed for all Hindus,
allotting separate kinds of
practice not only to each of
the well-known four castes
but also to each of the first
three Asramas or stages of
advancement in the life of
each individual. It must be
clearly borne in mind that
every one of us, however
great we may take ourselves
to be in our self-delusion, has
had our own contribution of
bad Karma in the past and
that. if we care to avoid its
evil effect on ourselves now
or in future, we must persis-
tently get through the pres-
cribed Sat XKarma which
operates partly as what is
called Prayaschitta Karma
which cancels the effect of
the previous bad Karma, and
partly as adding on to the
stock of good Karma in store
for our future good. Bad
Karmas being many and
varied, their effect Mala
Dosha is also of innumerable
kinds and the duties or Dhar-

and prescribed differently.
Isvara by making us take
birth in particular castes has
placed us in a position to know
what the specific Dharmas
are by the performance of
which we may get rid of the
aross (Mala) in us.  Some
men however seem to believe
that these duties need not
necessarily be performed Dby
all that these duties are in-
tended only to give a train-
ing in the life of virtue and
that for the one who is al-
ready leading a life of com-
mon virtue the performance
of just special duties is un-
necessary. The mere follow-
ing in daily life of the
ordinary and general rules of
common  morality alone
which are very often of a
purely negative nature can
never nullify the effect of a
previous positively bad
Karma. The system of train-
ing in the performance of
Varna Asrama Dharma or
duties is a system of special
treatment established for the
eradication of the evils of the
past bad Karma which other-
wise hinder the onward pro-
gress of the Jeeva towards
his final goal.
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(2) Vikshepa Dosha, the in-
nate restlessness of the mind,
has also got to be removed
before the Self can be re-
flected in all His glody in it,
As a step in the work of so
subduing the mind-activity,
the aspirant is first taught to
control the mind activity as
the same eannot be immedi-
ately annihilated altogether.
The mind is always leaping
from o ¢ kind of thought to
another. 1t rests on no sub-
jeet for long. Its activities
are immense and its field of
operations infinitely  wide
and varied. As the means
of removal of this Vikshepa
Dosha, the Sastra has pres-
cribed  Upasana or Worship
of some great personal Ideal,
preferably of  lsvara, the
Almighty God of the uni-
verse, in some one of the
forms prescribed in  the
Sastras. In the practice of
Upasana, the varied acti-
vities of the mind are made
to converge toa centre of
attraction.

31 Awvarana Dosha, the
screen of Avidya. the cause
of individuality in the Self
and of multiplicity in the
aniverse, which prevents his

realisation of his oneness
with the Lord and with all,
has to be removed by Jnana
and Jnana alone. The train-
ing towards the attainment
of Jnana refers however to
Nivritti. Dharma or Dharma
of renunciation or with-
drawal from activity as oppos-
ed to Pravritti Dharma or
Dharma of activity which
comprises the  courses of
training in Sat Karma and
Upasana mentioned above.

2. Admission to the Castes.

The peculiarity of the
Hindu training is mainly due
to the full recognition of the
fact that people differ in res-
pect of the particular Dhar-
mic requirements of their se-
parate inner natures. That
men are born with different
natures is not only recognised
by the Aryan Sastras but is al-
so ratisfactorily accounted for
by reference to the Laws of
Karma and Re-incarnation.
To know the exact inner
nature and condition of each
man implies a knowledge of
his past lives and a correct
understanding of the exact
working of the Lawsof Kar-
ma -apd- Reincarnation. It is

B A
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only the knower of the long
antecedent history of men
severally in their numberless
previous incarnations that
can determine the particular
" Dharmic methods applicable

to each man in the interest -

of his further advancement:
None but the great Almighty
All-knowing God. Isvara,
can know such antecedent
history in all its bearings.
So the trouble of selecting
the appropriate method of
training is taken by God
Himself. It is ‘He therefore
that is responsible for the
bringing into existence of
the caste system, in order to
bring into successful operation
the great Law of Dharma for
" the benefit of the ancient
Aryan community whose
common ultimate aim was
‘Moksha through Dharma,
basing that system on a pro-
per classification .of qualities
and activities, for the ad-
mission of Jeevas severally
into such divisions for their
further work and training and
has prescribed distinctly th-
‘several duties or courses of
action to be adopted respec.
tively as Svadharma by the
Jeevas so admitted into them.
. The great Lord directs such of

the coming Jeevas as are: in-
tended for the Aryan training
to be born of suitable parents
belonging to that particular
caste whose Swadharma will
indicate the best and neces-
sary method of training for
such new-comer. It is by the
due performance of the duties
prescribed for one’s own caste
that the attainment of the
supreme goal beconies possi-
ble. The Aryan caste system
is like a well-graded classed
school. The qualifications of
the candidates for admission
will be noted and classified
and they will be admitted
into such classes as are fitted
to help them on to higher
courses of training. It is the
Headmaster that determines
the question of fitness for
admission into  particular
classes and the question is
not for the students to con-
sider or discuss, much less to
decide. In the same manner,
the Guiding Intelligence,
Isvara, by duly considering
the respective antecedent
(Guna and Karma) of the re-
incarnating Jeevas, directs
them to take birth in the
appropriate castes best fitted
for their further training.
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3. The Test by Birth.

It will be well to consider
in this context the theory
advanced by some that Guna,
meaning thereby mental
condition, is alone the crite-
rion for fixing the caste of
an individual under the
system. In the first place, it
is a very unsafe guide. The
true mental condition may
not be properly ascertained.
Again, different people may
have different impressions
about the mental condition of
the same individual. The
particular nature of his Guna
has to pe ascertained not by
direct perception but only by
way of inferences based
upon the outward manifesta-
tions of such Guna. Such
outward manifestations them-
selves may not be rightly
observed and understood by
the observer or in the same
manner by different observers.
Constant changes may be also
perceived in the mental con-
dition of the same man. 1f
the determination of the caste
of an indvidual should depend
upon our flickering notions of
his Guna, the state of society

would be most confused; no

man ecan definitely know
what Dharmas are his own
to follow; and there would
be no end of disagreement
and conflict as regards the
duties and the status of
particular individuals in the
nation. Further, the Guna
on the real mental condition
of a Jeeva becomes well-
manifested and can possibly
be observed only after the
lapse of some years after the
birth of the individual. But
the Aryan Sastras direct a
great many purificatory and
other ceremonies and initia.
tions to be performed during
these early years in the case’
of the Brahmanas and other
Dvijas and sometimes even
before the child is born. If
the caste itself of an indivi-
dual has to Dbe discovered
later on, what bccomes of
these ceremonies and initia-
tions and those Sastras ? Al
these and various similar
difficulties are avoided by the
supreme Lord by Himself
taking up the responsibility
of fixing the castes of Jeevas
by miaking them tako birth
in certain definite ways and
by giving us the benefit of a
sure test, the test by birth,
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4., The Four Stages again.

The castes having refe-
rence to Gunas or ualities
correspond to the four stages
of the progress of the Jeeva
“from the lowest condition of
dulness or inertia, Tamas,
right up to the highest
spiritual state beyond all
Gunas and are accordingly
four in numbher—

(1) The Sudra is intended
to go along the first stage of
obedience and service to the
members of the other three
castes, The characteristic
result of the passage of a
Jeeva through this casie is
the conversion of Tamas in
his nature into Tamo-Rajas,
a mixed quality of dull
activity prompted by selfish
motives which have refe-
rence to the avoiding of
personal evil and the securing
of personal good or benefit

(2) The second is the Vaisy«
whose Dharma is to amass
wealth in all honest ways
possible, though tinged with
selfish motives, by agricul-
ture, rearing cattle, manufac.
turing articles, carrying on
trade and the like. By the

pursuit of Vaisya Dharma,
Tamo-Rajasic qualities are
gradually changed intosimple
Rajasic qualities.

(3) In the third Kshalriya
caste whose duty is to fight,
for the mere sake of fighting,
in a righteous cause and to
protect the subjects, the third
stage of action without at-
tachment to the fruits thereof
is reached and the Jeeva im-
proves still more by rapid
strides till his Rajasic quali-
ties are thoroughly replaced
by pure Satvic ones.

(4) In the last stage, that
of the Lrahmana cgste, the
Jeeva has to enter on a course
of training whose ultimate
object is to take the Jeeva
away altogether beyond all
qualities and activities which
originate from differentiation
and to lead him on through
renunciation to the supreme
real stats of being, charac-
terised by ‘the absolute one-
ness of the all in the Self,
and in the course of such
training the Brahmana be-
comes naturally the spiritual
teacher and general guide to
the community at large.,
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5. Coordination Necessary.

The Dharmas of all the
castes together carry on the
work of the Lord, the Supreme
Purusha, who ensouls huma-
nity and guides it upwards.
The castes are described as
the several limbs of that
Purusha. If all perform
their respective duties pro-
perly, the work of the whotle
will go -on unimpeded. If
any one of them should fail
in the performance of any
particular caste duty, all the
four suffer. In the body, so
also in the nation, it is diffe-
rence in functioning that
marks the difference among
organs or castes as the case
may be. Neither such diffe.
rentiation in organisms nor
definiteness of separate func-
tions is seen-in the lowest
orders of animal life; they
are found only in higher
organisms. As the sociologist
Prof. Giddings  observes,
“classes do not become blend-
ed as societies grow older;
they become more sharply
divided;: any social reform
that hopes for the blending
of classes is foredoomed to
failure.” - Each caste is as
much important as any other.

The question of superiority
or inferiority does not arise
at all. The mere fact of a
man being born in the higher
caste, though it is proof

- enough that he qualified him-

self in his previous lives to be
admitted into the caste to
which he now belongs, is not
sufficient to entitle him to
any respect due to the mem-
ber of that particular caste
unless he rightly performs
the duties the Great One has
prescribed for such member,
Referring again to the
analogy of the school, though
it may be generally said that
a higher class student is
superior to a lower class
student, the former if he has
ceased to learn his lessons

. properly may from another

point of view be considered
inferior to the lower class
student who is studying re-
gularly according to his
teachers’ directions. But so
long as he is in his present
class, he in fact belongs to
it, though he may be always
placed last in the class, and
though he may subject him-
self to ridicule by his fellow-
students and also by the
students of the lower classes.
In the =ame way, in our
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modern Hindu society., there
are people who are placed by
birth in the higher caste by
Isvara but who at present
have shamefully degraded
themselves by actions in this
life so much so that they have
brought the very caste system
into ridicule and condemna-
tion. If they neglect the
opportunities now given them,
they are bound to go down
to lower castes at the end of
their present lives co that they
may take their own time to
relearn and regain what they
have forgotten or lost. 1t
may also happen that a Jeeva
who had advanced far in the
path of spiritual progress and

is quite competent to rank
with the highest of Brah-
manas is found ina Sudra
body for re-learning some of
the lessons of obedience
which he may have forgotten.
If, instead of following
closely the Dharma of that
caste, he being proud of his
learning neglects that Dhar-
ma and would not relearn his
old lessons, though a splendid
opportunity has been given
him, Isvara knows best how
to deal with him. This ex-
plains why Dharmavyadha,
Vidura, Nanda and the like
were so - particular about
their caste duties, in spite of
their spiritual greatness.

THE CASTE SYSTEM,
IN THE LIGHT OF MODERN THOUGHT-

By Dewan Bahadur K. S. Ramaswamy Sastri.

Some friends within and-
without our land are .trying to
discredit the caste system by
proclaiming the separateness of
Aryans and Dravidians, and
saying that the Dravidians had
no caste divisions till their social
life was poisoned by the Aryan
contact. This is a foolish myth
unsupported by any true facts

and I have tried to exposo its
hollowness in my essay on 7he
Myth of the Dravidian Race.
It is necessary for us to dispel
wrong notions about the caste
system before we can fully
understand its cultural and spi-
ritnal value in the light of
modern thought. T shall now
proceed to discuss briefly the
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history of the caste system, The
Zoroastrian, Islamic and Chris-
tian faiths with their specific
social institutions and ideals
have been trying to pull it down
from without and Buddhism,
Jainism, Sikhism, the Bralhmo
Samaj, the Arya Samaj, the
Theosophical Society,the Deva
Sama) the Theistic Endeavour
Society, and other protestant
movements from within have
tried to shatter it from within.
Within the orthdox fold itself a
sect-forming and a sub-caste
forming epidemic has swept the
land from end to end. The
secular and scientific education
given to Hindu youths in
modern times has acted as «
powerful solvent. But in spite
of all these adverss facts the
heart of India has been devoted
to the organisation of society
on the basis of the caste system.

While dealing with this aspect '

of the matter we must point
out how the caste system has
been adapted for the purpose of
dealing with the aborigines of
India and for the purposes of
Greater India. The Hindui-
sation of the aborigines has
been going on from time im-
memorial and the methods
adopted to secure 'this end show
a measure of wisdom far beyond
that exhibited by depressed

‘classes in modern  times

Our forefathers gave a place

to the new comers in the
social economy instead of en-
slaving them or exterminating
them as other civilisations have
done and are doing elsewhere in
the world. They placed the
higher ideals before them leav-
ing the ileals to transform tho
aboriginal life slowly by the
most potent of means viz., the
living of the higher life. They
did not know the modern clap-
trap about annual conferences
and journalistic applause. Their
method was the silent method
of love. In regard to greater
india their method showed the
perfect wisdom of their ways.
They knew that the detached
sojournsr abroad is a loss to so-
ciety in two ways. His nomadic
life was a disintegrating force
and his cosmopolitanism unless
safeguarded, might weaken
the instinctive sense of the
sanctity of  social  bonds,
Hence the guardians of the
spiritual life were forbidden to
go ouiside the sacred land un-
less they became ascetics.
Others were allowed to go but

-had to reattain purity after re-

turning home. If 1the entire
social order could be transplant.-
ed abroad so as to take the
Hindu spiritual  atmosphere
there, mno objection whatever
was raised provided that the
holy land was always revored
and resorted as the source of
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uplift and inspiration. Let any
one who ponders over these
factsstand up and say if their
method was not better than our
modern method—a rather no
method—of  worshipping  the
fetish of foreign travel with-
out any safe-guards to preserve
our distinctive secial purity
aud spiritual culture.

Coming now to deal with the
modern caste systemn the most
melancholy feature abcut it is
the absurd multiplication of
sub-sects and sub-castes. This is
as opposed to the original social
scheme as to the best interests
of efficiency and progress. On
the other hand a few features
of the western civilisation
newly introduced into India are
dissolving all social bonds and
making the Indians westernised
in thought, word and act as
utterly nomadic and irrespon.
sible in their social life—an
attitude to which even wester-
nisation is preferable. The
western system of medicine, the
engineers of modern travel, the
newborn slavery to the rule of
the palate, and the universal
desire to please the ruling class
cven by eating the leavings of
their plate have been imperce-
ptibly lowering the old standa-
rds of personal and social purity.
The best fence of purity is the
instinctive abhorrence of what

is impure. If the line that
crosses the bounds of each is
crossed and re-crossed often -the
cdge of our sense of purity be-
comes dull and each generation
beconmes more impure than its
backsliding predecessor. Added
to all this we have mnewborn
caste feuds sedulously foslerel
by our enemies within and with-
out in which social hatreds of
extreme and virulent types now
exhibited and even paraded
were utterly unknown,

While the distinction of the
caste system in its entirety is
impossible or at any rate not
possible without destroying also
the Hindu Race, yet it may ho
kept on its present condition of
chaos or may be regarded and
rendered even more chaotic than
it is now with the consequence
that the lingering remnants of
purity and peace may become
less and less. The only way to re.
store the lost vitality and power
and purity of the race is the res-
toration of the caste system as
designed by God and enjoined
on His chosen sons. That ideal
caste systom turns upon three
pivots none of which can be dis.
placed without utter ruin to the
whole, viz, the regulation of
daily life, the preservation of
caste Dharmas, and the ohser-
vance of Shastraic injunctions
as to marital choice and marital
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duty., Especially important is
the place of womanhood in the
caste system. Well has it been
said: Sthri mulah sarva Dhar-
mah (All Dharmas  have
woman as their sole cause.)
Sir Andrew Wingate said some
years ago: “I believe the meed
of India would have long ago
besn lost had it not been for
the noble womanhood of India.”
When the woman of India leave
the sanctuary of the home and
get drunk with the wines of the
new irreverent knowledge and
the new indiscriminate freedom,
then will begin the decline and
fall of India and not till then,

I shall deal here with a few
(uestions relating to the caste
system which are strongly agi-
tating the modern thought. It
is asked whether the ' caste
system does not interfere with
the freedom of opinion. No,
by no means. Itis of course
opposed to license of action but
it allows legitimate freedom of
action to secure Purusharthas,
and what more can the greatest
free thinker want?  Another
question asked is, what is the
place for the reclamation of
the fallen in the caste system ?
Purificatory ceremonies are pres-
cribed for certain  defections
from purity but not for all de-
fections. No society can exist
ina state of purity without

such rules of inclusion and ex-
clusion. If one born in another
faith or converted to anether
faith from Hinduism wants the
Hindu faith he can have it but
he cannot enter the Hindu caste
system, The castesystem is an
institution for preserving social
purity, to enable reincarnating
souls of a certain level of spiri-
tual attaimment to find fitting
oembodiment and hence it cannot
allow ingress into it of other
elements merely hecausc out-
siders or converts helieve in the
vruths of Hinduism,

Some people urge that other-
wise our society will divide in
nwnbers and Hinduism will be
lost by the non-existence of
Hindus, What strange fears
people have in these days when
the only fear which is a saving
fear viz., fear of transgressing
the laws of God has fled from
their hearts 1 If we look to our
duties, God will look the rest.
We are not like the other races
of men priding ourselves upon
our religion having the largest
following. That a religion has
a large following i8 no passport
to human praise or divine grace.
Then it is asked what plice has
legislation in regard to the caste
system? None at all. Lagislation
can deal with special social or
industrial or political evils and
disabilities but should not allow
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dissidents and enemies within
the fold, either by the cruel
power of compulsive legislation
or the subtle poison of per-
missive legislation, to overthrow
that instinctive sense of social
obligations which is the only
force making for the preserva-
tion of the social type.

Excommunication, ostracisimn,
and boycott were the weapons
that society had against the
social rebel before. The ex-
communication has ceased to
oxist but the other two exist in
a feeble form and are likely to
disappear soon  The modern
Hindus do not recognise that
social opinton takes the forms
of ostracism and boycott in
respect of certain social offences
even in the West. Long cen-
turies of subordination and sub-
jection have killed true manli-
ness in thought and speech and
action and the modern Hindu
is wore terrorisad by fear of
man than by fear of God. Even
purificatory ceremonies  for
foreign travel has disappeared
and foreign-travelled Indians
are the worst isolation of the
national habits in respect of
food and dress and social inter-
course, but they are received
into the best society as if they
were the heaven-born saviours

of the race. The re.attainment
of the power of focussing social
opinion in effective ways is
absolutely necessary o achieve
social reforms so asto bring
into existence once again a
strong, pure, and well-knit.social
type, proud of its greatness,
while realising the greatness of
other social types, and finding
in loyalty to the law of God the
real glory of human life. The
days of dissidence and rebellion
are over. The era of orthodox
reconstruction has begun. ‘1he
reintegration of Hindu culture
by an “agressive Hinduism"' is
the great work of ths twentieth
century, The Indianisation
of political life is perfectly
consistent  with the perfect
Hinduisaticn of our personal,
social, artistic, and religious
life irr obedience to Sanatana
Dharma. The world-forces are
onour side and the humanity
of the future is awaiting the
mighty re-birth of the spirit of
India. Nay, God is always on the
side of Dharma; for has ha not
graciously declared in the Gita?
“Whenever Dharma becomes
fesble, Oh Bharata, and Dharma
becomes powerful, I create my-
self. I incarnate from age to
age to protect the good and
destroy the evil-dosrs and to
establish Dharma.”’

THE LAW OF CAUSATION

By Swami Stvananda

All the phenomena of
Nature are governed by one
important law, the universal
law of causation, which is
also known by the name of
the Law of Karma. Karma
is a Sanskrit term that comes
from the root ‘Kri’ to act and
signifies action or deed. Any
physical or mental action is
Karma. Thought is Karma.
Reaction that follows an
action is also Karma. Karma
is a broad term. Attraction,
repulsion, gravitation, breath-
ing, talking, walking, seeing,
hearing, eating, feeling, will-
ing, desiring, thinking, all
the actions of the body, mind
and the senses are all Karma.
Karma includes both cause
and effect.

All other laws of nature

" are subordinate to this funda-

mental law. The sun shines,
the fire burns, the rivers flow,
the wind blows, the trees
blossom and bear fruits, the
mind thinks, feels and wills,
the brain, the heart, the lungs,
the spleen and the kidneys
work in harmony in strict

obedience to this grand law
of cause and effect. This
grand law operates every-
where in the physical and
mental planes. No phenome-
non can escape from the
operation of this mighty law.

The seed has its cause in
the tree and the seed itself
becomes in turn the cause of
the tree. The cause is found
in the effect and the effect is
found in the cause. The
effect is similar to the cause.
This is the universal chain
of cause and effect which has
no end. No link in the chain
is unnecessary. This world
runs on this fundamental,
vital law. This law is in-
exorable and immutable.

Scientists are carefully
observing the phenomena of
nature and are trying to find
out the exact cause for all
that takes place in nature.
The astronomer sits with
his long, powerful telescope
in his  observatory and
watches the map of the hea-
vens, studies the stars and
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planets very carefully and
the phenomena that take
place in the astronomical
world. He tries to find out
the exact causes that bring
out the phenomena. The
reflective philosopher sits in
a contemplative mood and
tries to find out the cause for
this world, the cause for the
pains and miseries of this
samsara and the cause for
the phenomena of birth and
death,

No event can occur with-
out having a positive, de-
finite cause at the back of it.
The breaking of a war, the
rise of a comet, the occurrence
of an earthquake or a volcanic
eruption, the breaking of an
epidemic, thunder, lightning,
floods, diseases in the body,
fortune, misfortune, all have
got definite causes behind
them.

If you develop a carbuncle
or get a fracture of the bone of
the leg, this is obviously due
to some bad karma in your
previous birth. The bad kat-
ma was the cause. the car-
buncle or the fracture is the
effect. If you get some for-
tune in this birth, the cause

is some good action that you
did in your previous birth.
There is no such thing as
blind chance or accident.
The cause is hidden or un-
known if you are not able to
trace out the cause for the
particular accident. This law
of cause and effect is quite
mysterious. That is the reason

why Lord Krishna says

“Gahna  karmano  gathih.
Mysterious is the path of
action.” If your finite mind
is not able to find out the
cause of an accident or
chance, it does not mean that
this accident has occurred
without a cause.

All the physical and mental
forces in nature obey this
grand law of cause and effect,
Law and the Law-giver are
one. Law and God are one.
Nature and nature’s Laws are
one. The lawsof gravitation,
cohesion, adhesion, attrac-
tion and repulsion. the law
of likes and dislikes on the
physical plane, the law of
relativity, contiguity, the law
of association on the mental
plane, operate in strict accor-
dance with this law of cause
and effect. From the vibra-
tion of an electron to the re-
volution of a mighty planet
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from the falling of a mango
to the ground to the powerful
willing of a Gyanior a Yogi;
from the motion of a mail
runner of the postal depart-
ment to the movemert of the
radio waves in the subtle
ether, from the transmitting
of a telegraphic message to
the telepathic communication
of a Yogi in the thought
world, every event is the
effect of some invisible force
that works in happy concord
and harmony with the law of
cause and effect.

A close study of this law
gives encouragement for the
hopless man, for the despe-
rate and the ailing. Destiny
is created by man’s thoughts,
habits and character. There
is every chance for correction
and improvement. The scoun-
drel can become a saint, the
prostitute  can  become a
chaste lady, a beggar can
become a king. This mighty
law provides this. The law
of karma only can explain
beautifully the inequalities
of this world. God can never
be unjust or partial.

This world is a relative
plane. It contains. good, evil

»

and mixture of good and evil.
That is the reason why Lord
Krishna says “Anishtamish-
tam misram cha trividham
karmanah phalam. Good, evil,
mixed—threefold is the frait
of action hereafter for the
non-relinquisher” Chap 18-
12. There can be neither
absolute good mnor absolute
evil in this world. That
which gives you comfort and
pleasure that which is bene-
ficial to you, to the world
and to your neighbour is good.
That which gives you dis-
comfort, uneasiness pain and
misery, that which is not
beneficial to you, to the world
and to your neighbour is evil.
That which gives misery and
pain to some, and pleasure to
some others is a mixture of
good and evil.

Every action that you per-
form produces a two-fold
effect. It produces an im-
pression in your mind and
you carry the samaskara
when you die in the karma-
shaya or receptacle of works
in your sub-consecious mind. It
produces an impression on the
world or akasic records. Any
action is bound to react upon
you with equal foree and
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effect. If you hurt another
man, you really hurt your-
self. This wrong action is
bound to react upon you and
injure you. It will bring
misery and pain. If you do
some good to another man,

you are really helping your-

self. You are really doing
. good to yourself. Because
there is nothing but the Self.
“Atma va idam sarvam’’ is the
emphatic declaration of the
Srutis or Upanishads. This
virtuous action will react up-
on you with equal force and
effect. It will bring you joy
and happiness. That is the
reason why sages and Rishis,
prophets and moralists harp
on the note: “Love thy neigh-
bour as thyself. Never hurt
the feeling of others. Ahimsa
parmo Dharmah. Do good to
others. Do as you would be
done by.” He who has rightly
understood the law can never
do any harm to anyhody. He
will be ever doing virtuous
actions only. He will become
the very embodiment of good-
ness.

If you do a wrong action
to an individual, it disturbs
the whole atmosphere. If
you entertain an evil thought

it pollutes the whole thought
world. This is the reason why
occultists say “Cultivate good
thoughts. Eradicate evil
thoughts.” Every thought has
got a cause behind it. Every
action, every thought, how-
ever trivial or insignificant it
may be, affects the whole
world directly or indirectly.
That noble soul who always
does good to the world and
entertains sublime divine
thoughts is a blessing to the
world at large. He purifies
the whole world.

Suppose you write - some
sensational article of a sedi-
tious nature in a newspaper.
It arouses the emotion and
sentiments of the readers.
They begin to do something
against the State. A serious
fight- ensues. Police forces
are brought in. Many people
are shot. Ordinances rule

‘the land to check and re-

press the people. The parents
of those who were killed
suffer. This fight produces
an effect in the minds of the
people of other parts of the
world also. Infact the whole
world is affected by a single
event. A single sensational
article has wrought such
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disastrous results. One event
may be both a cause and an
effect at the same time. The
endless chain of cause and
and effect is kept up. all
throughout. You cannot sepa-
rate one link from the chain.
You -cannot say that this
link is useless or unnecessary.

You can change your
thoughts and habits and
mould a new character. You
can become a righteous man
and a saint by doing virtuous
actions and entertaining

noble, divine thoughts. When
you acquire the knowledge of
the Self, when you annihilate
this little mind, when you
transeend the three gunas
andthe three avasthas, you
can rest in your own swaroo-
pa. You can become identi-
cal with the Law-giver and
then the law of cause and
effect will not operate on you.
You have conqueréd nature
then. May that invisible Law=
giver Brahman guide you in
your attainment of the final
beatitude of life!



SANATSUJATIYAM

(Translation of Text and Commentary)
By Sri Umesh Chandra Dutta, M. Se.
Chapter 11.

Silence Explained.
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Dhritarashtra said: For whom is this silenee meant?
What kind of silence are you speaking of? O sage
please explain to me the real nature of silence. Can
an enlightened one through silence reach the state
of absolute quietude? O sage, how is silence practised
in this world? (1)

Hesring the glory of silence proclaimed, Dhritarashtra put the following
questions to the sage:~ For whom is taciturnity, that is, withholding of
speech, necessary? 1f both restraining of speech and the supreme Self wre
denoted by silence (mouna) then which of these two is meant by you? What
also are the true signs of silence? Do the eunlightened realise Brahman called
silence through silence as eommonly -understood or through a different kind
of silence? And how is that silenpe, through which Brahman is realised
practised here in this world? ‘
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The supreme Soul is itself called Mouna, inasmuch
as the Vedas along with the mind are incapable of

[44]
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revealing it. O king, that from which theVedas have
arisen shines through its own effulgence. (2)

The sage now replies to Dhritarashtra’s question, Since tho Vedas as well
a8 the mind cannot penetrate the supreme Self, it is for that reason that He is
beyond the range of speech and is called mouna. Says the Sruti, “He is
afraid of nothing who has realised the bliss of Brabman from whom both
spaech and mind return, unable to reach Him,"”

Q. [fitisso, thon what is the distinguishing sign of the supreme Self
called mouna? ‘ .

A, Heis the suprome Soul froma whom the Vedns have arisen; in other
words, Brahman is the cause of all the scriptures, Or, Brahman is conscious-
ness pure from which the Vedas have originated and to denote which they are
used, - '

Q. If the supreme Soul who is of the nature of consciousness ﬁure and
who is the subject of the Vedss, is boyond the range of speech, how is He
then to be realised? :

A. He, the supreme Soul, shines through His own light, It is His light
that illumines our mind and reason,  We have realised this, and, O King,
this should not be questioned, Moreover all the soriptures also declare that
He reveals Himself through His own light, Says the Sruti, “Him, the im-
mortal Being, the gods worship as the light and life of all luminous
ohjects,”

The Power of Vedas’ Nature. ’
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Dhirtarashatra said: Is a Dwija who studies thé
Rig and the Yajur Vedas as also the Sama Veda,

defiled or not by sins when he coramits sin? " (8) -

With a view to knowing the virtue .of the Vedas, Dhirtarashtra in this.
gsloka asks the sage to tell him whether or not a man who eomnmits pins and at - .
the same time studies the Vedas is purified by sueh study,

[45]
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Sanatasujata said, The Rig, the Sama or the
Yajur Veda cannot rescue an unwise person from his
sinful acts. | am not speaking the untruth to you. (4)

" Being thus asked by Dhirtarashtra Sanatasujata replied, ‘“The man who
does what is prohibited by the Secriptures, who commits sins and also studies
the Vedas, is not saved from his sins by the Vedas, What I have said ig truo
and should not he disbelieved."
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The Vedas never save the perpetrator of sins, the
hypocrite who lives by practising cant. Just as new-
fledged birds leave their nests, similarly the Vedas
forsake such a person to the end. (5)

Q. What do tho Vedas do then?

A, The Vedns do not protect a sinful person, n religious impostor, who
practises deceit though he might have studied all tho Vedus. They, on the

other hand, give him up at the time of his death even as the hirds forsake
their nests when they grow wings.
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Dhirtarashtra, said, O wise person, if itisa fact
that the Vedas cannot rescue from sins one who

knows the Vedas, then why this eternal incoherent
talk of the Brahmanag regarding their efficacy? (6)

[46]
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- Being thus angwered Dhritarashtra counter-questioned the sage,

Q. It has been said that wordly life is the source of all evils, as .the
performance of daily obligatory rites as well as of rites.w.ith a fiesired Objef!ﬁ
both lead to the Pifrilokas and the performanece of pro'hxbxbed rites resulhs' in
the life in hell. Now if, as you say, the Vedas are mcapa.};le of procuring
the emancipation of the knower of the Vedas, then what is the reason for
making all this meaningless noise by studying them?

The trend of Dhritarashtra’s argument is that the study o_f the Vedas, the
discussion of their meanings and the performance of Vadic rites should not
be resorted to a8 thay are also fruitful of evils,

Ishwara,
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Sanatsujata said: O large-hearted one, This world
has evolved through the associotion of condititions
such as name and form with the supreme Soul. Having
laid this down the Vedas go'on‘to describe clearly the
characteristics of the supreme Self. Th_ey declare Him
to be distinet from the phenomenal universe. (7)

Dhritavashtra’s objection would have been tenable had tfhe Vedas spokep
of such things as heavenly enjoyments alone, Bt}h the fact is tsl:mt the stda:
proclaim Moksha to bs the highest gosl'of mankmd: '.]'na.nalfx is the direct
rhea.ns of attaining this supreme goal, Jnafmm again iz attainable. through
the purification of mind, which in its bul'lf is effected. by karma such a8 pray-
ing eto, ‘Thus being indirectly lirked with the ultimate goal, kam‘x'a. also
forms a part of the subject of the Veda# but tho supreme Soul remains .the
highest goal, “On their death unenlighbst}ed persons g?' to those regions
which are devoid of bliss and are enveloped in deep gloom, ' In such passages
the Vedas declare the heavenly regions to be vitiated by avndyg and therefore
blissless and not the goal of the enlightened, .Then the Vedas have the
following, “lf the Jeeva realises his oneness w1bP Brah‘ma:n, th.en fo'r whom
and under what necessity should he suffer hodily afflictions?" This show

(471
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that in the knower of the Self thero is a complete cossation of all wordly
hankering. The Vodas then goon to say, “Great harm results if the Self is
not realised in this lifa, Thoss who know the Self bacome immortal while
sorrows and sufferings aro in store for the others,” This states tho immortulity
of the knower of the Self and indicates that tha soul of the ignorant is subject
to ills and also destruction, “ITe who truly sees the Atman, the supreme
God, tho Lord of all that was and all that will be, does not look down
upon anything.” In such passages the Vedas have repaatedly stated the
characteristics of the Atinan and the results of realising Him, Then the
Vedas, revolving inmind, as it ware, as to how to rescue the embodied soul
dragged hither nnd thither by love and hatred and engrossed in sense objects,
how to place him on the highest pedestal, that is, unite him with the supreme
Boul, and how to roingtate him in the perfectly blissful domain of tho Sclf
-called Moksha—have laid down such acts as sacrifices, gifts etc,, as means to
that end, because these rites give rise to an intense desire to know Brahman;
this begets Jnanam which is the direct means of realising Brahman. *With
a view to realising Brah.nan the uspirant should tuke to the study ofthe
Vedas, petform sacrifices and practise charity, susterities and renunciation.”
It is in this sense, that this, in 8o far ns they contribute to the realisation of
Brabhman, that sacrifices ete., have any veal vaule, But if the object of the
Sacrifices be other than the realisation of Brahman they become productive of
evils like ‘Shyena sacrifice’ (which, though capable of fulfilling the desire of
the sacrificer finally loads him to hell), Says the Svuti, “The eightecn sacrifices
have been said to yield inforior results, These sacrifices are like weak boats,
Those fools who sat great store by these sacrifices fall a prey to old age and
death over and over again,” Now since tho Vedas iwpmtt knowledge of
Moksha which does away with the round of rebirths, and attendant ovils they
ave, thorefore, cortainly capable of saving the knower of Vedas. [Tuving all
thig in mind the sage replies to Dhritarashtra’s objection in three slokas, and
in the present sloks, the first of these three, he purports to say that the
supremse Soul is the highest bliss,

A, The phenomenal world owes its existence to endless names and
forms conceived by the maya of Ishwava.

Q. How is this known ?

A. We have in the Sruti, ‘“The Supreme Lord has assumed various forms
through mays.” Having stated that the plurality of forms is due to maya tha
Vedas proceed to describe the real nature of the supreme Soul. *“Ho is ever
new” run the Vedas, He is one without a second, and there is nothing

(48]
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different from Him or external to Him.” By this the non-duality of the Soul
is eatablished. The Vedas at first say that Brahman has two aspects, the manifest-
ed and the unmanifested, the m.nifested form being the visible world, They
then deny the manifested form, saying ‘not this,’ ‘not this; and thereby the
true nature of Brahmun, that is to say, His formlessnessis brought out,
Elsewhere the Vedas say, “Akasa has evolved from the Atman,” meaning
thereby that the creation comprising the sky, the earth etc., is his doing; and
then throw light on the true nafture of Brahman by stating that speech and
mind return from Him without being able to reach him, In another place the
Vedas start an pnquiry into the natuve of Reality in the following words,
“O Bhagavan, tesch me about Brahman,” and stating Matter and Prana to be
Brahman and finally says that Brahman i that wherein no distinetion is
realised, and that the supreme Soul is infinite, beyond darkness and stays in
His own glory. Ttis not only the Vedas which say so but the sages also
declare Brahman to be different from phenomenal universe. Says Bhagavan
Paragara “That in which all distinctions disappear, which is existence pure,
which is beyond the reach of speech, which is self-realised, which is cons-
oiousness pure,~—thast is, Brahman,” He also says, “That is the supreme form
of Vishnu, beyond desoription and beyond good. Paramatman is quite
different from tha nature of the munifested Universe,”

Karma.

qAGAW INT— | J
AT AR AATETE SRy qggaE | {
s arasmERla IqraRaIEagEE=a | |

Austerities and sacrifices have been prescribed
(by the Vedas) with a view to realising the Self,
Through these enlightened person attains merit. He
destroys his sins by means of merit and then becomes
one with Atman enlightened by knowledge. (8)

Karma parformed for the sake of God only has spiritual value in that it
effects the purification of mind which in turn leads to the supreme realisation;
but all other Karma is useless being the cause of transmigratory )ifs and the
aftendant evils, This is explained in this and the followingsloka. It is for

the realisation of Brahman who is distinet from the world that the Vedas have

preseribed austerities namely OChandrayana etc,, and sacrifices na

[49]

~J

~Y) 4
wE - O

J
N% - R '-D\_,)




252 The Hindu Mind

Jyotishtoma eté, The person who performs actions solely for the sake of God
without any other object attains merit through these austerities and sacriflees
Through the influence of desireless Karma the evil fruits of his previous deeds
are nullified, His virtue washes away all his vice and ultimately he becomes
sinless, Then his Self is revealed hy knowledge and he attains the state of
Brahman who is without & second, and who is conciousness, existence and
bliss pure.

FIHA TG AFAYEAd aﬁmrgquﬁ ¥
sRMepd aIRTY qIAgT TH TR AR U 1

The man of knowledge who knows the secret of
desireless action attains the supreme Self through
knowledge. But he who desires the fourfold objects of
human pursuit takes with him all the actions perform-
ed here and enjoys them in the hereafter; then (when
the enjoyment is over) he migrates back to the world.

9

Knowers of the self alono realise the supreme Soul through Jnanam, not
the others, Those who perform action with a view to knowing God only
become sinless and their knowledge ia purified. But those who covot pleasure
of tho senses and heavenly life etc., perform saorifices eto., in this world
which are capable of yislding those fruits, earry those actions to the world and
there enjoy their fraits, When these notions are exhausted they return to
this world. Says tho Sruti, “There they dwell till the time for descent arrives,
Then they return to the world along the path which thay followed in ascent.,"

ARAGR 9 FoReaT AT |
AT ARIEHA AT ag I 2o i
The fruits of religious austerities practised in this
world are generally enjoyed in the hereafter. But the

austerities of thosa ascetics who aspire after knowing
Brahman vyield very rich fruits (even in this world)

whereas those performed by others yield only those

fruits which are inherent in them. (10)
[50]

MAN'S IMMORTALITY.
By R. Visvanatha Sastri.

The saying that man is mor-
tal was depicted by persons
who were unable to differenti-
ate man from the body. The
real man is depicted in the
Purusha Sukta of the Vedas
and the Upanishads. He is the
real Atman and it is to be re-
alised in its fullest extent by
each individual. As such a
realisation is possible only in
manhood we should not miss
this opportunity. If iron is not
hammered while it is red hot,
then time and tide tarry for
no man. Read not books alone,
but men; and above all, read
thyself. Our Upanishads enjoin
this with urgency in the well-

quoted stanza. HIRAATIHZEST:

Srasqr #asqr fAfgsaiigasy:
The same idea has been ex-
pressed in the oft-quoted Smriti

FSYARZAF AR AEAE FAN |

o4g gty WAl quiARazaa

We have lived in the past and
are to live in the future. Whe-
ther we are able to realise it
or not, the Atman is within us
and outside us, not only in this
birth but in our previous births
as well as in the future births.
He who realises this becomes
immortal even while here.

and [AgAgage waky |

He who realises his own self as
one  Universal everlasting
figure having a number of
heads, hands, feet etc., i. o., as
one existing everywhere in
all bodies. both within and out-
side is the real and only

Purusha. c. f. 9&18Ad geuagra ||
It is the only thing that is ever
existent and all prevalent It
is not limited by place and
time. Nor is it differentiated
in itself like a tree which
bears leaves, flowers, fruits ete.,
that are in themselves different
from one another though all
together go to form a tree. This
difference which exists for all

. thingson earth is what is called

~ - . -
WNTHZ and is absent in the
Atman. The stanza 923873779
sigiRRARAT am shows that

the AAENE 4nq ATAERE also
do not exist in the case of the
Atman. Take for instance the
expression ‘ There is only one
tree in a garden and no second
one.” Only one tree, say, a
mango tree, may mean that
the garden is a mango tope
and does not contain other trees
such as cocoanut or palmyrah.
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But there may be a number of
trees of the same kind. The

terms 9 9@ and AXAE 44 ap-
plied to Atman show that there
is only one in kind and no
second is admitted in that kiud,
And that one is the only thing
ever shining every where. Com-
. ‘pare also the stanza in Sri
Bhagavata

ThREqAarar 3o quor: g«
@GN oA | (gl
Agal fals: qoifsgdgsm 391

fydisga:

That is to say, there is no
second Atman gimilar to it in
every respect. For, when we
say Atman, it means that it is
all pervading and cannot
admit the existence of a second
which is also all pervading.
Whatever is  differentiated
from Atman should be an
AARIIG which has no separate
existence of its own. It is only
an illusion. A reflected image
in a mirror has no separate
existence either in place or
time.

As such an Atman is al-
ready within us unnoticed by

us aqaq A AT we will have
to remove only the impediment
that stands as an obstruction to
the clear vision of it. As the
so-called impediment itself is a

non-existent thing being our
own Agnana (¥¥¥  ignorance)
or ahsence of Gnana. we have
only to place the pure Sitwic
mind before it so as to bring it
to light to us. A man wheo
holds an umbrella above his
head thinks that he has covered
the sun though in fact he has
only covered his head and not
the sun. So alsoa man who is
unable to see the Atman does
not prevent it from its all-
shining power but is labouring
only under his own ignorance
or Agnana. If we take a hurri-
cane lantern and light it at the
wick, we are not able fo make
use of the light till we put a
chimney glass to cover i
When the glass is placed, the
al-eady existing light, though
we do not raise the wick,
strikes us immediately with a
flash and enables us to see
things well. So also Atman,
though existing everywhere
and shining ever with lustre
equal in intensity to thousands
of suns, could not be seen ex-
cept through the Satwic Bud-
dhi of man. That does not
mean that it comes to light
afresh only on our understand-
ing it. 1t is ever shining. The
sweetness of a mango fruit,
though not perceptible to us at

the time of its being kept on’

our hands, cores to bs enjoyed

and realised only when it is
placed in contact with a pure
tongue, (by pure tongue 1
mean a tongue not made rough
by overcoating caused by chew-
ing of betel leaves etc.,) there-
by making it clear that a
tongue only, if it be pure, ean
test the real sweetness of a
mango fruit and not the eye,
ear or other organs of sense.
So also only a pure satwic

mind free from (M85 can test
the real Anandam of Atman.
c. f. Acharya's words

QAR JAGAIREE ww:
ARAZIA A | apq  GITGINA-
et AFIATAAGN | EATANET
wogafafasag

Mind is like a candle-stand
holding a wax candle in the
shape of Vasanas @40 gnd a
wick in the shape of the body.
A candle stand, candle and
wick do not in themselves go
to make up a light unless the
wick is lighted. So also the
mind is lighted by the thought

o E:. This is the real TGR*
This thought should be extin-

guished by the adverse feeling

AERE: N In fact it is this
Ahaukara that has to be extin.
guished first. For it is this

o QR AR aedaEsTA|)

thing that remains to the lasf
even in the case of the Devas
including the Trinity. A yogic
purusha who was capable of
doing miraculous things once
knowing the date of his death
wanted to cheat Yama by pro-
ducing another ten persons of
his own design and type and
all the eleven satin a row on
a mountain, this yogi sitting in
the middle in deep meditation
without any movement at all.
The messengers of Yama went
to the mountain to take ouf;
the life of the Yogi, but could
not identifv the real person
and distinguish him from out
of the eleven persons there.
When Yama himself went to
the spot and observed the en-
tire likeness of the eleven per-
sons he could not distinguish
the real one from the set and
he was really astounded in the
matter. But he solved the prob-
lem by giving vent to his
thoughts thus and exclaimed
* Alas! how wonderful it is.”
This yogi is of imniense power
and seems to be very competent
in having produced true copies
of himself. But one mistake
is committed.” ¢ What is that?™
asked the real yogi. The rest
could not speak. Yama at once
got out his life and went away.

Just as sun is shining by
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nature, water is cold by nature
30 also Atman is full of bliss
and knowledge combined by
nature. The term knowledge

T carries with it the knower

and the known aland 9.
Knowledge is an abstract thing

and it is the Atman. 34 is
Maya which has no separate
existence other than the Gnana
Swaroopam. Gnana itself
shines in the shape of the
knower and the known. But
this aspect of the Atman does
not reveal to us so long as our
Buddhi is by contact with

WY flickering and nnsteady,
just asa mirror which is un-
steady does not in fact reflect
the face 80 as to be purely viei-
ble. Happiness does not arise

from Vishayas {94 them-
selves. The unsteadiness of
Buddhi is due to our seeking
after fulfilment of the desires.
When the desired object is at-
tained, Buddhi becomes steady
for a moment and the then

reflection of Atmanandam in

the Buddhi is enjoyed as happi-
ness as though it resulted from
the cutside world. Happiness is
within and a steady Buddhi is
whatis required for attainment

of the Avastha of a Ruawy.
Whatever knowledge is gained

by us is got with the aid of this
97 or Buddhi. Apart from

Buddhi, there is no ELE
When a particular thisg is
grasped by Buddhi it leaves off

-
all other ¥ATIs. When a mirror
is placed before us a number
of objects becomes reflected
therein. But when we want
to look our face ip it, say for
wearing caste mark, we
cast our eatire attention to the
reflected face only, leaving
aside the rest of the things re-
flected along with it. [f we
look at the other thirgs we
cannot see our face in full nor
can we wear the mark rightly.
So in order to wear the caste
mark we have to cast aside all
other things into the back-
ground and pay particular at-
tention to the face and face
alone. So also Atman if it has
to be looked into in full— and
that has to be looked into
throngh Buddhi-andBuddhi has
got reflected therein thousands
of images—we will have to cast
aside everything else in order
to get a clear conception of the

Atman. c. f. 99 aigIREn g
SRR FAT | ang AdDTGAL:
of the Esavasyopanishad. That
is to say, every individual will

have to perform a mental sacri-
fice of his own with the aid of
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the Daivic force, existing in
him in the various parts of his
individual body as depicted in
the Purusha Sukta before a
true conception of his univer-
sality is attained. c.f. also

stanza in Gita 3G 7O GEARD-
& | da: qZaq gRAas Il

Man is a powerful all-shin-
ing individual and is capable
of perceiving the entire things
here and everywhere through
tne medium of his Buddhi.
Wherever we go and whatever
we see, we have to take the
Atman only and perceive it
in full leaving aside all the
other things. But this is in-
deed a great task impossible to
achieve except by the limited

fow. TUG TETAFNGA

A gentleman travelling in
a motor-car should have in-
deed a good driver for conduct-
ing it in a correct path. Other-
wise he will be dashed against
a tree. So a man sitting in
this car of body must have his
Satwic Buddhi as driver and
without being led astray, must
stick up to the right path of
virtue. Man is living in the
midst of an ocean of Ananda
being himself a particle of it-
gelf. He is in fact likeé a wave
of the ocean, each individual

being a king in himself resid-
ing in the vehicle of the body.
The deities said to be existing
in our organs of sense are the
inhabitants of the city called
Ayodhya which is body itself.

Zami quE@sar | didat amonaz 1)
© T AT ey ||
Fragd T8 Brgaasadt safyah
qran |l
Having once realised it as our-

selves, we have to abide by the
Sastraic rules of conduct as en-

joined in the stanza AR qa4-
o1 ALAGIHRAHY | and §ETAH

T g gFAl his o ha (¢

Many may be under the im-
pression that the Sastraic rules
of conduct do not bind the
Gnani. It is quite the reverse.
Itis the Gnani who knows well

-what L is and the instruments

that go to make up the karma
asdepicted in stanzas 14 and
15 of the 18th chapter of Sri
Bhagavat Gita. ¢ f. also

agaFraldg wug harssgarg)
i giqilies IgRsaiteat |
AEE goglARiRTEaTRy |
Fawig 7 Falranieweday |
aidagdds ofiffembadn: |

We know that the image in a
mirror is a myth. Still we
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take it for the purpose of see-
ing our face. So alsothe Gnani
who knows everything but
himself as a myth takes every
part in the unreal world provi-
ded that it is sanctioned by the
Sastras.

To attain this GIRITEI] sqagd)
is the goal which a man should
achieve and which none else
but him is competent to do,

This is what is called 3RIHAM
unattainable by ordinary man
who confounds Atman with
the body and who construes
every action to have been done
by himself though he is the
real Atman unaffected and un-
interfered with by the bodily
actions or thoughts. .

The Sastraic rules of conduct
have been enunciated for obser-
vance by the Gnani as well as
the Agnani. So long as we are
in this Karma Bhumi we have
to abide by the Sastraic princi-
ples and follow the right pa th.
When we leave this Karma
Bhumi and goaway from here,
then too we are ordained by
the Sastras to observe the
general Dharmic rules in force
there for the time being. So by
following the Sastraic rules one
can make rapid progress from
the initial stage and attain the
highest goal without difficulty,

Having heen born under cer.
tain environments from which
it was not possible for us to set
ourselves free at the outset we
cannot now think of kreaking
it open all on a sudden. We
must move slowly from stage
to stage. It isonly this method
and this alone that can safely

land us in the vast ocean of
life.

The sum and substance of the
entire Vedanta as depicted in
the ancient TUpanishads is
given here in a nutshell in a
very condensed and abstract
form. Though it may be diffi-
cult to understand the true gist
of it and make it as one's own,
yet this may be borne in mind
whenever we are led astray
from the right path by wrong
construction put upon our Sast.
ras by ordinary people, who
not  having studied our
Vedanta Sastra (after a preli-
minary study of the Vedas as
required) from a particular
accepted Guru— ga Srotriya
Brahma Nishta ia himself un-
able te understand the Upani-
shads in their true light and
does not cherish the real Guru
Bhakti as what it ought to be

TR ;gAY |
aQq ﬁﬁﬂﬁﬂﬁ: [}

Adwaitism isonly a conception
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to be ever carried in our minds
without prejudice to the Sastr-
aic rules of conduct propound-
ed elsewhere. o. f. the stanza

in Vishnu Puranam. _
aiagnaidata asc g % g )
argfisfa ¥a Rragaugan: |
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NEWS AND REPORTS.

The New History Society World Competition

The New History Society
will launch officially, on Sep-
tember !st, 1936,a World Com-
petition on the subject :

How can the people of the world

achseve Universal Dizarmament?
This is in the nature of a uni-
versal plebiscite to discover the
silent longings and aspirations
of the inhabitants of the world
who have accepted mutilation
and death for ages and cycles,
With this competition the
people of the globe will hav? a
chance to register their opinion
on the question of disarmament.

Men, women; philosophers
and laborers; factory hands and
office workers; miners and tea-
chers- in fact, every person-are
entitled to compete in this
world competition. There will
be absolutely no restriction as
to color, race and age. This wi!l
be considered as a great uni-
versal stock-taking of the
opinions of the world,

There will be $5,000,00 in
prizes distributed among the

winners, beginning with the
first prize of $1,000,00, and
ranging downward to $50,00.

We are calling upon the lea-
ders of thought in every walk
of life to collaborate with ‘The
New History Society' in the
promotion of the news of this
World Competition, so that
every person may come to know
of this opportunity, whether he
lives in the capital or in the
remotest village.

Inasmuch as there are a
few months before September,
we trust that this news will be
spread slowly and yet surely,
in order that a large number
may be ready tc take partin it
when the final conditions are
announced in September.

This is a great opportunity
that is offered only onceina
lifetime. The opinions and
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.lratlons of those who w1ll
it take part, even though they
dy ridt win ‘a prize, ‘will be
“sohsidered and given 1o’ the

[

world for action.

The psychological time has
. -arrived for such a universal
: . plebiscite. We hope the people
of the world who have the
4 ‘eause of peace at heart, will
- give voice to their démands and
_express their aspirations in so

“ner that they will penetrate
- "the couticil chambers of the
: “"statpsmgn and politicians of the

o
12

ke

S
",

oo
¥

“olear and unequivocal a man-

natmns, a.wakemng them fr
their tethargy. of centuries a
making them realize the r ¥
ponsibilities of a new socia} -
order and the emergence of an
interdependent commonwealth.

For applieation blanks and
advance announcements of this
World Competition, as well a8

for all other information, write
to:

The New History Soclety. [
132, East 65th Street, .
New York, N.Y.
U. 8. A,

L.
r

R g

FIO Aol kg




REGISTERED No. M. 2920.

WORKS OF
SRI RAMANANDA SARASVATI SWAMINAH

The Hindu Ideal :

In English, being the revised and enlarged
Edition of Atma Vidya, published by him in his Purvasrama.
It aims at an enunciation of the characteristics of the
Hinda System of thought and practice and deals inci-
dentally with many current problems which have any
bearing on our Religion. Hig miscellaneous writings also
have been incorporated herein. Price Rs. Three.

Dharma Vimarsanam,

In Tam:, being a collection of his writings at
Devagiri on  various topics of Dharma, Pravritti and
Nivritti; the addresges delivered by him at the Varnasrama
Dharma Conference at Tinnevally in 1920 and at Tanjore in

1921 are published ag appendices.
Price Rs. Two.

Popular Pi'esentation Series

. BY .
R. Krishnaswami Iyer,B.A, B.L.,

——0X0—

1. THOUGHTS FROM THE YEDANTA
An enunciation of the goal of life and the means of
attaining it. [Price Rs.1—8—0
2, THOUGHTS FROM THE GITA
A cogent presentation of its teachings free from
technicalities, [Re. 1—0—0,
3. FROM THE MASTER'S Lips
In Twelve Dialogues dealing with various vital
questions of practical Dharmga [Re. 1—0—9,
- Copies can be hag of the Madras Law Journal
Preoss, Mylapore, Madras. :

- .

-"‘0--“”--.-.

MECSS TR

P W PR . L
PG g PV fono el
LR ki C R



-

THE HINDY MING

‘World’s Unreality |

Review

Mar
193¢

" EDITOR,

Vol “"} T.S. SRINIVASAN.. {
_No. 9. |

(OFFICE AT TIRUVADAMARUDUR).

SUBSCRIPTION.

Inland - Foreign
.A oavgually (fg. s . . Annually 8 S,




THE HINDU MIND

Vol HL ’ MARCIH, 1936 [ No. 9.

CONTENTS.
R ¢ W Pages.

I THE MODERN BRAHMANA
By R. Krishnaswami Aiver. NLAL B L o0 201

THE MOTERN BRAHMANA

2. THE UNITED INDIA LEAGUE. B R U SR A
_ By 'Dr. N. Subrabmanyva Aiyer, M. A, . ... 209
3. LIGHT ON A LAYMAN'S PATH. 1 The Fall of the Brahmana oo o 0

H PF|H'(‘1‘\
NELCrE st ie oS Tederat o=

By K.S Venkatarama Sastr, B. AL, LT .. 276
4, SANATSUJ/\TlYéMr
By Sri Umesh Chandra, Dutta: M. Sc. .. 282

Wil <uein - the adead o siibar iher coeee

5. WORLD'S UNREALITY.
By R. Viswanatha Sastri.

6. REVIEW. : ‘

. 284
294

brosie o vie oo SVsbenne s bt 1 I{['.‘gh”}‘l‘“l o

caplotoed a0 the previons
ECie, d e preesiog gy ol
Phe ~trong protectioe ool of
the =i g Wines o the
Precaent nastos cver i
by soverad i ot ione
Phre opross oo lect Ol S sl
i cverc ol the Neproendaoes
el Ve nmmiration. ol
mioderns sccular cdueaiion 1
e oo ol e e o
cxeciston ol relieioas g

ol e o sad s the

]‘('I'HI ”H' Fiig’f} Prosillog 3;1’11
SR U ol Hine othiers
[Ny Prcrne «ii\!‘w‘_“:el'r“lll |
Iy rospo ctiv e dities oy
b - Y oo
Fodd cedow e b J’lrl”V‘(H]t‘
;[|<'f")“tr'v Arl““." Coistees .ll\u
The o o Arsoraered
the w hole s sreny bes b e
contusods A The Bradimong b
ot s lbishe e ey g
Thc o bonve o W e g Pt

Foromy b Stage ol e e -

Ty



262 The Hindu Mind

tion which is his right place,
he descended not even to the
second stage of selfless action
but tothe third stage of sel-
fish action, the level of the
Vaisya. As the Brahmana
thus fell, the darkness of
ignorance spread thicker over
the land and the real Vedic
religion became cloud-hidden
and sometimes in practice
degenerated into a religion of
forms only. Consequently
many people not satisfied
with the kind of religion
followed by some Hindus, not
knowirig the ultimate truths
revealed by the Vedas and at
the same time being largely
influenced by an -alien civili-
zation of a materialistic rui-

nous character, turned their’

backs upon our Aryan reli-
gion altogether and became
more or less a prey to blind
heterodoxy.

It is an unassailable truth,
unpleasant no doubt for
many of us to recognise, that
the present day attacks
against the Varnasrama
Dharma and the Brahmana
are due to the defaults and
misdeeds of the Brahmana
himself and that it is but

.just and roper that the Brah-

mana should now taste the
bitter fruits of his own anti-
Brahmana life. He has con-
siderably crippled his Brah-
manyam within hy failing to
perform even the most neces-
sary Sastraic duties of his in
the proper manner and by, in
addition, adopting a kind of
materially convenient and
easy life having no sort of
concern whatsoever with any
thing over and above his
physical body. bestowing not
the slightest thought on his
own self as even the owner
or inhabitant of that bhody
much less as its enlivener. In
fact he has become the slave
of his bodily senses.

2. Four classes of Brahmanas.

Considering Brabmanyam
in its several grades of inten-

sity  obtaining among  the

modern  Brahmanas, they

may be roughly divided into
four classes ;-

(1) The highest class, repre-
senting Brahmanyam in its
truest and fullest manifesta-
tion, comprises a few
genuine Sannyasis, still found

now and then though indeed -

vary rarely, who having had
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complete spiritual training

and having truly secured the’

full preliminary qualification
for the taking of the final
step towards liberation have
entered on the final stage or
Asrama of true Brahmana
life and whose very presence,
without more, on earth is
most conducive to its spirvitual
uplift.

(2) Under the second class
come those few Brahmanas
of real Dharmic merit who
modestly live in some very
few exceptionally good and
out-of-the-common-way  vil-
lage Agraharams, having still
full regard for the Vedic path
of spiritual ascent, who duly
perform the Brahmanical
duties as occasions for their
performance arise, observing
scrupulous  regularity and
strictly following the letter
of the Sastra, including the
traditional Pujas adopting the
Sastraic methods of worship
and who spend their spare
hours of the day for the spiri-
tual training and helping of
others who may be fortu-
nately placed to be so trained
and helped by them.

(3 The third class com-

prises the so-called orthodox
Brahmanas of the busy
Loukika world who, in the eye
of the thorough material
world, pass for religious men
amidst their all engrossing
temporal work. The only
merit in such Brahmanas is
they have not allowed their
Brahmanyam to be altogether
extinguished and have manag-
ed to keep the last remnant
spark of the Divine Light in
them still shining in them by
virtue of a minimum sort of
observance of an abridged
kind of true Brahmana

‘Dharma.

(4) Lastly come those who
are but the chaff, if I may say
so, of the Brahmana commu-
nity ready to be blown out
of it at any moment, have in
fact ceased to be true Brah-
manas but are yet called
Brahmanas merely because
of their Brahmana parentage.
Such are the modern day
ultra-radical Brahmanas,
some disfigured even in
external appearance, who
have ceased to perform the
necessary Brahmanical duties
and whose borrowed views
and imitative actions are
characterised . by a defiant
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attitude towards all lofty
Hindu tradition, altogether
subversive of all constructive
Arya Dharma. It is this class
that is bringing down shame
‘on the whole Brahmana com-
munity. The Hindu society
and religion have already
suffered enough and still
continue to suffer from the
blunders and misdeeds of this
shameful class of renegade
Brahmanas. The man who,
though a Brahmana by des-
cent, condemns the caste
system and has himself ceased
to perform even the minimum
essential duties of the Brah-
mana life may be taken to
be worse than dead to the
community though he may
pretend to belong to it by
deceitful appearance and
honied words. Beware of
such pretenders. They are
the real enemies of the
Brahmana community, of the
Hindu nation, nay, of all
mankind. .They physically
live in the midst of us and,
having functional!ly become
alien and degraded, act as
poison from inside and work
secretly for our destruction.
They may say they work for
the country’s cause and the
betterment of the society.

Realise fully that this sacred
land and its divinely ordained
society do not in the least
depend upon the sympathy
or support of such fallen
souls, however great they
may still appear from the
point of view of worldly
wisdom.

3. Preserve Brahmanyam.

The great Rishis have dec-
lared that Brahmanyam will
surely decline more and more
and that most of the Brah-
manas will cease to be Brah-
manas altogether. But Brah-
manyam can never cease to
be aud is bound to subsist,
though most of the Brah-
manas may have already
booked themselves out. Some
of them may themselves cry
at the top of their voice, in
real or presumed harmony

with the loud harangues of

their uninformed mis think-
ing sense=hound social reform
agitator, in denunciation of
their own heritage, and shake
their Brahmanyam out by
actual un-Brahmanical ljfe
but they cannot end it
Brahmanyam will remain
somewhere. Brahmanyam,
being the life and soul ¢f the
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Hindu  genius necessary
always for the continued
existence of the world-saving
eternal Hindu religion and
its characteristic Dharma,
will be preserved intact by
the Great Lord somewhere,
however feeble it may some-
times look. The great Rishis
have themselves declared
that there will be left a few
families of real Brahmanas
at the end of this Yuga who
will furnish the seed for the
rise of the ideal community
of Brahmanas who will func-
tion in the mnext fully
Dharmic age of Krita Yuga
when spirituality in the world
will be in full swing, as if
quite refreshed after sound
sleep. It is for the Brahmana
of the present day to consider
whether he prefers to belong
to the majority section which
will soon become extinct
being devoid of Brahmanyam
altogether or to the small
minority section which will
continue to progress onwards
and onwards and will have
opportunities, facilities and
true Sastraic training given
to its members then and
there for their attainment of
the supreme goal. It is enough
to state at present that his

Brahmanyam will not die if
he has nationality, simplicity,
truth, purity, straightfoward-
ness, courage, reverence for
elders, sympathetic love for
all, faith in the Veda Sastras,
and in the words of those
who know them, and strict
adherence to such Sastras and
words in practical conduct
as the guiding rules of his life
here. Regularity of habits,
purity, physical and spiritual,
secured by the proper obser-
vance of the Sastraic rules
of Achara, such as those
relating to Soucha, Snana and
pollution, the daily Sandhy-
opasana with repetition of
the Gayatri at prescribed
times in the prescribed mode,
the performance of QOupasanha
(or Samidadhana for the
bachelor) Brahmayajna, Vais-
vadeva and Moorti Puja, the
observance of Brahmacharya
(qualified for the Grihastha
and absolute for the others)
and similar observances for
securing Vairagya are the
means of preserving one’s
Brahmanyam. The Brah-
manyam will then not mere-
ly live but soon grow alsotoa
very great magnitude by the
very strength of his ennobl-
ing Dharma and elevating
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Upasana and - by contact
with great ones and even
énable him to become . the
mighty helper of his spiritu-
ally groping brethren. The
Brahmana is by his very
birthright such a helper. He
has only to bestir himself
Dharmically a little and leave
his gates of Knowledge
freely open for the easy ent-
rance of the great truths
revealed through the Vedas.
He is bound to come up if
only he seriously engages
himself in the right direction.
No cloud of ignorance, mis-
take or perversion on the
part of others, however dense
and dark, can long stand
before the mighty spiritual
sun of his Gayatri Upasana.
Let him not forget that he
is the direct descendant of
the mighty Brahmarishis of
old, known for their limitless
divine wisdom and power, and
let him work on fearlessly,
secure in the faith that
Isvara is always with him.

4. The Kﬁli Yuga.

1t is now the duty of every
true Hindu, especially of
every Brahmana in whom
Brahmanyam is not altoge-

-

ther dead yet, to try his best
to realise the lofty ideal of
the true Aryan life as early
as possible and also to help
others to do the same.

It may be asked—where is
the necessity to hurry on
now ? The reason is, as Kali
Yuga advances, even the
few opportunities for improve-
ment that we have got now
will be taken away from us,
one after another. Just as
the day is capable of being
divided into four periods, the
early merning the most fitt-
ed for calm contemplation
(Dhyana) and austere devotion
(Tapas), the forenoon for the
acquisition of knowledge
(Jnana) and worship of the
Supreme (Puja), the rest of
the day time for sacrifice
(Yajna) or offerings to other
Jeevas whether of this world
or of the others and the acqui-
sition of property for imme.
diate use in this life, and the
night for sensual enjoyment
and sleep, s0 is the Great
Period of Time called Maha-
yuga said to consist of four
Yugas—the Krita, the Treta,
the Dvapara . and the Kali
which offer facilities for
corresponding activities in the
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field of spiritual progress.

' The learned and the illiterate,

the King and the peasant,
all act alike when they eat,
enjoy and suffer or sleep.
The vast gulfs of difference,
perceived among them in the
course of the discharge of
their duties in the day, are
all covered up in the night by
uniformity of conduct. To
facilitate the obliteration,
Lord Sri Krishna Himself
encouraged and expedited the
great Mahabharata war at
the end of the Dvapara Yuga
which demolished the Ksha-
triya wall of protection
around the Aryan nation.
The process of obliteration
begun then at the ushering

in of this dark age of Kali is

going on day by day with
increased vigour and has
brought the great ancient
fabric of the caste system to
its present deplorable condi-

‘ tion. as rightly foreséen by

Arjuna. Although the mani-
fold differences in status and
capabilities between man and
man perceivable during the
day cannot in the night be
discovered by a casual visitor,
still such differences are pre-

served in a latent form during
the night and it cannot be

said that they have ceased to
exist then. Though at the
time of sleep in the night the
judge and the prisoner appear
alike, the states of neither of
them becomes that of the
other, even temporarily, al-
though the difference bet-
ween them is not made out
then but only during the
court hours of the day., the
judge sitting on the bench
and pronouncing sentence and
the prisoner standing in the
dock and receiving punish-
ment. So although the caste
duties may not be properly or
actually performed in the
present yuga, the hidden
foundation of the system is
still preserved, as also the
respective statusof the Jeevas
by birth in the different
caste sections of the commu-
nity. The wise man is he
who acts out his life even in
this yuga agreeably to his
caste status pushing aside all
obstacles created by the cir-
cumstances of the age. He
ought to realise that his
future depends on the nature
of his present. The judgeship
of the judge may be with-
drawn from him in the morn-
ing if he should so conduct
himself in the night that it
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is no more safe to continue
the judgeship in him.

5. Make Haste.

That there is darkness all
around in the night is no
reason why we should be also
in the dark. Do not people
work in the dark nights with
the help of lights ? So long
as we have the advantage of
Divine Vedic Light of True
Wisdom, the evils and disa-
bilities of the dark Yuga are
not for us at all. As Kali
Yuga advances, even the few
opportunities for improve-
ment that we have now will,
as once before observed, be
taken away from us, one
after another. The advantage
of physical heredity becomes
less and less as generations
are more and more removed
from the great sagely ances-
tors; habits and environments
become worse; means of
liberation get scanty; tem-
ptations in the way are
multiplied: the guides for
proper training become fewer:
struggle for even the base
existence of life becomes
keener; occasions, in the midst

€

of such struggle, for attempts
at spiritual progress become
rarer; the bodies, physical
and mental, become weaker;
in short, the whole of nature,
internal and external, will
seem to conspire against the
aspirant and the result will
be his  thorough vanquish-
ment. The house has already
caught fire in the roof-top.
We should gather together
the little energies we have
still got and try to escape at
once. People such as the
fourth class of Brahmanas
mentioned above, some of
whom are highly esteemed
for modern culture and largely
applauded for wordly wisdom,
may without Jooking up deter
and delay us by their sweet
words of fascinating eloquence
but we should not mind all
that. We should heartily
and strenuously engage our-
selves in the due performance
of our respective caste duties.
That a vast number of people
may, in self-delusion, choose
to remain and perish in the
flame of Kali Yuga is no
excuse for our not making
special attenmpts to escape and
also to save others.

P ‘

Y

THE UNITED INDIA LEAGUE

By Dr. N. Subrahmanya Aiyar, M. A.,

(Rtd. Senior Dewan Peishkar, Travancore)

The object of this League
is to work for the creation
and maintenance of a United
India as a step towards a like
condition for the whole world.

What is Unity ?

Unity in a country is unity
of interest as among its peo-
ple; in other words, a state of
interdependent mutual rela-
tionship in which what af-
fects one affects all.

Why Unity of Interest ?

Because, unless there is such
a unity of interest through
interdependent relationship,
everyone must be in perpetual
fear of harm from every
other, and no one can be sure
of responsible service from
any. Witness the condition
of the world today !

What does Unity of Interest
mean in actul effect?

In actual effect, “Unity of
Interest’” means collective

social life under respon-
sible division of labour—as
opposed to the individual
life. Under the collective
type, everyone follows a
programme, not each for
himself and for the moment.
regardless of others and of
other times, but a programme
of planned, permanent mutual
service.  Under this pro-
gramme, the future of all
stands rationally assured in
terms of fulness and equality
of benefit. Can any goal be
higher ?

In such a type of social life
evolution would be a pro-
gressive fitting of oneself to
play his or her part in the
econoniy of the whole, and
not a change of form or of
structure in order to get an
advantage over another, as
“Evolution” is now ordinarily
understood. And in such a
Society, the function of Gov-
ernment will be the protec-
tion of the ‘Unity of Interest’
once established against dis-
turbances from within and
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from without, direct and in-
direct. It will not be in the
main an instrument for the
application of physical force
to maintain peace at home
and meet war outside.

What is not Unity ?

A mere combination of
individuals, for instance, for
defending themselves against
a common foe or for attack-
ing a comman foe-be it in the
name of family, class or
nation-but without any inter-
dependent relationship with-
in themselves, is not Unity.
1t is a mechanical temporary
affair, and can last only as
long as and to the extent that
the necessity for such a
combination lasts. When that
combination has become un-
necessary or has become in-
effective, the relationship
will change to one of indif-
ference and even antagonism.

This is not the Unity there-
fore which the League wishes
to see established either in
India or in the world. For,
it is an animal unity and is
no mark of civilization in
- any sense.

India as she probably was.

It is admitted that India
had once a classic civilization.

By this is meant that the
varied Indian people were so
arranged throughout  the
Peninsula and lived under
such conditions as to make
efficient living possible for
all. How that social order
collapsed one need not dog-
matise. But it is more than
probable that, on account of
her mneglect to extend that
order to her sister nations so
as to form with them a great
Organism of Humanity, sho
gradually forgot its value
herself, and that when compe-
titive trading nations strug-
gling to expand and live at
whomsoever’s cost came in,
she did not know how to
negotiate them to the benefit
of herself and others. Let us
leave it at that.

The State of India to-day.

The state of India to-day
may be described as a state of
pronounced disunity and en-
feeblement in both warp and
woof,

There is the Indian—non-
Indian disunitedness. Tnlike
Europe, for example, India
has a non-Indian problem as
an accepted feature of its
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national life. While, there,
the resident population of
each country is practically
native, it is not so here. In
fact, India is every day being
more and more occupied by
foreign people, who come in,
either for a temporary sojourn
for the transaction of busi-
ness, or for permanent occu-
pation as in a colony. This
is an abnormal situation. On
the principle that every home
is its owner’s castle, every
nation in the world regards
its country as its sole national
home to be handed on in trust
for its wunborn generations,
and is unwilling to share
ownership with others, even
though political power may
pass into other nations’ hands.
The native-foreign problem is
naturally therefore the first
item of disunitedness in India,
and is based, as will be seen,
on an unexceptionable inter
-national principle and not on
any inter-racial prejudice or
dislike.

2. On account of the pro-
selytising religions working
on a country in whose social
polity there has been no pro-
vision for meeting aggressors
when they came, the natives

of India stand divided into
Hindu, Moslem, Christian-to
name the chief divisions—
‘Hindw’ being the name of
the unconverted natives who
still form the large majority.

Now, although all these
natives of India are more or
less similarly situated eco-
nomically and politically,
they have been figuring out
latterly as so many distinet
compartments within the
nation, claiming to speak and
act and be spoken to and acted
towards separately. And as
religious conversions have
carried along with them a
breach of continuity with the-
past, even in social matters,
besides creating several points
of sharp contact, the inter-
religious problem hasassumed
some dimensions, especially
of late.

3. Among the Hindus
themselves, there are the
various castes and sub-castes,
Although there is this distinc-
tion in language sometimes
employed-- caste Hindus and
non-caste Hindus—it is a dis-
tinction without a difference.
For, every Indian belongs or
at least once belonged to some
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caste or other—by ‘caste’ and
‘sub-caste’ being meant social
-organ and sub-organ respec-
tively. Some functioning
group may be economically
weak, numerically poor, or
socially low. But that does
not mean they have no place
in the structure of the caste
organism of India. It only
shows that the functions for
which they stood or still stand
receive less respect and less
income than others. Restore
that respect and that income.
Rather, equalize them in re-
gard to all the castes and sub-
castes of India. They will
become so many equal, inter-
dependent organs of the body-
politic working in harmony
and unison for the good of all.

However, when, as the
result of general national
depression, rather self-dis-
employment, every Indian of
all castes and religions is be-
coming more and more de-
pendent on the patronage of
Government or other emplo-
yer, directly or indirectly, he
"finds it convenient to lay hold
of his caste or religious label
to further hisindividual ends
He agitates, for instance, for
communal representation

in this dependent service.
But that can obviously bene-

fit enly the few individuals .

employed, and not the entire
communities to which they
helong and in whose name
they are hasing their prefe-
rential claims.

4. There is the orthodox—
heterodox problem or the con-
formist—non-conformist pro-
blem among the Hindu com-
munity. While the former
believes in fidelity to the
existing usages and practises
in personal, social[and reli-
gious matters, the latter
believes, on the other hand,
in  approximation to the
Western type. In fact, the
whole Indian community is
tending towards it in the
name of ‘reform”.  The
degree and rate of advance
alone vary.

5. There is the capitalist
and labourer. Whether the
capitalist is Indian or non-
Indian. the system of treating
human beings asa commodity
to be hired and used, subject
to the exigencies of supply
and demand is admitted to be
vicious. Various recipes have
been suggested. But none of
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them so far has received uni-
versal approval. Meanwhile,
the relations between the
capitalists and the labourers
remain strained, all smoo-
thening devices notwithstand-
ing.

6 There is the Government
versus people or people versus
Government. So long as a
society has not learnt to reco-
gnise. or has not been able to
recognise, that the Govern-
ment is only one of its own
limbs for whose nature and
efficiency the whole society
is responsible, and so long,
again, as the Government
does not recognise in the re-
quiste fulness that it is only
a servant of the body-politic,
and not its master or overlord.
the normal relationship bet-
ween the Government and
the people can nowhere he
sweet. Itis particularly so
in India to day.

7. And lastly, there is the
inter-sex problem. i. e., the
woman problem—woman
claiming the same position
in public service and life as
man and in proportion to their
number. The idea of one be-
ing the complement of the
other is fast going out.

The import and its sequel

The obvious import of all
this is that there is no collec-
tive life in the country, that
there is no sense of mutual
necessity, duly, or responsi-
bility anywhere, that there is
hehce no unity of interest,
that, in fact, India as a
national organism is dying if
not practically dead, and that
the country is steadily becom-
ing the colonial home of other
nations, whether they them-
selves seek it or not. If the
physical body, for instance,
cannot be regarded as living
when its organs have ceased
functioning, so should it be in
the social organism: and in
both the physical and social
organisms, death means dis-
integration, and disintegration
means dis-unity. The only
unity however that exists is
the unity of desire for Swaraj
i. e to be like the other
nations of the world in the
matter of political indepen-
dence. But this desire must.
remain an impotent desire as
long as there has been no un-
emotional  enquiry as to why
India is in the condition now
and no co-ordinated plane
whereby to get her out of it.
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Blaming the Indian ancients
on the one hand and the fore-
ign' entrants on other. have
been more or less our pro-
gramme so far. And as for
our leaders, as long as there
1s no organised country-wide
attempt to restore the lost
inter-functioning from the
village upwards, whichis the
pivot of the whole situation
and which alone is national
Independence, they must be
content to rest fighting over
isswes and blaming and be-
traying each other, with the
necessary sequel in the
worsening of India’s condition
in all respects.

The Lesson

Now, on behalf of the new
movement, allow me tosay
that 'this position must be
changed with the least delay,
if swaraj, peace, prosperity or
any of the fruits of unity
could be thought of. For this
purpose, mere exhortations
to be united will not avail;
nor will descriptions of the
blessings of a united state,
nor the evils of the disunited
condition serve any Dbetter.
The cause of disunity must
be traced and relentlessly

removed. This again is not
enough. The factors that
make for unity -have to be
determined and implanted.
For, the going out of dis-
unity does not mean the
coming in of unity. On the
other hand. to the extent,
the factors of unity take
root, the disunities will auto-
matically drop out .and the
goal will come into full view.

And what after all is the
goal of man except the satis-
faction of his two wants, food
and salvation, or physical and
spiritual. The only question
is whether that satisfaction
is to be an individual under-
taking, or a collective one,
taking in all individuals and
all nations. If the former, is
it not the method now in use?
Are the results encouraging?
And can they be ever en-
couraging? On the other hand,
have we not been driven to
despair of our being able to
achieve anything at all in
this world? Is it not time
therefore to turn to the
collective method?

The world —its own
Savior Mission

Here, I might mention a
word about the World-its own
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Saviour Mission with which
this League is allied. Itis
the belief of its promoters
that, following the collective
method of seeking to satisfy
one’s wants, no one need ever
despair and the world, being
an inter-connected animate
whole, the very embodiment
of the Divine, capable of
determining its condition by
the nature of interplay of its
component parts, it is its own
Saviour. We do not propose
to say more at this stage.

A plea for hard thinking.

Before 1 conclude, may I
enter a respectful plea for
hard thinking? Such a think-
ing is necessary for all order-
ed progress. For this purpose,
all shibboleths have to be ex-
posed, all catchwords have to
be dissected and fundamental
issues clearly formulated,
calmly discussed, and finally
decided on in aspirit of reason
and dispassion.

The immediate programme

To carry on an -intensive
campaign on these lines is
the immediate programme of
the League. Monarchy, or

democracy, capitalism or
communism, free trade or
protection, religion or no reli-
gion, the world’s youth insist
on marching on and will not
be deflected by any emotional
hallelujahs or alarmist cries.
Let us create a philosophic
basis for our work—a basis in
clear knowledge of the start-
ing point, the goal and the
plan—which is the Trinity of
Life. In arriving at this
knowledge and in propagating
and effectuating it let the
League seek your kind co-
operation. Let us remember
that after all, to use the
words of Pandit Jawaharlal
Nehru in his latest statement
to the Press that “the real
problem of life is one of
human and social relation.

“ship, of the relation of man

to man, of man to woman,
and of mab to society” and, 1
would add, of every unit that
exists to the totality of all
that exist—man or non-man,
within the domain of sense-
perception now or not.

Conclusiop
I beg now to conclude by

dedicating the League for-
mally to the service of India
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and the world A dynamic
programme is implicit in the
conception of this League.
For, it seeks only to apply
the great principles of Service
to the needs of modern life.
As to what precise form and
shape it should take will have
to be decided by joint delibe-
ration and considerations of
practicability—it being al-
ways recognised that True
Progress has to be measured,

not in terms of time, back-
wards or forwards but in the
direction of a Definite Goal-
agoal that takes in the inte-
rest of the whole world for all
time. In view to the League’s
universalist aim and pro-
gramme, the promoters feel
confident that ladies and
gentlemen of all persuasions
will be good enough to join it
and help to make it a success.

| CER)
LIGHT ON A LAYMAN'S PATH

(Being the Secret of Quiet Tireless Work.)

By K. 8. Venkatarama Sastri, B. A, L. T,

The Tripod of Life’s Stable
Equlibrium rests thus:—

1. Make up your mind
never hereafter to think of,

much less to regret, what you

may just now happen to be do-
ing or leaving undone;

2. Entertain neither hopes
nor fears about the future;

3. Ever meet duty’s im-
mediate call without disgust
and without relish;

In short, keep a blank out-
look on life.

Man proposes, but God dis-
poses, upsetting all selfish
calculations and “the best laid
schemes of mice and men.”
Man, in his natural state of
ignorancs, reckons without
the Host; wisdom lies in re-
ckoning with Him, or in be-
ing prepared to reckon with
Him.

Man and God being one
organic whole, (Jiva Isvara,
Nara-Narayana) every dis-
posal on one side is just the
inevitable reaction of a pre-
vious proposal on the other,
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(Karma-Phala). Where there
is no proposal,* and therefore
no proposer, neither is there,
nor can be, any disposal or
disposer.

There is an inherent ten-
dency 1m every mind, or,
more accurately, the mind is
nothing but the tendency, to

*A proposal is somewhat

different from a groposition.
A proposition is the mere
dispassionate statement of an
observed relation between
things and is made by the
understanding. A proposal
is a qualified proposition, one
in which the maker's interest
is involved, and is made by
the will. But every wind of a
proposition is apt, sooner than
later, to develop into whirl-
wind of a proposal.

The order of their renuncia-
tion will be something like
this: first, proposals coming in
the scope of the individual’s
(Jiva’s) will must be given up;
then the propsition forming-
tendency of the mind; and,
lastly, even proposals seeming
to come wunder God’s will
must be abandoned by the
aspirant for the Highest.

be always making proposals
(Sankalpa), known as the
function of willing, which is
a ceaseless, purposeless and
superfluous activity When
this superfluous activity of
the mind is slowly inhibited
and finally killed out by
steady, patient and persistent
practice (coupled with the
Grace of the Teacher), Man
and God both merge in one
Brahman, the ultimate,
never-tailing, never-changing
Reality.

Here it will be convenient
at the outest to recognise
once for all that the only
pitfall to be avoided in this
practice is the giving up of
necessary bodily and other
(mental) activities of daily
life, such as reasoning,
planning etc.

Even while proposing or
willing, if the saving clause
‘God willing' be added, the
proposal loses its sting for
mischief; for no man can say
“I have succeeded in alll
proposed,” without recogniz-
ing, at least onsecond con-
sideration, that every success
of his was due to God’s help,
and some signal failures at
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- least, in spite of his clever-
ness, were due to the with-
drawal of such help.

But every proposal not thus
qualified is a fruitful source of
endless mischief: inasmuch
as a favourable or unfavour-
able disposal thereon gives
rise to mental elation or
depression respectively, and
leads to further proposals
either by way of consolida=-
ting the victory or repairing
the defeat. If mental de-
pression 1is to be avoided,
mental elation is to be equally
avoided as they are mutually
conditional and complemen-
tary the one serving as a foil
for the appreciation of the
other. The root of the evil in
this elation or depression lies
in giving credit in the wrong
quarter (i. e., to your propos-
ing will or ego) for your
success or failure, while all
the credit should go to God,
the Disposer. Hence this pro-
posing activity, thus seen as
the root of all misery, ought
to be given up at once.

The favourable or unfavour-
able nature of a disposal is
never a whit affected for all
your willing on it, for all

your proposals about it.
Hence it is that this propos-
ing will or egoism is found
to be superfluous, and nothing
suffers by throwing it away
as an encumbrance that it
really is. "Whoever by tak-
ing thought has added a cubit
unto his stature?” Beware of
praying for anything in
rarticular lest thy prayers be
granted with a vengeance.
The most deeprooted, primor-
dial and basic of all pro-
posals thus deserving to "be
thrown up is “l am such and
such,” while the fact of the
matter, all along, is you are
no such thing at all, but
“Thou art That” (Tat Twam
Asi).

This giving up of egii-m
need not mean the destruction
of the individual or the rgo
before the death of the physi-
cal body. Neither will the
Heaveus fall nor the world
come to an end: no catast-
rophe of any kind need be
apprehended from it. On the
other hand, the natural beauty
of creation will stand fully
revealed only then: more effici-
ent work is done only when
encumbrances are cast off. A
dying man leaves no more
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void on the stage of life than
a drowning man on the sur-
face of the waters just closing
over his head. “Who steals
my purse steals trash, it is
nothing.”” He who gives up
his egoism loses nothing but
his egoism, which, though
intrinsically worth nothing,
was mistakenly being at-
tempted to be made some-
thing of so long. He does
not give up his activities
thereby, but more keenly
obs rves and acts, as in a
drama. what others do feel as
their own propcesals and dis-
posals, success and failure,
elation and depression etc,
Such a one never gets tired,
because there is none there to
get tired, and, that again be-
cause there is none to take
credit for achievemient. Such
a one can be said to be tired, if
God can be said to be tired,
or if a mirror can be said to
be tired of reflecting any
number of objects presented
before it, or if a machine can
become tired.

But why should not God
get tired sometimes? Tired-
ness is but the sense of depre-
ssion consequent on the failure
of a proposal, or the triumph-

ant feeling that you deserve
some rest on your oars after
such a victory. But God never
proposes, but only disposes.
Just as facts will always
assert themselves in their
own way against all our mis-
takes, even so God (Iswara)
is only the reacting Residuum
left over when the individual
(Jiva), in his own egoism and
imagination, mistakes him-
self as isolated from the indi-
visible Brahman. When we
make no mistakes about facts,
they cannot be said to assert
themselves. So when all the
individuals (Jivas) simultane-
ously get too tired to make
any further proposals, God
also, having nothing to dis-
pose of, ceases disposal, as at
the time of universal sub-
mergence of consciousness
(Pralaya). Even if God should
propose anything, He is His
own Disposer; there is no dis-
posing authority above Him.
His proposals, if any, stand
mmedialely fulfilled...Jecha
matram prabhoh: srushtih:
God said ‘Let there be Light,’
and there was light.

But does God never propose
at all ? Man, with his limit-
ed powers, proposes neither



280 The Hindu Mind

the impossible, nor the easy
and the certain, but the
difficult and the doubtful,
being not sure of the nature
of the final disposal awaiting
this proposal, the very doubt-
fulness as to the mnature of
this disposal acting as an
eternal challenge to his in-
nate curiosity, which is a
standing desire to grow in
knowledge, until the final
synthesis of all knowledge is
reached. But with God of
unlimited power, nothing can
be impossible or difficult or
doubtful. So the need for
proposals does not avise with
Him. His proposals, if any,
have no origin in Time, be
cause they stand immediately
and eternally fulfilled. (He
is Satyakama and Satyasan-
kalpa). Being always already
fulfilled, they can never be
called proposals. There can
be no interval when you can
say “God has proposed this,
but is yet to see it fulfilled”.
Such an interval occurs with
man working under limita-
tions: with him there is many
a slip between the cup and
the lip. This interval, per-
ceived by us as Time, is
absent in God who is in, above
and beyond Time. With

man, Time is the interval
between his proposal and
God’s disposal of it as subse-
quently revealed to him. But
in this interval further subsi-
diary proposals get formulat-
ed in endless succession. This
is man’s life in Time, which
may, and ought to go on,
though without the attendant
superfluous elation and de-
pression in success and defeat,
provided no fresh propnsals
are hercafter entertained.

But when, how, or why did
man begin to make any pro-
posal at all ? (The guestion is
absurd, and only betrays your
ignorance more emphatically.
like asking “Why am 1 igno-
rant ¢’ while still remaining
immersed in ignorance. 1f you
have seen your ignorance, you
will not put the question; if you
have not seen it, you cannot
put the question. ‘How did
the tiger get into the cage 27
cannot be answered satisfac-
torily while "he continues to
remain within it. Or it is
like asking: “how old I was
when my mother was marri-
ed” since Time and Casual
succession of means and end
are themselves both products

of his proposing tendency,
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which again is a product of
his feeling of limitation on
the one hand, and a simul-
taneous feeling of his ability
to overcome the limitation on
the other. He makes effort
to overcome this resisting
limitation. This effort (karma)
is the very stuff of Time
(Kala). In fact, Time is that
which offers some resistance,
but not complete resistance
to one’s effort. There is no
resistance where there is no

effort and vice versa. Asa
road leading from one city to
another can be viewed either
as separating or as uniting
the two cities, g0 Time,
effort and work, separate and
also unite man’s desire and
its fulfilment. With the
cessation of desire, effort
ceases; with the cessation of
effort, Time vanishes, but
effortless, and therefore, tire-
less work goes on.




SANATSUJATIYAM

(Translation of Text and Commentary)
By Sri Umesh Chandra Dutta, M. Sc.
Chapter 11.

Actions yield different resilts aczording as thoy ara parform'efl by an en-
lightened or unenlightoned parson, As a rule the fruits of austeritiog practised
in this world are reapel in the next world; this holds good in all cases, B.ut
in regard to one who aspires to k.ow Brahman such austorities lu.we a special
potency, They yield fruits in excess of those inhorent in thom 'u}‘ that they
are officacious in purifying tho mind of the sspicant. Suys the Sruti “Whatovor
one performs being actuatod by knowledgs, deep [aith and disinterostedness
becomes more potent,” But the austerities pructissd by thoso cthors who do
not care for the Self, who are addicted to sonsa objocts can yield only those
fraits which ave inhasrent in tham; they cannot give riso to true knowledgo
by purifying the mind,

gAY IANT— .
%4 qIgATE qq WA FISY |
qAeqg agalk &4 Fam agagn 2
Dhritarashtra said, O Sanatsujata, how can aus-
terities become productive of more fruits in some cases
than are inherent in them and how can such austerities

lead to the supreme knowledge ? Pray, therefore,
say how we are to know this. (11)

e gSid SATd—
fsheny quEdaHIE IRIGY |
TAATEAE 91 9T qr=wqr i R |

Sanatsujata said, those austerities which are un-
tainted by desires are called Kevala. Only such aus-
terities can yield fruits in exgess of what are inherent
in them, not the others. (12)

A. Austerities which are free from all iwpuritics are called ‘Kevala.’
The word ‘Kevala’ maeans the sead, the source of the phenomenal world. Dis-
interested karma which is cipabls of yielding the knowledge of the primal

[51]
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cause is, therefove, called ‘Kavala.! Says Usana, “Thostate in which the threa
gunas, Satva, Rajas and Tamas aro parfectly balanced, that'is, the condition-
loss stato iscalled ‘Kovala,” from which this world having only relative
existence has evolved.” Those austorities, which lead to ‘Kevala’, are there-
fore, the only ones which are excessively rich, If karma is not absolutely
pure, if it is tainted by dosires, thon it must ba regarded as poor in spite of its
capacity to bear fruits inherent in it,

qngaWE @9 a7at y=stq gf|
qaar IZfrgia: qeeamEanrgy: 1 23 |
O Kshatriya, all that you have asked me touches

the very root of tapas. Through tapas the knowers of
the Vedas attain immortality after death. (13)

JAUY FT—
Feqd aqay A 9 frsgend qq |
QAGAR Ag @i qab gaEag i 2o 0
Dhritarashtra said, I have listened to what you
have said about stainless austerities by which | should

be able to unravel the eternal mystery. Tell me now,
O Sanstsujata. about austerities tainted by faults., (13)

Q. You have said that tapas unstained by faults is called Kevala, Tell
me now, O Sanatsujata tha faults of tainted tapas, so that by maans of tapas
which is froe from all faults I shall beable to know Brabman, the eternal
mystery.

4AGIT INA—

AT TG TET AT IFAHT a9 I | .
FIARA FZT FIAET TG00 Y QAR @ rawg 0 2y

Sanatsujata said, O king, the twelve faults includ-
ing ander and the seven wickedness are the blemishes
of tapas that is tainted. And twelve including know-
ledge are the virtues of tainted tapas as described in
the seriptures and known to the Brahmanas. (15)

[52]
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Q. Twelve faults including anger and seven wickednessare associated with
tapas, The scriptures have also laid down twelve virtuss of tapas such ag
knowledge ete,, which are koown to the Brahmanas, [ shall now narrate
these faults as well as the virtues,

FTT FH SIAART Afcars sqrsm&mam‘m‘r TI51 9 |
£67 QIOAT T AFUINA ALT T4V FIEAT AL 1 28 0

The Twel ve Faults.

Anger, lust, avarice, delusion, desire to know sense
objects, want of compassion, malice, vanity, grief, love
of pleasure, envy and calumniating others are twelve
faults of tapas which should always be avoided by the
man who is endowed with the supreme virtue. (16)

Anger arises when desires are thwarted; it lends to grudge aud chustise-
ment and being the result of thwarted desires it unsattles the mind. [t is
characterised by perepiration and shaking of tho limbs, Lustis desire for
women etc., Avarice moans desire fo gain other's property; it also means
inability or unwillingness to spend one's rightly earnod money in & good cause.
Delusion is lack of knowledge to diserim¢nate botwaen right andwrong. Desire
to koow senss objects is the desire to taste them, Wanl of compassion is
cruelty, Malice is finding fault in other people's good qualities or absence of
forgiveness. Vanity is inordinate self-importance. The unsettlemoent of mind
that follows loss of dear objects is called grief, It is characterised by weeping
and brooding and ie not easily shaken of. Love of pleasure is addiction to
pleasure yielded by the sense objects. Envy denotes intolerance of others'
prosperity, Calumnniation is concesling othors' virtuos und slundering
them, Theso twelve faults shoull always be cavefully avoided by one
who is possessed by mahaguna, i. e,, endowed with the groat virtue of the
knowledge of Brahman, It issaid in the Namamohodashi,' “Brahman is said
to be greaber than the greatness of the great. He isindeed possessed of maha-
guna, is exceedingly great who is endowad with the knowledge of Brahman.”
Or it may also qualify one in whom the superior qualities of a Brahmana are
inborn. Says the Lord, “curbing of the mind, restraining of the outer sense
organs, purity, forgiveness and also uprightness, knowledge, wisdom and faith
in the seriptures are the duties of Brahmanas, born of nature,”
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WORLD'S UNREALITY.

by R. Visvanatha Sastri.

Glorious indeed is the Saksh-
yavastha ( QEIA™I ) propounded
in my previous article but it is
unattainable hy one who takes
this world to be real either
cceasionally or substantially
and does not even dream of its
unreality ascited in the Vedan-
ta Sastrasand the Upanishads

It is the reality of the world
that is experienced by us in our
everyday life and there needs
no ghost from the grave to come
and tell us this. The pleasures
and pains occurring to every
one in turns systematically in
accordance with the karmic
laws, the various differentia-
tions taking place everywhere
both in the physical and the
mental world, the phenomena
of births and deaths observed
from day to day, the Sastraic
rules in force for the time being
as propounded in the various
texts, the distinction of the
caste system prevailing in
every part of the world in one
shape or the other, the immuta-
ble law of causation and effect
said to have been strictly ope-
rating everywhere in the phy-
sical as well asin the mental
plane, the scientitic truths dis.
cussed and established in every

branch of knowledge, the
natural laws of alimentation,
circulation and respiration
observed in the human and
other hodies, the laws of gravi-
taticn, cohesion and adhesion
occurring in nature, the social,
moral and legal obligations
which one community owes to
another, the astronomical obser-
vations and truths expounded
by the ablest meterologists and
the geographical facts asserted-
all tend to prove only the
world's reality. And if the
nighest of the sciences viz,
Vedanta-—if this also is of the
same opinion and if the Sastraic
ultimate aim also is only
towards the enlightenment of
the reality of God’s creation
and his inability to act against
his law set outin the Sastras
then we have to come to the
conclusion that the pleasures
and pains occurring in our
Samsara are endless and ever-
lasting as being cyclic and
there could be no complete
cessation ¢f the troubles in this
life or clsewhere coupled with
the  ever-enjoying-happiness
called Moksha as experienced by
our ancient sages of old who
have attained the position of
Muktas. Such a position can in
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no way indeed be likenad to
that of a Mahamahopadhyaya

or any cther title-bearing posi
tion. Mukta is certainly not a
title conferred upon our old

Rishis. It is enjoyable and
conceivable only by the parti-
cular individual after attain.

ment of the said stage. (GTTIY
AT ) Itisthey that perform
their wordly functions and
attempt for emancipation of
their dirtressed subjects. I say,
their subjects for it is they that
have identified themselves
with the world at large and
treat the whole world as their
family and do the needful
without expectation of any
reward. Nor can it be said that

such Jeevan-Muktas cannot ba
found now. Ifso, there would

be no possibility of our attaining
the Sastraic Guru as cited in
(afgadt quen n=3a) and
getting the real knowledge of
the Vedanta Sastras tending to
the entire realisation of our
own immortality and univer-
sality. It is with a view to
secure the entire cessation of
troubles consequent upon the
real Samsara as defined hereto-

fore ( XESEFE: ) that the Sruti
has ordained that the world in

its entirety is a myth. aulfd
qaRMATR &Ay AR @t 2l gA
g,

What is Maya and why does
the Sruti ordain the M or
A of the world ? Even those
who accept the M€ of the

world accept it only at a cer-
tain stage and think that the
world is unreal only in the case
of persons who have attained
the Moksha and not to wus.
Whether we have attained
Moksha or not is not the gques-
tion. Whether tiie world exists
or not is the question. The
realisation of the world’s non-
existence is not to be postponed
to a future occasion. The follow-

ing stanza viz., Aifasdifgad
q QU ATH A g AT

~ e
1F] |l states that the world
does not exist even now, it did

not exis$ previously nor will it
exist in future. [t iia wonder-
ful thing thit the world
appears to be a real one just
like a figure observed in a cine-
ma screen. We know full we'l
that the figures and shapes
observed in the screen do not at
all exist there in reality in the

present, past or future. There
isonly the curtain in which the
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e

whole thing is seen. 80 also in
our ocean of knowledge the
waves of the world come .to
light on one occasion and. éni-
appear therein qzq@gg@lHIQI
qgdl AENEIT | g [otad
gt arga @ARAE |} and geifeE
FaaARARACRT 1| Then, one

who wants.to attain salvation
and free himself from. }he
Samsara trouble must be first

‘able to perceive the unreality
of the world. Otherwise there

js no lift. Baton this account
we cannot argue that as the
entire world is myth there is
neither hell nor heaven and wo
can do as w2 please There is
no use of such argument'. No
action done can gO without

preRegfad i,

punishment c £

‘Maya transcends everything

and is jnexplicable. Sri .Sar’l-
karacharya has well‘ salg in
his Atma Bhodan gHa RAd qq

JaoieaRaR, | AR

-pqr qUIAGAATHS | and  ARARFI

X T TG | AR

qgad (ﬂtﬁﬂgﬁqﬁﬂi of Sri Bha-
gavatam. Whatever appears a8
a differenciated thing from the
PRATYAGATMA ‘BRAHMAN

qTERAGROrTRARAUE: |
FaSmRanarac s Redo |

has no existence of its own. It
is only like water appearing in
a mirage and canuot guench
our thirst So also the samsaric
pleasures thought of and enjoy-
ed in the world cinnot at any
time quench the thirst for hap-

piness The place where every.
thing is seen is the real Atman
and that is certain but not the
perceived object as it is only
ARIMEL o £ AAIEEAAEIIAON of
Acharya. Here the three words
AT, I and B9 meaning this
world is Brahma and Brahma alone
cannot be interpreted to meaun
the existence of two things,
Brahmam and Visvam likewise
When Viswam is to be thought
of as Brahmam, certainly one

must vanish and the other
remaln.

The famous passage of Brih-
daranyakopanishad

“qiing:  qifd  qeieqOTgRead |
Wi AR qorREEReR )
may be considered. The Sruti

first depicts Brahma as Poornam
i. @ all-pervading. When firsg
such an object is couceived,
‘where can another object which
is likewise poornam be located

which can be done if there is a
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place vacant capable of admit-
ting the existenze of a similar
object which, I think, is impos-
sible in the present case, the
first object itself heing poornam.
80 the first object will have to
shrink and give room for the
gsecond, thereby making both
Brahmam and Viswam as two
limited objects. Thus Brahmam
will have to lose its original

Poornam-ship which is opposed

to .truth. So taking the first
thing Brahmam as Poornam as

depicted in the Srutis we can-
not think of auother sane Sruti
which depicts Visvam also as
poornam unless a different cons-
truction can be put upon it. But
if we take the latter part of the
Sruti, itsays if you subtract
Poornam from Poornam you

get the remainder as Poornam.

To understand this a small
problem is ret out helow. Sup-
pose a man aske you what
number subtracted from a parti-

cular figure will give you the
. same figure as remainder, i.e,,
what number subtracted say

from 1000 will give you the
same 1000 as remainder, i. e., to
say the subtrahend is to be found
out given that the remainder
and minuend are the same.
Mathematicians cannot think

of any other subtrabhend than
zero. Otherwise the same re-
mainder cannot be got. In the
present case Brahman first
depicted is the minuend. For
this to give the Brahmam as
remainder the subtrahend Vis-
vam must be zero 1ie. a non-
entity. Bit why does the Sruti
say ‘take poornam from poor-
nam?' The original minuend is

decided already in g2adrdzan

AEHT.  The balance left is
Brahmam itself as it 1is also

decided in AWAT AR, So
the middle thing to be subtrac-
ted has to be considered. When
Visvam is taken into considera-
tion, the Sruti, while deciding
that it is none else than Brah-
mam but that it has been wron-
gly construed 10 be an entity

by the ordinary mortals A

SIGAIAEN: and quite ignorant of
their own immortality, descri-
bed it also as poornam c, f.
Acharya’s Bhashyam which ex-

N v S
plains thus am;ﬁ:q:n G QA
AAATIFGAATIY ARABAFTA
amd{ﬁ{iiﬁiﬂll This exposition of

the TZ2 Sruti on the analogy
of the mathematical problem
is attacked by one curious
mathematician who has solved
the question rather curioasly
in the following way. He says
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“Take 45from43and you get 45"

How Sir, you get only zero.
. * No, "sir, he says * the follow-

ing method should be adopted
to get the solution ™
Minuend is 987654321
Subtrahend 123456 /89

Remainder 864197532

Total number got by adding up
digitsherein is: Minuend 45
Subtrahend 45
Remainder 43
My critic has played only some
intellectual gymnastics But it
is not a mathematical truth
and we can leave it aside as
only grang.

The fact that the world is
unreal has been proved in our
Sastras in various ways s0 as

to be appealing to various dis.
positions of mind. No Sastra
can ever.deny nor does it deny
the STaTaEE (appearance) of
the world. It isa Pratyaksha

Pramanam But its reality
only is attacked.

Arfifasd ¥gra Regrdana: )
and IEFARETFaRSRE A
gHe q0w || | |

1. Pr'aty.agatma Brahmam is all-.
shining whereas WIAERITATH
is full of Tamasi. e., darkness

How can there be darkness in
the presence of a glorious Sun?
If thousands of suns happen to
rise at a particular hour and
proceed-their journey, the in-
tensity of the luminosity of ail
the suns put together, nay
even then, it cannot be likened
to the lustre of Pratyagatma.
It will be an insignificant one.

c. £ ARAN: FLAI of Gita and
also F@M@AT 9G9I AEAGIGHS -
an:| a9aR F4 qmar quageaanam|)

Just as the Ulooka (owl) (3@®)
which has no power of vision
during the day sees the lumi-
nous sun only as a dark figure,
so also the AWM does not per-

ceive the all-shining Brahman.
So, if the luminosity of the
Pratyagutma is accepted as it
is, then this world cannot exist
as it is an W9 and as such, an
YT having no lustre for itself.
But onthis account,A tma cannot
be considered to be an' object

endowed with immense inten-
sity of the class of light observed
in the ordinary world. Itslus-
tre is not one that can be liken-

ed to that of Agni, sun. or
other luminous objects, It is

only an object that reveals
everything, the sun, moon etc,,

in the yonder world and the
other objects of sense on the
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face of the earth If it is not
80, then in a cloudy dark mid-
night when no sun, moon or
star is shining, the shining
Atma should have been able to
show its abundant light to us
and enable us to sev everything

in the street as with other lights.

But it is not so. Hence the
lustre has no similar object to
which it can be likened on the

face of the earth c.f. ﬂ‘fqaﬁf-
g AwqiEargd | aeemR
287 PEIT a3 |

2. The world is a a"iq"{{la-
The Atman is'a &21. Whatever
is §¥ is a limited one and is
SI® and the same has hence to
be classed as Maya.

3. The world is said to have

a beginning followed by an end.
Whatever is MUY is gaid to
be an H8q like swapnic world
and has no separate existence.

4. Brahma is said to be g
Karana Vastu and the world is

a Karya. SRUGQRR&0r aai ar
Eﬂﬁmﬁmaa ! Inthe Kar-

ana-Karya-Bhava also some
questions are advanced. Does
Karana give rise to Karva or
Karya give rise to Karana?
Both have to be answered in

found endless and beginning-
less and the existence of such
an odject is found impossibje*
Basides Karana and Karya
being each ‘dependant on the
other makes it impossible to
decide which originated firat.

Say, how is ghee produced ?
By taking a measure of milk
and pouring in it a small quan-

tity of whey (@uri) the previous
night, we gat the next morning

what is valled the curd which
after certain process gives us

butter and then ghee. But how
was the whey obtained?. [t
must have been got by a simi-

lar process done the previous
night and so on endless. How
was the first whey got? No ans-
wer is possible. It is inexplica-

ble. [t in HTIR and explained by
asserting a Besjankura Nyaya.
But it is begging the question.
The thing is in fact inexpli-
cable and hence Maya. In the
aforesaid Nyaya propounded
by the Tarkikas, what does he

say after all? Tt appeare

that © when a particular
Beeja is taken, we observe
it has got an 4ds having come,
out of the tree and likewise is
the case cfa tree which had jts
Karanam fn the seed. 8o when

the affirmative. Then it is a seed of a treeis taken individ.
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ually and observed. nothing of
the class can be said to bes an

HARAL, If it is to be taken col-
lectively as a HAFEARF then

too FAMEHH cannot be explain-
ed as it is inconsistent with

the T propounded elsewhere
The only explanation 1s Maya.

Hence Sastra says TG HOTAIGT
7 Ao | gaRaf: o el
Wi GFRIAREGITE | agdT
AR A snexaq Ruatigafdi
@d aa af 7 Rl gaEa

(5) Now take for instance,
the painting of the figure of an
elephant on an adjoining wall.
See what is there on the w‘a.ll.
‘An elephant’ is the immediate
answer given. Is it a "9?1
elephant? No. Then wha.t is
that? Can you e=ay th‘at. it is
not an elephant? No, it is the
picture of an elephant. Can

you say it is the wall only? No,
there is something more, 8o the
portion pictured can neither be
gaid Wall nor Elephant. Where

- the elephant is pictured is also

the wall, Which ig certain,
elebhant or wall? Both. so long
as there is the appearance of

n.either the wall alone ie. a
thing something different from

the wall but not entirely diffe-
rent, nor the elephant alone

i e, something different from
the ordinary elephant not with--

in the world, but it cannot ba
said that it is unlike the ele-

phant, a tiger or some such
thing. Anyhow the painting is
nothing else than the wall.

6. Similarly, take for inst-
ance a wooden elephant made
as a toy for children. Itis nei-
ther a wood nor an elephant.
But both and not either. It is
something, different from the
wood and something different
from the elephant. But it is
nothing but the wood is certain
ae anything., This way of argu-
ment has led our sages to come
to the conclusion that it is

aik@egoi ie., a thing different
from the &% elephant. and

3'6&5’““.' ie, a thing different
from the non-elephant. This is
what is called the Asnirvacha-

neeya  Siddhanta (MW)
i e., in other words it is W“"‘f’
awold o, AFEARG AR

the elephant on the wall. Thus UG #afd ||

we.see that what appears is
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All tend to prove only that
itis inexplicable, Srutis hence

say that Maya is %31 likened

to a A or TJIATIOT.

7. Then again we see that
many cases which appear real
are all overwhelmed by the
Anyonyasraya dosham and
hence unreal. * Take the three
Avasthas The experience of

the first is not found in the
second, that of the secoud is
not found in the first, nor is
that of the first and second in
the third and so on showing
thereby that no avastha is true

8. Similarlx take the
A4, &9, and . We caunotsay
which was started first With-
out &9 no Nama can be thought
of. Without A no 7 can be
shaped and so on showing
thereby the unreality of the
three. All these are inexpli-
cable and Mayic.

9. This body itself is Mayic.
It is otlly the parinamam of
the THRUE: under certain cir-
cumstances.

10. Even the ordinary feats

of an CRAIRE (magician) are
inexplicable in the world when
he brings forth a mango tree

from a seed which was pereon-
ally observed with our correct
powers of vision. So also the

magic feats of God.

11 A reflection ina mirro
though it 1s actually seen by
us, cannot be said to be a reali-
ty because of its appearance
alone. It is and it is not, is the
answer that we can give So
also the world reflected in our

minds. Tt is also HRAIAT .

12.  Another instance, say a
man going to a lotus pond and
seeing a number of pearl-like
drops on the lotus leaves there,
jamps to the conclusion that
the pond contains a lot of pearls

and that he can enrich himself
very easily bafore the close of
the day by taking out for him-
self all the pearls from out of
the pond. But when he attem.
pts to cateh them one by one
he misses them also one by one
till at last he gets nothing, but
only the greatest amount of
despair. What is cause of his
mental worry and grief? ‘A

wrong conception of the thing
that appears to him in a certain
light. Soalso the world appears
to us in a certain light as A

®IEH and by wrong concep-
tion things viewed from appea-
rances coupled with our satu-

e e .
o t, A Brahmachari will cease his maduess by wedding a lady andthe lady would marey

him only after he ceases his madne:s.

. There isno possibility of marriage.

World’s. Unreality

483

rated motives of hatred and
jealousy, we do not perceive
the real thing as it is ‘but only
fn a distorted form,

o. £ Meamo] STHG AR

A lot of instances can be cited
to prove the world’s .unreality
and the Mayic nature of God's
creation, We have been ex-
‘periencing the presence of some
inner light within a tremendo-
us force stimulating usin every
action of life and enabling us
‘0 do things in all directions
willy-nilly. and it is this force,
{;ower. skill, or light of know-

edge, God, Brahma, Vishnu,
Allah or ©hrist by whatever
name we call it - it is this that
ls ever shining, omnipotent
-and omnipresent, and it is this
+hat can liberate us entirely
from the Samsaric trouble of
life, the pleasures and pains
of this world and in fact from
the phenomena of births and
deaths and in fact everything.

A2 oA SR awEgiais.
aifiat Qg g gad at
AFIATLY: | FAIHAHIFAGE
Fomegarmatant ax\d qewy RAagy
Rraforamtas 1

And to talk of ignorance of
such a knowledge knowing
that he is ignorant and tosay
that the light of knowledge does
notshine within him will create
only mockery for, it is like the

&4

»

utterance of a man who puts
in the question * Have [ a
tongue or not’’?

So we will- have-te hestow
our entire attention to the said
Atmic force and oconte ate
upon it day and night, and the
same will inspire us to think
of the world's unreality in its
entirety and lead us to the peg.
formance of actions in this - wh-.
real world - actions ungelfish
and unimposed but only -Sasty-
aic irrespective of the =status
in which we are living. The
exposition on Man's Immontality

leads to one's [eaEy @8 ang

this on World's Unreality wiil
iead to one’s ﬂﬁmﬁ ﬁﬁ .80
that Feffroag®is (he - fore:

most of what is called STYAAIEY
can he arrived at beforehand
enabling one with tha Adika-
ritwam for sitting in a Vedantic
class for being inculeated in
the fundamental principles and
divine truths éstablished in the
Upanishads in matters like

Rafiar, e, SOz, Wi
L1 and WA and 8o on.

o f. GRE qARE WENTqETY
Aswmarg | agagRa Ry g
qarFtaEATITErat ||

——
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Words of Wisdom:-

By - SBwami  Rajeswarananda
Published by the Adhyaima Prakaaa
Office, Bangalors

This bandy. volume of 182 pages
contains the random thoughts that
osme .uppermost o the mind -of
the Swamm at the time of recording
them. They are good aids to self:
discipline and ' were evidently
jotted down by him as such with-
out any idea of publication in book
form. It is not and ddes not
purport to be a logical treatise
dealing with any partlcular aspect
of the Vedanta, practlcal or theo-
retical, but it touches uprn and
illuminates wany an  agpect.

T

_ g;ﬁ;m'uo _“3;

Evidently the Swamiji has a ‘poetic
temperament for he mostly pref.rs
to express himself through meta-
phors and similies. Very often the
carsory reader will ba st a loss: to
understand the fall meaning in-
tended to be conveyed By - the. -
author. Thongh 4 more mgent
treatment will certainly have been
desirable, still there is scattered
throughout the bosk wany 8
valuable hint for the diccipline of
the mind. The Swamiji evidently
belongs to the Neo- Vegantic school
which attaches little weight to the
Hindu religious practices and
claims to be above ¢ formalism.”’

R. K.
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_ae unique auspices of Swami Ramdas
wunt who has dedicated himself for the service of
humanity: Founder of ANANDASHRAM, Ramnagar.
Annual Subseription; Rs. 2-, Foreign 4 sh; or 1 dol
Single copy As. 3; including postage: but V.P.cost extra,

MANAGING EDITOR,
ANANDASHRRM, Ramnagar,
Kanhangad P. O., S. India.

THE BUDDHA PRABHA
OR

‘The Light of the Buddha

The Quarterly Journal of the Buddha Society, Bombay

INLAND: FOREIGN:
Annual Subseription Rs. 2;- Annual Subscription Sh. 3/9
Single Copy As. 10, - | Single Copy Sh. 1/-.

Apply to:—  The Editor,
' Tug “BUDDHA PRABHA”,
Nair Building, Lamington Road,
BOMBAY, 4.

Orthodoxy vs Reforms :
The True Orthodox Hindu view is reflected in

me . -

The Indian Mirror ..
A High class English Weekly puhllshcd in Bombay every Saturday,
Highly commended by the leading Sunatanists and Sanatanist
Org:\nisatiqns.
Ensure vour copy now.

Annual Subscription Rs. 2—8—0.
Apply to the Manager, Specimen free.

The Indian Mirror, ¢S, Bank St, Bombay.
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The Hinau . DEVIHW
In English, being ..

Edition of Atma Vidya, published by i N
Purvasrama. It aims at an enunciation of the charac-
teristics ot the Hindu System of thought and practice
and deals incidentally with many current problems which
have any bearing on our Religion. His miscellaneous
writings also have been incorporated herein.

Price Rs. Three.

v

Dharma Vimarsanam.

In Tamil, being a collection of his writings at
Devagiri on various topics of Dharma, Pravritti and
Nivritti; the addresses delivered by him at the Varnas-
rama Dharma Conference at Tinnevelly in 1920 and at
Tanjore in 1921 are published as appendices.

Price Rs. Two.

Popular Presentation Series

BY
R. Krishnaswami lyer, M. A, B. L.,
0X0

1. THOUGHTS FROM THE VEDANTA
An enunciation of the goal of life and the means of
attaining it. [Price Rs.1—8—0
2. THOUGUTS FROM THE GITA
A cogent presentation of its teachings free from
.7 technicalities. [Re. 1—0—0.
3. “FROM THI: MASTER'S LIP3
In Twelve Dialogues dealing with various vital
questions of practical Dharma  [Re. 1—0—0.
Copies can be had of the Madras Law Journal
Press,” Mylapore, Madras.
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