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He is the Lord of all, and all objects are His manifestations. He is
the one agent in the universe working through every thing. He is the soul of
all as well as the power residing in them. He is the first cause that explains
every finite cause. To all He is common, and to Him alone is due the wor-
ship of every noble heart. Realising Him—who is declared as Vasudeva or
the Omnipresent Divinity—one becomes immortal and divine. It is the abso-
lute, the most high, the supreme abode and the final goal. Those who reach
it are outside the charmed circle of causality and are eternally free. But the
Supreme is not attained beeause of our indulgence in sense enjoyment, because
of our rankling doubt regarding the real, and because of our mind being
preoccupied with other objects. With an absolutely refined mind we can
know Him, but we cannot reduce that realisation into language ; for the
Mind has to be cognized with the mind, and Seer by the sight (ie., self-
cognition being unique, the experience it yields eannot be described like ordi-
nary objective cognitions). He, the Imperishable One, is reached by purify-
ing the intellect with knowledge, the mind with that purified intellect, and the
genses with that purified mind.

Mahabharata, Sant1 Parva, Ch. 204.
11



THE TRUE REVELATION

{In the following paragraphs is shown how the true revelation of God Is found

only in the pérson of a real saint.]

I .
VER since the dawn of thought,
= the human mind has been

making earnest attempts to solve the
mystery of life and understand the
nature of the power that is at the back
of this world of change and mortality.
Something in the constitution of the
mind of man makes it impossible for
him to rest in any half-way house
along the road of enquiry. The
speculative spirit, even when sup-
pressed persistently, leaps up again
and again and rises heavenward as a
single flame of aspiration until the
problem of life has been thought out
to its utmost limits. Scepticism in-
vites man to join the ranks of intel-
lectual and moral lotus-eaters, but
inspite of all its seducing charms,
robust thought all the world over has
preferred the crudities of certainty to
the sceptic’s engaging fineries of bal-
anced judgment and pretended dis-
interestedness. :

But the reason of man, unaided by
any inspiration from the source of
life, finds itself baffled in the attempt
to answer the ultimate questions—the
whence, the why and the whither of
life. Environed by the play of brute
matter and its mechanical workings,
and nurtured in the pitiless struggle,
cruelty and selfishness characteristic
of life, thought at first finds no sanc-
tion to infer the existence of . any
beneficient power at the back of life.
Even if a first cause is necessary to
explain the world, neither the mecha-
nical scheme of the physical world

that science reveals, nor the scenes
of heartless strife and struggle that
daily experience lays bare, would
allow us to associate goodness with
that principle. Yet the appeal of the
great values of life—of Truth, Good-
ness and Beauty—would leave one
wondering why man should feel their
urge from within and impact from
without, if his environment were not
surcharged with influerices coming
from an Intelligent Power that con-
serves in itself all these highest values
we know of in life.  But human
thought cannot arrive at a settled
conviction about this most absorbing
question of life unless it gains light
and guidance of a more decisive
nature. :

II

It is when confronted with this diffi-
culty that the religious mind turns for
ald to the Seripturcs, the Revelations
of God enlightening man on the moot
questions of divine nature, and the
relation of God to man and the world.
In these records of wisdom he finds
a sanction to conceive the power at
the back of the universe in terms of
the highest that he knows of in life.
However valuable these inspired books
might be as prop to his faltering
faith, the childish mind of man, in-
capable of understanding ideas in ab-
stract forms, requires more concrete
embodiment of spiritual principles

than it comes across even in books -

carrying the highest authority. This
higher revelation of divine nature we
get in the lives of holy men.
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For, if anything can convince us
that Reality is in essence akin to the
highest that is in man, that it is not
something less but more than per-
sonality and the ordinary human ex-
perience of Truth, Beauty and Good-
ness,—it is the life and character of
a truly holy man. For in the carni-
val of life, the unruffled calm and
poise of his personality arrests our
attention. In a world where man
walks to his desired goal on the bodies
of his falling comrades, where cunning
might receives cringing reverence and
simple goodness is rewarded with
ridicule and deception, he sets up a
standard of justice, dignity, independ-
ence and fellow-feeling that puszzles
the understanding of ordinary man.
His presence ever breathes the trans-
forming influence of holiness, purity
and self-abnegating love—not the
corrupting stench of lust and greed
that emanates from beastly humanity.
He has no self-interest apart from the
interest of others, no ambition except
the glorification of God and the ser-
vice of man, no wealth other than the
treasures that his head and heart are
endowed with. In the Divine he re-
cognises his parent, in His devotees
his friends, and in the whole universe
his motherland. Wonderful, almost
stupifying our imagination, is the
might displayed in the universe and
the unwearied workings of limitless
energy constituting it. No less strik-
ing is the intelligence and skill reveal-
ed in the structure of a tiny living

~ cell, not to speak of highly complex

organisms. But infinitely more im-
pressive is the self-abnegating love of
the saintly heart which returns good
for evil, gives without the thought of

~a return, and suffers so that his

brother may be saved ; for power and
gkill, however awe inspiring and

wondrous they may be, fail to kindle
the latent spirit in man as the sub-
limity of pure goodness does. Kant,
the great German philosopher, declar-
ed that there are two things most im-
pressive in the experience of man—
the starry heavens above, and the
moral sense within. If Kant had
come across a true example of saintli-
ness, he would not have coupled the
feeling of pure good will with the
mystery of the heavens.  For the
wonder and mystery deepens when
we contemplate how, nurtured in
Nature’s amphetheatre and emerging
from the lusts and brutality of an
anilnal ancestry, man has at.all
come to develop such a faculty as the
good will. Still more so is the feeling
that overtakes us when we come
across an example of pure saintliness,
where the good will is not simply an
inner feeling but a force operative in
every thought and word as purifying
and redeeming current of holiness and
self-abnegating love. Even a sceptical
heart, when confronted with a per-
sonality of this type, would feel it
necessary to change his pre-conceiv-
ed theories regarding the nature of the
Power that is at the back of the
universe.

. II1

The sceptical mind generally goes
in for a mechanical explanation of
every phenomenon. It feels that a
satisfactory account of a thing is
given when it has been refunded to
its antecedent condition. The house
is only the wood, bricks and concrete
of which it is made. Water is only
oxygen and hydrogen in a certain pro-
portion. The beautiful rainbow is
nothing but an electrical phenomenon.
Consciousness and all the mysterious
powers of the human mind are redu-
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cible to the workings of the brain

cells. The whole world, with multi-
farious forms of life and wondrous
display of intelligence, power, beauty
and goodness, has come out of matter
in its simplest form—atoms, electrons
energy or whatever else science
may describe it to be. This has been
the method of sceptics and material-
ists of all ages and climes. But does
an insight into the mechanism of
things really dispell the mystery em-
bodied in them ? Does the mind feel
convinced that when the constituents
of an object have been discovered, the
configuration and the values respon-
sible for its peculiar individuslity
have also been duly explained? A
little thought will show that the
method of mere simplification abso-
lutely fails to unravel the complexity
of things. The house is the impress
of human purpose on the bricks and
other materials, and without tak-
ing it into consideration, the
materials in themselves do not
explain it. In the water particle are
peculiar properties like moisture, even
traces of which cannot be found in
the hydrogen and oxygen constitut-
ing it. The electrical forces that
cause the rainbow are quite innocent
of its beauty which makes one’s heart
leap within oneself with joy.  That
consciousness and all its attendant
developments consist only of the
dance of electrons seems more a para-
dox than an explanation of those
wonderful phenomena. For it is im-
possible for the human mind to con-
ceive how anything can be called the
sole cause of another when there is so
great a disparity and contradiction
between the two in their respective
natures and attributes. In fact, while
cold logic and the naturalistic bent of
mind impel one to seck intellectual
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satisfaction in mere mechanical expla-
nation of experience, the personality
of man in its totality feels dissatisfied
with such a reductive process which
ignores the phases of things that
really affect our lives. No invocation
of mechanical categories, or of a
scientific Demiurge can therefore
finally dissolve the mystery that sur-
rounds experience in all its phases.
Every step in the reductive process
only helps to demonstrate the inade-
quacy of the scientific technique of
measurement, and to reveal the pre-
sence of an unplumbed depth at the
heart of the universe, and of an elusive
and tantalising charm in the face of
things.

Iv

It is this inexplicable and unanalys-
able residue of mystery, so clearly
visible even in the trivial things of
the world, that assumes stupendous
proportions in the personality of the
saint. So unlike is he from all his
surroundings, so unworldly are his re-
actions to the varidus stimuli coming
from men and things, that one is left
wondering a8 to whence such heaven-
ly graces of character are perfected
in an individual who shares the same
social and physical environment with
his fellow beings, In the vast expanse
of matter there seems to be only a
solitary wave whose crest is crowded
with specks of phosphorescence that
we call life, intelligence and personal-
ity. The background from which
they have sprung, and in which they
thrive, is for all appearance their anti-
pode—a region of dead, unconscious
and irresponsive stuff, entirely sway-
ed by the laws of mechanism. The
biological and social environment of
life, both in its lower and higher
forms, is in no wise more sublime
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than the relentless play of mechanical
forces. If it is not blind and un-
conscious like matter in its opera-
tion, it is more heinous and gruesome
in its workings ; for its fundamental
law of struggle for existence implies &
conscious suppression of one’s fellows,
and an infliction on others of suffer-
ings which one would gladly shun in
one’s own case. Yet, how has the self-
regulating principle of life sprung out
of a purely mechanical organisation ?
How has the light of consciousness
emerged from the bosom of uncons-
cious matter ? How has man, nur-
tured in the struggle characteristic
of life, begun to feel the faint whis-
perings of conscience whose dictates
go directly against the law of struggle
for existence and survival of the
fittest, the very constituent principles
of his biological and social environ-
ment ? And, more than all, how in
the personality of the saint the voice
of conscience has become truly
operative even against the odds of
worldly temptations, replacing the
laws of struggle and survival with
those of surrender, love and suffering?
how in the saint, man, the beast has
got transformed into man, the God ?
how the sanctifying flame of holiness
has come to burn bright and steady in
the region of the human heart where
the violent gust of passions, the hot
winds of lust and greed, have been
raging for what length of time no one
knows ?

A4

Here are facts sufficiently puzzling
to a reflective mind, and complex
enough to make one dissatisfied with
the reductive processes and simplified
explanations of materialism. In fact
through every, bit of experience the
Divine vouchsafes His presence unto

12 .

us. For finitude is but the lisping of
Infinity.  As soon as we ask the
‘ why ’ of even the most trivial of the
things that we perceive with any of
our senses, our enquiry stops, and we
are stranded in a sense of mystery.
We seem to hear the spirit in all
laughing at the audacious attempt of
our little understanding to measure
the infinite involved in finite exist-
ences. But familiarity is the best
corrosive on the sense of wonder even
where wonder is desirable, viz., the
unfathomable greatness and mystery
at the heart of things. The face of
God, visible even in the trivial things,
therefore fades before our vision in-
sensitised by familiarity. Even the
starry heavens, which roused the
sense of wonder in Kant, leave the
prosaic man of the world ordinarily
cold and irresponsive.  But there
are, nevertheless, lueid moments in
the lives of all, following some revo-
lution within or a crushing blow from
without, when the opaque coverings
of our vision are torn asunder, and
we get a passing glimpse of the trans-
cendental revelations that the gran-
deur of natural phenomena or the
beauty and rhythm of forms and
sounds have to communicate to us. -
But more than through the beauty
and majesty of Nature, more even
than through the faint whisperings of
conscience within us, it is in the life
and character of the ‘perfected saint
that man gets the most luminous
revelation of God which one who has
not oneself risen to the status of
sainthood can possibly have. For in
the effort to.produce the saintly
character, Reality lays bare its inner-
most essence, otherwise hidden from
our view by its biological and
material vestures. It reveals itself
progressively in the successive strands
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of experience open to us—as uncons-
cious power in matter, as self-
regulating vitality in life, as the

. blind wisdom of instinct in conscious-~

ness, a8 the sense of freedom and
conscience in self-consciousness, and
as pure holiness and divinity in
super-consciousness characteristic of
the saint. Not in the roots of the
evolutionary process, but in the fruits
at its progressive stages of matu-
rity does the Power at the back of
the universe reveal its nature.

VI

Man is like a savage travelling in
a railway train for the first time, and
that at night. The experience of
such a giant vehicle running so fast
without any animal even to pull it is
quite novel to the savage, and entices
him into speculations about the ori-
gin of the motion. If he is quite
foolish, he may be satisfied by think-
ing that it moves of itself. If he is
a little wiser, he may attribute the
motion to some spirit, caring little to
make himself clear about the nature
of that spirit. But as he looks out
of the railway compartment into the
enveloping vistas of darkness all
around, he sees from one end of the
train sparks of fire coming out. He
notices this phenomena accompany-
ing the motion of the train all along.
If he is intelligent enough, he will at
once discover in fire a clue to the
nature of the power moving the train,
even though the exact origin of those
sparks may be beyond his eapacity
to trace, and even though his imme-
diate surroundings in the railway
carriage may go only to complicate
the riddle suggested by them.

Such is the solution that suggests
itself to the man of faith regarding
the riddle of the universe. Not in

terms of the rudimentary state arrived
at by the reductive process but in the
highest known to human experience
does he interpret the nature of
Reality. Our knowledge of the uni-
verse, limited and partial as it is, may
in many respects seem to go against
this interpretation, but the voice of
faith drowns these whisperings of
doubt by the eclinching questions :
“How then have the higher forms
of organisation come out of the sim-
pler ? How do the primary values
of our experience come to be? How
again does life, consciousness and self-
consciousness emerge ? And, how,
above all, has true saintliness, the
smokeless flame of holiness and love,
manifested itself in this world, saneti-
fying everything by its touch and
compelling the reverence of even the
most prosaic of men ? If the uni-
verse were only what it appears to
our superficial view—a lifeless, uncon-
scious mechanical force at the physi-
cal level, and a ghastly unrighteous
gladiatorial show at the biological
level—how have these expressions of
intelligence and urges of nobler pas-
sions been possible in it ? how, as the
crowning achievement of its cvolu-
tionary process, has it produced the
saintly type in whose life the laws of
struggle and survival are all reversed
and replaced by those of purity, love
and self-sacrifice ?” No, exclaims the
still small voice of faith in man, the
universe which unfolds all these
potentialities cannot in its essence be
something ‘less’ than these. To con-
ceive of it, therefofe, in terms of
goodness, of besuty and above all of
holiness would be far more correct
than to interpret it in terms of the
concepts provided by the reductive
process. If unconscious mechanism and
brutal struggle are looming large in
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our superficial view, it is not because
the universe has no higher strand
in it, but because our vision is
limited and does not see sufficiently
deep into its nature and its purpose.
So the man of faith sings with the
poet :
For tho’ the giant Ages heave the
hill
And break the shore, and evermore
Make and break, and work their
will ;
Tho’ world on world in myriad
myriad roll
Round us, each with different
powers,
And other forms of life than ours,
What know we greater than the
soul ?

VII

And this spirit, which forms the
innermost cssence of ourselves and of
the universe, no doubt reveals its
nature in the great scriptures of the
world, but no where does it manifest
itsell so gloriously as in the charac-
ter and personality of the illumined
sage whose type is described in all
vividness in the following verses
gleaned from the chapters of the
Bhagavad Gita :

“When a man puts away all the
desires of his mind, and when his

gpirit finds comfort in itself—then is

he called a man of steadfast wisdom.
He who is not perturbed in mind by
adversity and who has no eagerness
amidst prosperity, he from whom
desire, fear and anger have fallen
away—he is called a sage of firm
understanding. Ike who has no
attachments on any side, and who
does not rejoice or hate when he ob-
tains good or evil,—his wisdom is
firmly set. The objects of sense fall
away from the embodied soul when it

ceases to feed on them, but the taste
for them is left behind. Even the
taste falls away when the Supreme is
seen. The man into whom all desires
enter as the waters enter into the sea,
which, though ever filled, remains
within its bounds—such a man at-
tains to peace, and not he who hugs
his desires.

“ Thinking of Him, at one with
Him, abiding in Him, and delighting
solely in Him, the sages reach a state
from which there is no return, their
sins being dispelled by their know-
ledge. Sages look upon all alike—
whether it be a learned and lowly
Brahman or a cow or an elephant or
even a dog or an outcaste. Those
whose minds are thus set on equality
have even here overcome their being.
God is pure, and is the same in all,
therefore are they established in God.
He who knows God, and is established
in Him, he who is undeluded and is
firm of mind—he neither joys at what
is pleasant nor is vexed at what is un-
pleasant. His soul being unattached
to external objects, he finds the hap-
piness that is in himself ; he is in
union with God, and he enjoys un-
dying bliss. The Yogin who is hap-
py within, who rejoices within, and
who is illumined within becomes
divine, and attains to the beatitude
of God. Those whose sins are des-
troyed and whose doubts are remov-
ed, whose minds are disciplined and
who rejoice in the good of all beings—
such holy men attain to the beatitude
of God. Those who are free from
desire and anger, and who have sub-
dued their minds and realised them-
selves—around such austere men lies
the beatitude of God.

“He who never hates any being
and is kindly and compassionate, who
is free from the feeling of ‘I’ and
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¢ Mine’, and who looks upon plea-
sure and pain alike, and has for-
bearance; he who is ever content and
is steady in contemplation, who' is
gelf-restrained and is of firm convie-
tion, and who has consecrated his
mind and understanding to Me—dear
to Me is the man thus devoted. He
by whom the world is not harassed
and who is not harassed by the world,
he who is free from joy and anger,
fear and anxiety—he is dear to Me.
He who has no wants, who-is pure
and prompt, unconcerned and un-
troubled, and who is selfless in all his

enterprises—dear to Me is the man
who is thus devoted to Me. He who
neither Joys nor hates, neither grieves
nor wants, and who has renounced
both good and evil—dear to me is the
man who is thus devoted. He who is
alike to foe and friend and through
good and ill repute, who is alike in
cold and heat and in pleasure and
pain, who is free from attachments ;
he who is alike in praise and dis-
praise, who is silent and satisfied with
whatever he has, who has no home
and is firm of mind—dear to Me is
the man thus devoted.”

REMINISCENCES OF THE HOLY MOTHER

By A Disciple

) [Sri Saradamani Deyvi, Ptherwise known as the Holy Mother, was the consort of
8ri Ramakrishna. She was wife and nun at the same time. Though possessed of great

spiritua] attainments and respected and worshipped like a veritable goddess by the devotees .

of the Mastex:, she was always simple and unsopbhisticated in her life and ways of thought.
In' these reminiscences of a great woman of modern India, the reader will get intimate
glimpses of a glorious type of womanhood through the little acts and simple talks-of

every-day life.]

NE day I asked the Mother,
“ Mother, how shall I lead
my life ?”

Mother : Do just as you are doing
now. Pray to God sincerely. Always
keep Him in your mind.

Disciple : Mother, I become fright-
ened to see even great souls falling
from the ideal.

Mother : 1f you constantly live
in the atmosphere of enjoyments, the
objects of enjoyment will naturally
come to you. My child, don’t look
at objects of temptation—not even
at their representations in wood.
Don’t go near them.

Disciple: Man cannot do any-
thing. He, our inner guide, gives us
the inspiration of work. .

Mother : Yes, it is true that we
are like puppets and He has the string

in His hand. But are we conséious
of it ? Infatuated by our vanity,
we think that we are doing every-
thing. We do not at all depend upon
God. He who depends upon God is
saved from all troubles by His
grace. :

Referring to a Swami, the Mother
said. “ Sri Ramakrishna used to warn
the spiritual people by saying, ‘O

holy man, be always alert and care--

f\.ll. A holy man must be always
vigilant. He must always be careful.
He walks on-a slippery road, and
one who does.so must always walk on
his toes. Is it an easy thing to be a
monk? He must never look at objects
of temptation. While walking, he
must fix_his eyes on his big toe.’
The ochre robe of a monk protects
him always, like the collar of a dog.

1037] REMINISCENCES OF THE HOLY MOTHER 89

Nobody can injure him. The San-
nyssin has before him the public
road. Everyone makes way for him.

“ Tt i the natural tendency of mind
to run after evil things. It refuses
to think of noble ideas. Many years
ago, 1 used to meditate regularly at
three o'clock in the morning. One
day I did not feel well, and through
sheer laziness did not practise medi-
tation. For this reason I neglected
meditation for some days. Therefore
one must have tremendous sincerity
and make unrelenting efforts to do
good things. While I was staying in
the Nahabat at Dakshineswar, I
would at night look at the reflection
of the moon in the calm water of the
Ganges, and would weep and pray
to God, ¢ O God, there are dark spots
even in the moon. May there be no
stain in my mind.” While I was
staying in the Nahabat, Sri Rama-
krishna forbade even Ramlal® to
come to me. He was such & near
relative of mine ; but now I appear
before everybody and speak to all.

You are a young man of Calcutta.
You could easily have married and
cnjoyed the world if you had so
desired, but once you have renounced
those things why should you turn
your mind again towards them ? Why
do you eat the sputum after throwing
it on the ground !'”

Disciple: Is it, Mother, desirable
to practise posture and breathing
exercises ? '

Mother: One gets psychic powers
from them, and these powers deviate
one from the path of truth.

Disciple:  Is it desirable for a
monk to visit holy places ?

*Ramlal was a nephew of Sri Rama-
krishna.

13

Mother : If the mind be peace-
ful at one place, then what is the
necessity of pilgrimage ? -

Disciple: I cannot meditate,
Mother. Please awaken my Kunda-
lini,

Mother : Oh yes, the Kundalini
will no doubt be awakened. Practise
a little meditation and Japa, and
you will feel it. Can one ever awaken
the Kundalini without any effort ?
Practise meditation and Japa, and
you will feel the result.  While
practising meditation, your mind
will be so concentrated on the ideal
that you will never care to give up
the meditation. But if any day the
mind refuses to meditate, you need
not force it to do so. Simply salute
the Lord and then do your other
duties. But you will find that on
some days meditation becomes

spontaneous.
» » »

Disciple :  Mother, why can’t I
control my mind ? When I try to -
think of God, the mind is distracted
by so many objects.

Mother : If by objects you mean
money, wife or children, then no
doubt it is bad. But it is quite natu-
ral for the mind to remember our
various works and duties. If you
cannot meditate, practise Japa.
One gets realisation by simply re-
peating the name of God, as the old
saying goes. Yes, by mere repetition
of His name, one realises God. If
you can meditate, well and good ;
otherwise do not force your mind to
do so. )

L » »

Disciple : Is it good to practise
spiritual disciplines in our monastery
at Benares, or should one retire into
complete solitude for that purpose ?
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Mother: At first ome should
mature the mind by spiritual practices
in a solitary place like Hrishikesh.
Then when the mind has become
pure and strong, wherever one lives
or whatever company one keeps, it
never becomes agitated. A tender
young plant should be protected by
putting a hedge around it. But when
it grows into & tree, neither the cow
nor the goat can do it any harm. It
is absolutely necessary to practise
spiritual  disciplines in solitude.
Whenever any idea crops up into your
mind, whenever you want to know
anything, go to a lonely place, weep
before the Lord, and pray to Him.
He, the all-compassionate God, will
remove the impurities of your mind,
destroy all your difficulties and ex-
plain everything to you.

Disciple: I have no power to
practise disciplines. T .have taken
shelter at your feet. May your will
be fulfilled.

At this the Mother with folded
hands began to pray to Sri Rama-
krishna, “O Lord, give him the
power to preserve his monastic vows.”
Continuing the Mother said, “He
is looking after you. Why should
you fear anything ? Always do Sri
"Ramakrighna’s work and also prac-
tise meditation and prayer. It is
desirable to be engaged in activities.
That keeps away useless thoughts
from our mind. If you are always
alone without any work, then you

give idle thoughts the opportunity to
disturb your mind.

Disciple : Where and how should
one practise spiritual exercises ?

Mother : Why, Benares is the
best place for you. Spiritual exer-
cises mean to constantly remember
the lotus feet of God and devote the
mind to thoughts of Him. Always
repeat Higs name.

Disciple : 'What is the use of mere

repetition of name unless one
has devotion for God ?
. Mother : Whether you willingly
jump into the water or you are pushed
into it, it is all the same. Your
cloth will be drenched in either case.
Meditate regularly every day. Your
mind is not yet matured. Through
meditation it will gradually become
quiet. Always discriminate. If the
mind goes to any external object,
think of it as impermanent, and then
devote yourself to God. Once a man
was angling. A procession with
bridegroom and music passed by his
side, but his mind was fixed only on
the float.

Disciple: What is the goal of
life ?

Mother : To realise God and to
be constantly absorbed in His medi-
tation. You are a monk and belong
to Him.  Certainly He is looking
after you, both here and hereafter.
Why should you be worried then ?
Is it possible to think of God always?
Sometimes go out for a little walk,
and at other times think of Him.

THE DOCTRINE OF MAYA
By Dr. P. T. Raju, M.A,, Ph.D., Sastri

{Dr. P. T. Raju is a Professor of Philosophy in an Indian University and the author
of “ Thought and Reality : Hegelianism and Advaita.” In the following article he gives a
masterly interpretation of the Doctrine of Maya from the psychological, ethical and
logical points of view, in face of some well-known criticisms. His fina! conclusion in the
last paragraph about the rcason for misconceptions regarding the doctrine of Maya is
specially noteworthy, and the opponents of the doctrine will lose much of their antagonism

to it if they keep that in mind.]
I

HE conception of Maya in
Advaita philosophy is so tech-

nical and full of nuances that the
general wind is apt to misunderstand
it easily. In ordinary parlance the
word has so many associations with
magic, legerdemain, deceit, and
hallucinations, that the Advaita

-philosophy, in spite of its popularity,

cannot be said to have been rightly
understood. The conception of Maya
has been strongly attacked continu-
ously even from.the time of Sankara.
Yet the fact that the concept has en-
tered into the very lives and thoughts
of people shows that it has some

_truth which the Indian mind in-

stinctively  trics to appropriate,
though cven without the right under-
standing of it. Of late many
Christian writers have criticised 1t ;
but no ardent student of Advaita can
fail to notice their misunderstanding.
They have been criticising Sankara
for holding a view which he did not
hold. To a large cxtent their fault
is due to their allowing themselves to

be guided by certain current adverse

notions of Advaita set afloat by the
rival schools of Vedanta.

A very common misunderstanding
of the doctrine of Maya is that it
teaches that the world is & mere illu-
sion, a shadow or a dream that has

no substantiality.  Therefore, it is
said, the Hindu is in general other-
worldly, apologetic of his ecxistence,
pessimistic in-his outlook, and with-
out zest for life. It is also said that
the Advaita system has no cthical
significance, becausc morality has
meaning only in this world, bul
Advaita declares this to be a passing

shadow. DBut the criticisin is based

on the popular conception of the
word Maya. Advaita does not teach
the shadowy nature of this world,
nor that we should be sorry for our
birth here. It tecaches renunciation
not to the brute who has no experi-
cnee of the values which this world
has to offer, but to one who. has
already the experience of them. Re- -
nunciation is preached to the latter
just to remind him that the values
of the world are not the highest, that
there is something higher. The high-
er can be realised only when the
mind is detached from the lower.
These values are not physical objccts
or curios which man can collect and
keep for himself even while collect-
ing the bétter and costlier one. They
refer to the depths of experience, the
greater depths unreachable if “man
wants to be in contact with the lesser
oncs. Yet man cannot reach the
greater  depths  without passing
through the lesser ones. This aspeet
of the Advaita philosophy of life ig
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not specifically treated, because such
treatment was not required as it was
already taught in the doctrine of
Adhikara or desert, and that of the
four Asramas or stages of life. Only
those should renounce who are not
attracted by the things of the world.
But in whom can such an attitude to
the world be produced ? Not in the
boy whom the bright and the brilliant
colours of the world, its strong tastes,
and loud noises attract, not in the
youth who is moved by the sweet
smells of flowers and the beautiful
looks of women, not even in the house-
holder with his cares and anxicties
about the present and future of the
family. That is why it is required
of every man that he-.should pass
through the four stages of life. He
should at first lead the student’s life
by the end of which term his intellect
will have been sufficiently developed
to guide him in his later stages. Then
he becomes a householder in which
stage he experiences all that is to be
experienced in this world, enjoys all
the values which this world contains.
Next he goes to the forest and be-
comes a forest-dweller. The solitude
of the forest enables him to co-ordi-
nate all his experiences, brood over
them, assign each its value, and exa-
mine his own mind to find out
whether there is anything still in this
world towards which it ig particularly
bent, and without which he feels that
his life is' incomplete. Then, after
much thinking and self-examination,
when he succeeds in co-ordinating his
intellect, cmotion, volition, and in-
stinct, he makes the great resolution
to renounce and enter the stage of
Sannyasa. This renunciation should
not be felt as something great by him,
for he is to renounce a world which
has nothing ip particular to offer

him. If a man really feels that he
has done a great thing by renouncing,
we should say, he is not fit for San-
nyasa. We hear in the histories of
great saints that rich and beautiful
ladies who offered themselves to them
were not rebuked as seducers, but
were simply answered by the saints
that they did not want them as the
pleasures offered did not attract them.

When so much is cxpeeted of the
man who is to follow the Advaitic
ideal of life, it is unfair and unrea-
sonable to say that it has no ethical
significance. ~ The forest-dweller’s
dtage is intended for the complete
f:o-ordination of wvolitions, emotions,
instinet and intellect, and such co-
ordination is possible only in a man
who is highly virtuous. The realisa-
tion of Brahman is not possible for
the immoral. One deserves initia-
tion into the knowledge of Brahman
only when one acquires Sama or
tranquility, Dama, or self-restraint,
Titiksha or forbearance, and such
other qualities. Of course, morality
is subservient to the realisation of
Brahman or the religious life. The
moral law, for Advaita, cannot be
its own justification. No Categorical
Imperative, which is an absolute de-
mand of morality, is recognised.
Kant, who formulated this impera-
tive, has often been ecriticised as
giving mere form without content,
for what precisely that Categorical
Imperative demands could not be
determined. Morality is inherently
relative, and cannot he the basis of
an absolutist philosophy. Of course,
no absolutist philosophy should run
counter to the normal demands. And
Advaita certainly does not preach
against them ; on the other hand, it
requires the strictest observance of
them.
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I

Thus the doctrine of Maya does
not preach either immorality or even
indifference to morality. On the
contrary, because Advaita demands
perfection of mind, Maya also, as an
essential aspect of Advaita, demands
it. It is of course not a concept
directly based upon ethics. Yet it is
a concept based upon the actual
course of life. In life it signifies the
alogical nature of its process or
creativity. Apart from absolutistic
considerations, the problem of the
relation and interaction between the
ideal and the actual in life requires
that concept. Even in Aristotle we
read that the ideal acts as an attrac-
tive force on the actual. The
question here arises, how can the
ideal, if it is merely a mental ecrea-
tion or projection, act on the actual ?
And if the ideal too is actual, where
does the need for the actualisation of
the ideal or the realisation of it arise ?
The only satisfactory answer seems
to be that the ideal is actual at a
different level of reality or depth of
being, that both are continuous or
related, and that, for the agent con-
cerned, the ideal is mnot actual,
because it is actual at a higher level.
This relation is therefore alogical.
For logical relations hold only be-
tween actualities of the same level.
Besides, there is another important
point to note. When the ideal is

actualised, the actual of the agent

" must have been altered, and so must

have ceaged to exist. The realisa-
tion of the ideal is the realisation of
a new form, and the new form cannot
retain the old form as such, and so
throws it out of existence. That is,
at the level of the higher, the lower
as such must cease to exist. It is

14

important to note that this existence
vefers to forms, and that, according
to Sankara, it is forms that come and
go out of existence,  Sankara’s 13
distinctly an idealism without ideas,
and those who compare him to Plato
should take note of this fundamental
difference, for Plato’s is undoubtedly
an idealism of the ideas. Sankara
recognises no eternal universals, and
his Absolute is not a system or an
identity in difference of these uni-
versals. Now, though we speak of
the realisation of the ideal or the
actualising of it, for the agent it is
the realisation of what is already
existing at a different level. From
his point of view such realisation is
in truth the transporting of himself
from the lower to the higher level.
The higher is not felt by him as his
creation, but as an objective fact
already existing and awaiting recog-
nition, These levels of reality are
not produced by the agent, and if we
confine ourselves to moral experience,
the transportation from one level to
another is really a change in the
outlook of the agent, a change of
standpoint which gives an altered
picture of the universe. After this
change, the agent cannot but wonder
why he had been regarding the uni-
verse differently. He feels like one
who has newly learnt the apprecia-
tion of music, who begins to see
some positive quality in what once
used to be a mere combination of
notes. The agent then cannot say
that his old experience was unreal,
for it was actually felt by him ; yet
he cannot say that it was real, for
the real is the new experience. The
only concept that is adequate to this
fact is that of Maya. Maya is what
cannot be dismissed as unreal or
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merely imaginary, and yet is not the
real.”

In the light of the above conside-
rations we can see that Maya is a
concept that pertains to the meta-
morphoses or transformations in
human life, where the higher and the
lower, the ideal and the actual, meect
and interact. It is a concept expres-
sive of the feeling of the alogicality
of the process felt by the agent him-
self who undergoes the process. If we
take a spectator point of view, we
can place these levels one above the
other, and say that there is between
them the logical relation of identity
in difference. But such a point of
view misses the true significance of
the process. This is a process of life
—of a conscious life that is aware of
its continuity through the different
levels—which experiences thrills and
surprises at every change, and along
with its own transformation finds the
universe also continually being trans-
formed.  The concept of Maya is
therefore connotative of an import-
ant aspect of our Jife. It has as such
to be recognised by every system of
ethics, though it itself is not based
upon any such system for the obvi-
ous reason that morality is relative,
and when made absolute becomes
mental purification and perfection,
which gradually shades of into, and
becomes identical with, religion—
which is the process of life striving
after the highest ideal.

I11

So far as regards the ethical side of
Advaita. Sankara has not left any
definite system of ethics, but if we

- *Maya is described also as that which
cannof be treated as both real and unreal
at once, because nothing can be both at
once,

take his system as a whole and ana-
lyse it, we cannot fail to notice the
above import of his concept of Maya.
There are cognate problems in both
logic and metaphysics.  Every philo-
sophy that admits levels of existence,
whatever their number, cannot but
accept the doctrine of Maya in one
form or another. The higher levels
of reality cannot be treated as pro-
duced by the agent as he passes
through them, but as already by im-
plication present all along. Other-
wise, how the higher level forms the
ideal which can act on the lower can-
not be explained.  This admission
necessitates the admission of the prin-
ciple of Maya as above shown.
Again, every absolutism has to give
place to this prineiple at one place or
another. The crux of absolutism is
the problem of the relation between
the finite and the infinite. It treats
only the infinite as the ultimately
real, and the finite as the phenomenal
appearance, and exhorts the finite to
realisc the infinite. But how can the
phenomenal world come out of the
infinite ? If the infinite is the only
real, then what comes out of it must
also be infinite. Spinoza tells us that
the phenomenal world is seen only be-
cause of the finitude of our intelleet.
Otherwise, only the infinite will be
seen. But on his theory, it is difficult
to understand how the finitude of the
intellect has come to cxist. TFor if
the mind’s finitude is the cause
of the existence of the phenomenal
world, we require some other cause
for the mind’s finitude. But the mind
is equally a part of the phenomenal
world. Spinoza calls this phenomenal
appearance an illusion, which im-
plies that we cannot dismiss the
phenomenal world as merely imagi-
nary, and yet cannot treat it as real.
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And everything that is neither real
nor unreal, as Sankara calls i, Is
Maya.

If the finite is real and comes out
of the infinite, then there should be
something besides the infinite which
makes it produce the finite. But
if so, the infinite would no longer be
infinite, for it is limited by that other
entity. But if there is nothing else,
it is difficult to understand not only
how the infinite produces the finite,
but also why the infinite creates at all.
This problem can be solved only by
treating the world as not having the
game reality as that of the infinite,
as not existing at the level of the
infinite, but only at the lower level
Thus we have in our hands what
Maya means.

v

Even in the philosophy of Rama-
nuja, this concept has to be admitted,
though he makes a very adverse cri-
ticism of it. He seems to think that,
by treating the world of Nature and
finite minds as the body of the
Absolute, he escapes the difficulty of
explaining how the finite comes out
of the infinite. But the difficulty is
thereby only pushed back, and not
solved, for so long as he makes the
distinction between the ideal and
actual states of the body of his
Absolute or Iswara, the ideal state
being the state of perfection and the
actual being phenomenal, the same
problem appears in another form,
namely, why and how does the phe-
nomenal state come out of the ideal ?
To answer this question, Ramanuja
postulated an indeseribable and in-
explicable power called Iswarasakti
or Lakshini who is made to perform
the same function which Maya does
in Advaita. The only difference be-

tween Ramanuja and Sankara seems
to be that the principle is personified
and made a fit object of worship and
devotion by the one, while the other
leaves it intellectual and impersonal.
Ramanuja says that the world is real;
he does not say that it is Maya, t.e,
it is neither real nor unreal. But even
then, if the world is to be related to
the ideal and the relation logically
understood, the help of a concept
identical in essence with Maya has
to be sought.

Even in Hegel, who is often com-
pared to Ramanuja, we find the need
felt for the concept of illusion. Hegel
calls it Tauschung. The Absolute,
Hegel tells us, is eternally perfect,
and as such is the Good eternally
realised.  Yet the Absolute is the
all-inclusive whole outside which
nothing cxists. Thus just as Rama-
nuja’s Iswara includes the finite
world as its own body, Hegel’s Abso-
lute is an identity of the manifold
of the phenomenal world. Though
the theory that the relation between
the finite and the infinite is identity
in difference is associated in Indian
philosophy particularly with the
names of Asmarathya, Bhaskara, and
Vallabha, even in Ramanuja we find
a view closely connected with it.
Hegel then is faced with the question,
how, if the Absolute is eternally per-
feet and good and includes every
thing, are we account for the
presence of evil and the continual
strife for the realisation of the good?
Hegel answers that the good is
eternal and eternally accomplished,
and the evil and the strife are due to
our illusion. It is illusion that makes
us see evil. This admission shows
that no absolutist philosophy can
dispense with concept of Maya.
For, otherwise, if the evil is real,
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and if the Absolute is to be cons-
tructed out of evil, which is the
phenomenal world, by making it a
harmony, the Absolute would be a
far-off divine event and not an
eternally accomplished fact.

Coming to a very recent absolutist,
F. H. Bradley, we find our view still
holding true. Bradley proves that
nothing figjte can be self-consistent
and real, for the real is always an
individual that can exist by itself,
whereas the finite cannot be self-
dependent. It therefore depends for
its existence upon something else,
namely, the Absolute, which is gelf-
consistent and therefore real. But
then the question is raised, why and
how, if the Absolute is the only real,
the finite appears at all. Bradley
answers that somehow— and we
cannot understand how—the appear-
ances come out of the Absolute and
are absorbed into it. But does this
absorption constitute the Absolute ?
No, it cannot. The Absolute is
eternal and is an eternal implication
of our finite consciousness, be it,
in logic or ethics. Then are we to
say that the finite is unreal or that
it is real ? Neither. That is why
Bradley takes shelter in his some-
how, which shows the alogical nature
of the process. If this “somehow ”
is treated as a principle, it would be
the same as Maya.

A

Further, it is this concept of Maya
that gives positive significance to
error and evil.  Very often it has
been mentioned that no monism or
absolutism ean recognise evil as a
positive entity. Almost all systems
of monism regard evil as really no
evil, but as so only due to our finite
point of view. Evil is thus explained

away. It is said that evil exists only
because we do not possess the widest
outlook, only because we do not view
things sub specie aeternitatis. What
is evil from a limited point of view
is good from the unlimited. Hence
it is said the universe is good. It is
against such monisms and theodicies
that Bradley’s sarcastic definition of
optimism, that the world is the best
of all possible worlds where every-
thing is evil, is directed. Is evil
merely a privation or absence of the
good ? Is the evil changed into good
by changing our stand-point ? Can
pain be changed into pleasure by
looking at it from the level of the
Absolute ? The peculiar quality
of the feeling of pain is different
from that of pleasure, and pain is
not merely the absence of pleasure.
Pain is something positive, it is not
pleasure viewed from a wrong point
of view. Yet that pain is only plea-
sure viewed from a wrong stand-
point is implied by almost all
monisms. And the root of the difficulty
lies in their attempt to regard the
Absolute as a whole of these finites.
Thus the good is harmony of these
evils. These monisms have to treat
it so, because they want to regard
the finite as real ; and because evil
is found in the finite world, the good
which is the Absolute has to be
viewed as a system of evils. Evil,
according to them, is evil only when
taken in isolation, but when taken
as an aspect of the whole, it is good.
But from the other side, evil is only
the good viewed from the finite level.
Thus the actual difference between
evil and the good ceases to exist.
But the principle of Maya can
give place to the positive quality of
evil.  According to it, the Absolute
is not made of the finites ; the finites
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are neither feal nor unreal for the
Absolute. Yet they are experienced
somehow by the finite minds in a
way that cannot be logically under-
stood. So the experience of evil is
a positive fact. Of course from the

eternal point of view evil does not’

exist, not because the same evil
appears as pleasure by being viewed
in a different light, but because evil
ceases to exist. Evil is a form of
experience completely different from
that of the good. One is as positive
as the other,.not the same viewed
differently.  Evil can be given a
positive significance in Sankara’s
absolutism, because Maya implies the
positive experience of a hard fact
which is neither real nor unreal.

In logic too for the same reason
error gets a distinctly positive signi-
ficance in Advaita. The object of
illusion is not an imaginary idea, and
also not a thing seen somewhere else
in the past. It is Anirvachaniya or
inexplicableé, which is the same as
Maya. 1t is Anirvachawiya or
Maya for the reason that it is neither
real nor unreal nor imaginary. So
long as an illusion lasts, it is seen as
an objective fact, a fact which exists
in front of us. But an object of imagi-
nation is always known as non-exist-
ent. Hence the object of illusion can-
not be treated as unreal like the object
of imagination. Yet it cannot be
treated as real, for the real is what
exists always, and is never cognised
as non-existent, whereas the object
of illusion' is regarded as non-existent
by the correct cognition. Hence Ad-
vaita regards the object of illusion as
a distinct. positive entity, and rele-
gates it to a realm of existence lower
than the empirical.  Similarly the
empirical world which cannot be real
like the Absolute is given by the prin-
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real. But the other forms of monism
both in the East and the West, and
many realistic systems of India
regard the object of illusion, like
evil, as a real object but viewed in a
wrong place.* Thus the object of
tllusion cannot have a distinctness of
its own, it cannot be a unique object,
but an object seen somewhere else,
and remembered or wrongly seen as
existing in front.

Thus consistent and co-ordinate
treatment of error and evil must be
based on the doctrine of Maya. In
Western philosophy many monistic
writers have emphasised the fact
that evil, as a hard fact experienced
in this world, should be given a
positive nature different from that of
the good. But the emphasis on the
object of illusion as a positive entity
different from the real is not to be met
with in almost all the idealists of the
West. It is no answer to say that
many writers maintain that error
somehow and somewhere belongs to -
reality. For then the object of illu-
sion becomes some object which
exists somewhere else but not in front
of the agent. The agent sees the
object in front of him.  Thus in
almost all monisms the tendency in
ethics seems to be at variance with
that in logic. But logic and ethics
are normative sciences, and now
when it has been rightly recognised
that any philosophical system 1s the
result of a particular method, the
method followed in both ethics and
logic should be the same if they are
ciple of Maya a distinetly positive
character by not regarding it as un-

*Both the Akhyatt and the Anyatha-
khyati theories are akin in this respect.
Against the Asatkhati theory the objection
is rightly urged, how & non-existent thing
can be perceived in front, .
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to form parts of one system of phi-
losophy. If evil is recognised as a
positive entity, error also should be
so recognised. Such recognition is
possible in any idealism only on the
basis of Maya. In Western philoso-
phy some contemporary realists,
especially of the American school,
treat error as positive, and regard
the object of illusion as subsistent,
though not as existent ; but they are
realists and pluralists, and a consi-
deration of their doetrine leads to an
examination of pluralism and realism,
which cannot be attempted here.
Yet we can say this much that the
distinction between subsistence and
existence does not hold, for so long as
the illusion lasts, its object is seen to
exist, and the difference between sub-
sistence and existence cannot be made
in it. Besides, bare pluralism is a
theory long ago refuted, and it has
value only as a critic of the extrava-
gances of monism. In the history of
philosophy greater constructive efforts
lie towards the turning of pluralisms
into monisms, and pluralisms gener-
ally begin as reactions against one-
sided monisms.

Again, the desire to treat the world
as positive lies at the root of the
Advaita conception of Ajnana or the
principle of Ignorance. Ajnana may
be wrongly understood as absence of
knowledge. The nature of Ajnana is
‘T do not know ’, it is best experienc-
ed in deep sleep. This Ajrnana, which
is treated as the world cause from
the subjective side, is ignorance in
general. In our conscious moments
the ignorance of a particular thing,
say of a pen, implies the knowledge
of some other particular thing. That
is, a particular cognition, for instance
of a pencil, must be at the basis of
particular absense of cognition, say,

of a pen. But ignorance that is
universal cannot be treated as the
absence of particular cognitions.
For if it were so, universal ignorance
must be the absence of every cogni-
tion, but after deep sleep we say
‘that we are sure of having no cog-
nition, which surity is impossible
without some form of knowledge.
Hence, Ajnana is not mere absence
of cognition, but a distinet and posi-
tive entity cognised as such. So the
interpretation of Advaita as saying
that this world is nothing is due to
not noticing this nuance in the mean-
ing of Ajnana. And Ajnana is the
same as Maya only considered from
the subjective side.

\2!

Maya again saves the. eternal
perfection of the Absolute in Advaita.
Its object, as said above, is neither
real nor unreal. Though as not un-
real it is an object of experience, as
not real it can never afféct the real
which is the Absolute. And just as
in ordinary illusion, when it is detect-
ed we feel that the true object has
all along been there even during the
time of illusion, the concept of Maya
implies and safeguards the eternal
presence of the Absolute in itg perfec-
tion. If its object were to be real,
the Absolute could be obtained only
by including the real. But as illu-
sions are  continuously  being
experienced, the Absolute would have
to be treated as continually growing,
and not as eternally perfect. But the
Absolute is eternally perfect, and only
as eternally perfect is it the implica-
tion of our finite consciousness.
Hence the object of illusion has to be
treated as not real. The view that
error contributes to truth does not
mean that error becomes part and
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parcel of truth, that all erroneous
judgments arc somehow included in
the system of truth, but that error
leads {o truth or helps its discovery.
Now, just as the object of illusion does
not become part of the empirical world
and implies even during its own life
the presence of the empirical world,
the empirical world as the object of
Maya does not become part of the
Absolute and implies its eternal pre-
sence as its own basis.

VII

There is a tendency among some
metaphysicians of the West to inter-
pret the objects of Maya as objects
of fancy or phantasy. These objects
are sometimes called cssences ; they
are the forms of cxistence. Existence
is the real with which we are in con-
tact in our practical life; but the
forms have no cxistence. Thesc
essences are the samc whether in real
existence or in illusion or in imagina-
tion. Apart from the question of the
tenability of the view, it cannot be
correct interpretation of the Advaita
doctrine, according to which the ob-
jects of imagination possess only
Tuchhasatta. They arc not the ob-
jects of Maya which possess Prati-
bhasikasatta or the existence of the
appearance of cxistence, and Vyava-
harikasatta or the existence necessary
for our actions. The objects of Maya
must he cxpericnced as cxistent,
though regarded as not real. That is
why they are regarded as not unreal
also.  Further, the view examined
separates form from existence, which
creates a number of difficulties. It is
not mere existence for which we live
in this world, but for the forms ;
and if the forms of imagination arc
the same as the forms of existence,

there need be no real strife for the
possession of the latter. )

VIII

When all that has been said is
thoughtfully considered, it becomes
casy to understand why the concept
of Maya is so often misunderstood,
and the word flippantly used. The
word is highly technical and full of
nuances. Its peeculiarity lies in, and
the difficulty of understanding it iy
due to, its connoting something which
is neither real or unreal. The author
of Nyayamirta questions the Advaitin
how a thing which is not real can fail
to be unrcal. The word unreal is of
course ambiguous. It is commonly
used to denote both the imaginary
and the illusory. But there is differ-
ence between the two, In spite of the
conumon usage, which is often loose
and ambiguous, philosophy which has
to be logical should distinguish
between the two. The unreal is that
which is experienced as non-existent.
But the critic of Advaita overlooks
the fact that the object of illusion is
an object of perception, and so exist-
cnt though only for the time being.
we are never afraid of the imaginary
snake however poisonous. But the
illusory snake terrifies us. So our
experience of illusion is of a different
kind from that of the unreal. The
impact of a world not ourselves, with
the implied hopes and fears, joys and
anxieties, arc absent in the merely
imaginary, but present in the illu-
sory. Again, this concept is not to
be confused with the view mostly
found in Western idealisins that error
1s and is not truth ; that is, error is
truth in its element, but is not truth
when taken in isolation. For Maya
is neither real nor unreal. Tt is a
unique fact which has to be recognised
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as such, though as distinet from, and
-as having its basis in, the real. The
concept of Maya applies only to the
forms of existence ; for the whole
phenomenal world, according to
Advaita, consists of forms and names.
And these forms, because they are
actually perceived, are not unreal ;
yet, as they are different from their

truth which is the Absolute and on
which they depend for their existence,
they arc not real. The temporal
world of forms presupposes the Abso-
lute as its eternal basis. And with
reference to this eternal basis, the

temporal world is Maya, which is
neither real nor unreal,

A TALE

(WRITTEN ON “MOTHERS’ DAY " IN GENEVA)
By Jean Herbert.

[Monsieur Jean H.erbert, of the Lea ions is a lo ‘or o ndia and he
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culture. He is at present translatlng Swami Viveka.nalnd:’smworkls ‘into fFrIenclh and ha;
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already published the translation of Jnana Yoga, Bhakti Yoga, Karma Yoga and

three other lectures.]

NCE upon a time, there was an

- old mother, loving and wise,
who had shared with her many child-
ren the best of all she had. Material
riches were scanty in her house, but
she gave them many rare and preci-
ous gifts,—courage, independance,
intelligence, ambition, strength, rea-
son, spirituality.

A day came when the children
thought themselves grown up, and
decided to live on their own, away
from their mother. And the physi-
cal separation soon grew into some-
thing deeper. While they used
many of the powers which they had
received, they forgot many of the
lessons which they had becn taught.
Spirituality went, then ethics, then
brotherly love, and many other trea-
sures.

The children began to forget that
they were all one family, they saw
themselves as so many different indi-
viduals, so many rival units, and they
began to quarrel and to fight.

When they thought of their mother,
fohey would often deny and despise

her. What use could the old woman
be in their new world, in what seemed
to them the only real world ? She
was not up-to-date, she was hope-
lessly handicapped in the struggle for
life, she spent her timne in prayer and
meditation, treasuring old obsolete
thoughts and ideas. When they tried
to drag her into the mad whirl and
make her “ enjoy life ”, she would nod
gently and reply, “I am too old now
to play with dolls.” And when one or
another of the children came and
st.ruck and robbed her, she would not
hit back, as any sensible modern
person  would, but she just blessed
them, Indeed the old lady was past
all hope ! .

And so the children went on with
their mad games. They amassed
wealth  and lost it again.  They
amassed knowledge and used it for
destroying their brothers. Many of
them were killed in fratricidal wars,
and many were maimed. So much so
that fear began to enter into them.
The most clearsighted realised that
they were heading for wholesale des-

—— e

1987] SUFFERING AND GRACE o 101

truction, and that the wonderful in-
ventions and innovations into which
they had put all their effort and all
their eleverness might soon fall upon
them and crush them.

And some of them began to think
again of the old mother and of those
long-despised treasures which she had
been keeping for them all the while,
And théy started to wonder whether
after all it was not she who could save
them, whether it was not she who held
the great secret, the precious
«“ gesame ” to truth and to real hap-
piness.

And when they looked into her
face, they saw her eyes beaming with

love as if she said : Yes, you are still
my children, even though you forgot
it. I have a nice hot meal waiting for
you, and nice clean sheets in your
beds. During all your games, all
your playing and romping, you have
grown strong, you have made many
beautiful and useful things which I
never had in the house. But you
don’t know how to use them. Come
to me, all you little Western nations,
come to old Mother India, and I shall
teach you how all your great dis-
coveries can be used for the good of
us all, and you neegmu TongZCT 11ve
in fear and tremb g@t"e

SUFFERING AND GRAC *O

By R. Ramnakrishnan, M.A., L.T.
[In this article Mr. Ramakrishpan throws much light on the probl®mgf ¢

suffering in life.]
HE ancient scers have affirmed
in unmistakable terms that
out of joy was this world born, that in
joy does it exist, and that unto joy
will it return. But in spite of this
clear assurance of wise men, we, who
are ordinary mortals, fecl that human
life is a prolonged agony. This earth
of ours seems to us to be a sorry
planet, and we are, as it were, in a
vale of tears. Life on ecarth is a sob,
a sigh, a moan. We come into the
world weeping, and depart from here
wailing. + Man is but a pendulum be-
tween a tear and a smile. Laughter
and mirth, poctry and song are rare
commodities indeed. As the poct says,
our sweetest songs are those that tell
of saddest thought ; we look before
and after, and pinc for what is not.
Hunger and disease, poverty and
death arc familiar sights to us.

‘o
N V-6

Earthquakes and wars are only the
bigger brothers to the thousand minor
calamities that worry us at every step
of our march through life. Widows
and orphans, beggars and paupers
make us feel that the earth is a hell.
It is misery that is our constant com-
panion. Wc are eternally wedded to
SOITOW.

Some of our miseries, of course,
arc of our own wmaking, but a good
many come to us unsought and quite
unexpectedly. We are often unable
to explain the how and why of
happenings. A millionaire is hurled
into poverty in no time, and an young
man of brilliant promisc is snatched
from our midst by the crucl hand of
death. To many of us life is a
burden which we would willingly
cast away, had we the power. But
who knows to what _ fresh miseries
death is the door ? ) Lo
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The regarding of human life ag a
great misery is not a fancy of dis-
eased brains, nor merely the convic-
tion of weaklings, pessimists and
failures in life. It would seem to have
hoary sanction behind it. It was
the sight of human misery that drove
the Buddha to seek for light, and the
tenets of Buddhism centre round the
fact of earthly life being a misery.
Tl;xo Gita declares that this worldly
EXIb:tCIICC is evancscent and unhappy.
It is a common experience to find
cven in those who are blessed with
all the so-called good things of life—
money, honour, success—a deep
undercurrent  of melahcholy. In
most of us a feeling of heaviness is
always deep-scated.

It is also a strange fact, but never-
theless true, that as we advance in
civilisation, our miseries increase
rather than decrease. As our tastes
become finer, our sorrows become
sl}ax'per. As our desircs multiply,
dissatisfaction assails us in a hundred
new ways. To the primitive man,
perhaps, the origin and the end of
sorrow lay in hunger and physical
disease. But we who are cultured
are casily affected by factors like
fame, honour, social position, status,
public appreciation.  As we grow
intellectually vaster and mentally
keener, we are  only creating more
gateways for the usec of that artful
invader on our peacc and happiness
~—discontent.

Nor is this passage from sorrow to
sorrow, this almost ccaseless subjec-
tion to melancholy, the sole mono-
poly of the common run of humanity.
We find from the study of history
and biography, that some of the
most gifted men and women down the
ages, persons whom now we adore in
fewples as beacon-lights to huma-

nity, have had their own share of
acute suffering and misery. Philo-
spphers, wisc men and devotees who
lived and walked with God, and on
whom divine grace must naturally
have been showered in abundance
!xave been subjected to great suffer-
ing. Jesus Christ was the very son
of G_od, and yet only a crucifixion
was 1n store for him. Joan of Are is
now revered as a saint, and yet the
rew.ard she had for her great task of
national regencration was being
thrown into the fire. And the
numbers arc legion of honest men
and women who have had to ascend
the gallows for the erime of offending
the State or the Church by trying
to stick to their deeply and honestly
felt convictions. Rama, the imper-
sonation of all that is noble and
good, was cxiled to the forest. The
Pandavas who were the bosom
f{'iends of Lord Krishna had to suffer
similarly.  Harischandra had to
suffer for his devotion to truth. Our
Puranas contain numerous references
to. virtue and goodness being victi-
mised by what scems to us a perverse
destiny.  Mankind has often been
slow to recognisc and applaud true
woxjtlx. No prophet has been honour-
ed in his own time, says the proverb.
Regent examples also show that
suf"icring is  almost an inevitable
:adjunct to greatness. Many incidents
In Swami Vivckananda's life, for
mstance, fill us with a sense of
b.cwildcrmcnt. This man who was
glftc_d through and througl, and was
destined to make history in many
dcpartment of national life, this
saint who was a shining example of
practical wisdom, and a past master
in the art of mecditation, this seer
aqd -prophet who was a man with a
mission, who bLeralded a new era
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in higher international relations, and
whose labours are bearing richer and
richer fruit in our own generation—
this son of God was not exempt
from the trials and hardships to which
common men are exposed. He had
to taste direst poverty, and on his
young shoulders fell the huge burden
of maintaining a fairly large family
used to affluence and decent comfort.
And apart from the physical incon-
venience which this poverty brought
him, he was also subjected to painful
searchings of the heart and storms
in the regions of the soul.  Again
when he went to America and opened
the eyes of the West to the glory of
Eastern wisdom, when he acquired
world-fame and wide recognition,
just at a time when one would feel
that divine grace was descending on
him in profusion, he was often the
victim of vile misrepresentation and
base calumny, and vested interests
even spread false rumours question-
ing the moral strength of  this Suka-
deva among men. It is beyond the
point we discuss here that Swami
Vivekananda was not affected by
such a misehievous campaign, but
His cause was only strengthened by
such a mischievous compaign, but

" anyhow it is mystifying why at all

in.a world ordered by a wise Provi-
dence, a Prophet whose life is a
poem of self-sacrificing service should
have been the target of foul abuse
and malicious propaganda.

This naturally sets us thinking.
This paradox of even gifted men not
being free from the afflictions attend-
ant upon ordinary lives needs to be
explained.

Calm thinking will show that, as
already hinted, what we consider to
be suffering may not appear to the
great ones in the same light. We

may pity Jesus for the crucifixion,
but to him it was the logical ful
filment of a life of resignation unto
the Divine Will. If he had trembled
before the cross, the words, ‘ Father,
forgive them, for they know not
what they do!”  would not have
escaped from his lips.  Moreover,
suffering, far from being a negation
of divine grace, is often the proof
of it. In the case of the great ones
whose character has been perfected,
suffering serves to set off their golden
qualities. Suffering in their case is
the urge to greater manifestation of
inner worth. It is as if the Lord
places them in particularly distress-
ing circumstances only to make them
effectively bring out the deeper
graces of their soul, for the benefit
of ordinary men and women. We
have to squeeze the flower in order to
extract from it its scent.  In the
case of ordinary mortals, suffering is
a great aid to the perfection of cha-
racter. Misery chisels the angulari-
ties of our being, and contributes
effectively to the flawless shaping of
our character. It is the school where
we learn to throw away the undesir-
able elements in our constitution.
Misery makes us stronger in build
and chaster in spirit. Above all,
misery helps us to think perennially
of God. A divine discontent is the
basis of philosophical enquiry. It is
the feeling of want, the sense of our
lacking something that is vital, the
consciousness of our being imperfect
in some measure, that goads us on
along the path of progress. It is only
when there arises a thirst from the
soul that we ask for a drink divine.
When we feel that things are all
right with us, when we feel supremely
happy in the midst of the (perishable)
things of the universe, we give our-
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gelves up to a feeling of self-gatisfac-
tion and false contentment. Such a
feeling is pernicious to the develop-
ment of the higher life,

It is to awaken us from such a
feeling of pseudo self-sufficiency that
~ the Lord sends us now and then re-
minders in the form of misery. Our
wealth and our relatives and all the
things which we consider as parti-

cularly and solely ours, and on which

our happiness is based, are removed
from us with starting suddenness, and
we are made to stand friendless, for-
lorn, poor,—and then our thoughts go
to the One Being who alone is ours
for all time and in all circumstances.
It is said of Kunti, the mother of the
Pandavas, that she prayed to the
Lord to keep her always in the midst
of suffering, as in suffering alone
one’s thoughts naturally turns God-
ward. :

Sri Ramakrishna used to say that
80 long as we inhabit the body we
must pay ‘taxes’ in the form of dis-
ease and suffering. The body is com-
posed of the elements, and being gross,
it must inevitably be subject to the
law of growth and decay.

The story is told of the saint Pava-
hari Baba that when once he was
bitten by a cobra, he only said that
the cobra was a Messenger from the
Beloved.  This incident illustrates
that, to the great ones, suffering too is
a manifestation of divine grace. It is
this attitude of regarding misery also
as a proof of divine grace that has
to be cultivated by us. Such an atti-
tude takes away from misery its sharp
tooth.

So long as we are in the conditioned
world we cannot hope to experience
unslloyed happiness. Joy and sor-
row are the obverse and reverse of the
game coin, and both have their uses

for us. Swami Vivekananda has said
that in addition to worshipping God
in his benign aspeet, we must also
learn to adore Him in His sterner
aspect. We take naturally to a God
wreathed in smiles and ever bestow-
ing grace on us, but we must also
worship God in terror and death, in
pestilence and suffering. Not merely
Vishnu, the Kalyana-Purusha (the
cternal Bridegroom), but also Rudra
Deva, the Destroyer,—He whose
abode is the burial ground, and who is
besmeared in ashes and is the symbol
of complete renunciation—must claim
our allegiance. Not only Lakshmi,
the abode of all prosperity, but also
Kali with her garland of human skulls
and her waist-chain of severed hands
must be worshipped by us. As Swami
Vivekananda sang in a moment of
inspiration.

Who dares misery love
And hug the form of Death,
Dance in Destruction’s danee,
To him the Mother comes.

The Gita also preaches that the
man of wisdom must look wupon
misery and happiness with the same
eye.

In the light of the foregoing re-
marks, misery appears to us to be
really a thing of beauty, at any rate,
of utility, Ignorant men, when they
see a good and honest person in
trouble, foolishly -Llame God, and
doubt if divine wisdom governs the
universe at all. Many even say that
God is blind. But whn knows the
purpose behind the misery. inflicted
on an individual ? The child thinks

that it is put to necdless suffering .

when the mother forces unpalatable
medicines into its system. But surely
the mother knows better what is
good and wholesome for the child.
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8o too, in our case, God, the Mother,
is the best judge of what is beneficial
to us. From this point of view, the
man whom the world regards as
‘unlucky’ may not be unlucky at
all, for his ‘ill-luck’ may imper-
ceptibly help the rapid evolution of
his soul. Tears may help to wash
away our sins, and sighs and sobs
may make us purer. _
The way of wisdom, therefore, lies
in our calmly putting up with seem-
ingly unpleasant experiences in life
in the faith that what may be un-
palatable to the tongue may after
all be wholesome to the system.
Miscry is a greater teacher than
pleasure. When once we realise that

this life of ours is only a passing
phase, only a gateway to a life be-
yond, only a means to a noble end,
we will get the conviction that suf-
fering is only a smile shrowded in
frowns. For, the Lord who is our
base and our goal is perfect goodness;
and when He seems to beat us, He
really kisses us lovingly, and His
angry looks hide a tender and well-
meaning heart. And when we feel
that He chides us through misery
and suffering, He is all the
while blessing us. Even when
He places us in the shade, we are
still really basking in the sunshine
of His grace.

THE BUDDHA
By Prof. Heinrich Zimmer
(Concluded from last issue)

[Dr. Zimmer, Professor of Sanskrit in the Heidelberg University, is one of the

well-known orientalists of Germany.

The present article is a translation  from

German. We are indebted to Dr. V. N. Sharmas, PhD. (Heidel) for the tranpsla-

tion.]

?(ﬂ NLIKE the adepts of ' Othl?l‘
‘ religions, the Buddhist 1is
al\va}}s in danger of being misunder-
stood either as a thinker or as a
religions man.  Moreover, k.1e is
always in danger of getting himself
entangled in the midst of the smaller
shrines of his path.  This path 9f
Buddhism is known as Yoga, but in
quite a different sense from what we
usually understand by the term, for
Yoga has now taken a special form.
Yogs in India is itself much old‘er
than Buddhism, for it traces back its
origin  to the Pre-Aryan Indian

traditions. It has many objects, viz., .

ascetic purification, magical supre-

macy of the individual by gaining
extraordinary powers, and the reali-
sation of the Supreme Reality. It
is its function to direct itself always
to a particular image which is already
presented before the will, to an image
of the magic personality into which
one wants to be transformed, to the
image of the god into whose boundless
domain one longs to enter, to the
image of the innermost One that can
be experienced and that stands
beyond the shackles of death and
time, and without any interference
from outside. Even though the aims
of Yoga touch the innermost depths
of life, the spirit has transformed
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them into symbols and images.
Hence these symbols and images are
interlaced with the domain of spiri-
tuality. It is already taken for
granted that something which shall
be experienced as a Supreme Reality
is supposed to be existing. Yet the
question is, how to behold this reality,
this really existing One.

On this metaphysical reality bases
the kingdom of mysticism. Yet
this metaphysical Reality rejects all
mysticism from Buddhism, because
Buddhism as such is through and
through metaphysical in its essence,
and as such it is unmystical even
though some of its schools might
have transgressed from its origional
path into the domain mysticism.
Therefore Buddhism appears as an
angel of death to the mystical and
magical thought of ancient India.
We shall see now how the specula-
tive spirit, which demands attention
for its constructive thought, dwindles
away. In our own history we could
see how this archaic phase of thought

is buried under the aeons of the .

Logos. Its beginning could be seen
in the genius epoch of the Greeks,
and another phase of it in the catho-
lic philosophy. As the time passed,
the national genius of the younger
nations and races attained their
majority, and the pure idea of the
Greek Logos vanished. The universal
conception of the citizen takes a
new phase, under the influence of the
spirit of self-criticism. To-day this
process can be seen taking a lively
form in the philosophical-historical
spirit. This spirit could be recognised
already in Diltheys Torso, who is
acknowledged on all sides as a critic
of the “ historical rationality " having

for his motto that the sources of -

historical understanding lie in

experience and understanding. This
is also signified by Nietzsche in his
new psychology. The later schools
of thought have upheld this through
their sociology of knowledge. Thus
the almightiness of the Logos gives
way to the all-embracing functiona-
lism, and our rational spirit develops
this functionalismm through its ecriti-
cal attitude, whereas to the mystical
spirit of India, this functionalism
takes a new form through the path
of Yoga which gives a special place
to the individual uniqueness. On
the other hand, the domain of the
exact science, unaffected by the
world visions and the historical con-
ceptions, produces for itself leading
ideas for the life, which arc fatalistic.
The Buddhist Yogin, now awakened,
uses them 80 as to balance the naive
reality, for to him all these are mere
conventions of the “ Not Otherwise
Knowing ”. Wherever he goes, he
remains now as a free personality
under the powers which have been
formulated as laws by this exact
science.

The secret of the naive reality, the
Maya, is only comprehensible in the
gpiritual science that unveils to us
a structure which is not the conven-
tion of the spirit. This reality,
which has power on us, the “Nature”,
is only traceable in formulas, and
these formulas give us the power over
the reality. Its vehicle is the technic,
and with it, the naive life asserts
itself. The Buddha would not be of
any help to us if he would have
merely produced magic and miracles
like other Yogins who preceded him
and came after him. Something else
is bis human magic.

Arising out of the veil of the Maya,
the Buddha cast off the mystical
spirit of India, for, this had been his

1987} THE BUDDHA 107

dream. Therefore, to him the world
and the T are still different. He does
not know about the self-standing
structure which lics in the naive real,
whether one acknowledges it or rejects
it. The Buddha does not want to be
a mediator of a legalised definition
of the Maya. He acknowledges only
its symptoms on the personality of
the individual. He wants to heal
them right from their sources. Even
if he would have offered a construc-
tion of the Maya, it would have been
a great temptation for those who
desire to remain in the veils of the
Maya. Morcover, this would have
been a great fault in the principle of
his untheoretical therapeutic itself.
“To these pay no attention.”

Even the mystery of the Real does
not throw any light on the Path,
which the Buddha shows to us. Tt
does not touch the man to whom the
Buddha approaches, the personality,
the bearer of the destiny who asks
for himself where and how he would
really stand. To him the pure science
does not give an answer. Hence the
last formula is merely piccemeal, and
not a complete onc. The judgment
of the mind it rejects, as it cannot
be proved, being nothing but mere
thought. Such questions, moreover,
are unscientifie for the exact seiences.
That is the tragedy on the path of
understanding ; it cannot he complet-
ed. Though each completed step 1s
full of meaning and significance, the
kingdom of the seience as a whole is
beyond any question. On all sides of
the path it lays new foundations of
progressive technic, yet it condemns
all efforts to utilise its formulas as
absolute knowledge transcending the
fleeting spheres.

He who asks for the mystery of the
personality, for the bearer of the

destiny, for its source in himself, finds
an answer only in the experience,
and not in words. The Path of the
Buddha touches our new psychology
and the soul’s therapeutics. It points
out a new technic of experience and to
this new field Buddhism is an elder
brother. Buddba has traversed many
an ocean unhindered, whereas the
new field has just put on sails. How-
ever, he is a foreigner to it, because
he speaks a language strange to it ;
yet the object of both is the same.
The question that we Westerns
want to be answered is how far can
we open oursclves to this mystery.
The © Golden Petal ” which Richard
Vilhelm  placed before us can  be
understood only when we can grasp
this zeerct.  However, it is not an
easy one and cannot be secured all
at once. The Western psychiatrist is
only a patient hefore the Buddha,
the teacher of all healing sciences
(Bhaishajya Guru).

The method of the Buddhist
healing is a kind of the highest
activity of all-sided concentration.
It makes its patients awakened, pru-
dent and courageous. However, one
cannot discover the inner world with
it. but can only complete something
which is alveady known. It is not a
thirst for knowledge. All the meet-
ings on the Path must vanish away,
al] the values must direct us to some-
thing which is beyond the sphere of
the names. It is an explanation that
might as well disappear in the course
of time. Buddhist therapeutics 1s
radical.

This therapeutics knows very well
the regions in which the powers flow,
out of which the individuality is
nourished. It is neither a reservoir
nor a treasure, inherited and unfinish-
able. But here, like everywhere, i8
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everything a process to transform
oneself into lfe which can be expe-
rienced. Again it is like a stream that
flows without any intermission, ready
to carry one away in its beginning-
less current. Nirvana hence means
to make this stream dry up, to make
this fire, which gains always new
logs, extinguish.  All conditions of
destinations that point out what we
have been, what we are, and what
might become of us, are already
there. To transcend these limita-
tions, these boundaries of character
and destination of self-created here-
dity, is its aim. The “ Middle Path”
which the Buddha shows us is meant
for this purpose alone.

To these destinations belongs as
well the vitality, the quantum of life
appropriate to every one. This is
given in the hands of an awakened,
which we can see referred in a story
from the last days of the Buddha. He
happened to rest in a place, which he
very often visited on his wanderings,
and where he later breathed his last.
His glance passed over the beautiful
country, over all the sanctuaries
around the city, which he was behold-
ing before him. He saw all those
scenes, and said to that disciple of
his who used to accompany him on
his pilgrimages, “ Coloured and beau-
tiful is the earth. Lovely is the life of
the people.” The Buddha continuing
gaid that an Awakened like him
could, if he wanted, live a whole
world’s age. The Lord said this three
times, but the disciple kept quiet.
The Buddha sent him away for a
while, and the tempter, who had
been watching him from all the sides
of his life, without however being
able either to entice him or to frighten
him, approached and whispered to
him, “Now at once go away from

here. The Buddha’s work is to show
Fhe way to gods and men, apd this
is already completed.” The Buddha
did not reject him. He consoled him
telling, “ Be content ; not far away
is my departure. After three months
I shall pass away.” It is said “ with
consciousness and a clear sense, he
gave up what one can ecall life.”
According to his own opinion, he dis-
missed from himself all impulses to
live and exist. The significance of
this story is that one could gain to
such complete control over oneself.
It also means, one must take life as
a phenomenon which cannot be ex-
pressed with signs like death and
time. It is a reality that stands
amidst all these phenomena, untouch-
ed by the fleeting time in any form.
Here lies the fascination of Bud-
dhism and its immortal results. Here
one observes the all-embarassing
tolerance towards the world concep-
tions and morals of the different
races and nations out of which it
emanates. It is the sublime indiffer-
ence. Men need restrictions to bind
themselves with the society, and also
they want a heaven above all these
and a path that can lead them to it.
They long after an experience of a
limitless reality. It is therefore a
delicate task to speak of Buddhism.
It appears on the arena of life like
the boy who is depicted to us in our
holy pictures of the Middle Ages,
sitting at the feet of the holy Augus-
tine. Addressed by the holy one, he
stops emptying the waters of the
mighty ocean with a conch. This
picture conveys to us an attitude of
resignation. This illustration is also
very familiar to the Buddhist monks.
Perhaps it might have been handed
over to us from them. A Brahmin
boy happens to lose his chest of
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jewels while travelling on the sea.
He must have it back at any cost, so
he sits down on the shore and begins
without any discouragement to empty
the waters. In the beginning the god
of the waters laughs at him. However,
by and by, the hoy’s unwavering
sincerity frightens him, and at last
he appears before the Brahmin boy,
and gives him back bis treasure. The
Christian legend takes the hoy with
the conch as a symbol that God is
unfathomable to the human under-
gtanding. It means as well that the
individual should give up all the
limitations of humanity before he
would achicve his aim.  In India
this is shown through the unbreak-
able will of the boy. Fidelity to the
great resolution, which works mira-
cles, is the greatest example to all
self-conquest as well as world-con-
quest. How could one bring home
the real significance of Buddhism
with words ! The initiated in Japan
would prefer signs and gestures.

Mere words, it is said, would only
point out the way, but they cannot
make one experience it. The lan-
guage is the mirror of the naive rea-
lity. In this, the sense does not recog-
nise any quarrel about the sayings
that could express its real being. Bud-
dhism looks at these as if they were
the vehicles not useful to be kept. A
word is a little picture of such a vehi-
cle. Buddhism sees these boats which
move on the mighty seas of life. In
the night of the Unawakened, the
Buddha, the Incorporation of Truth,
pours out from above, his light of the
full moon.  Those who are in the
boats can sec his reflection on the
waters. Iiveryone thinks the golden
path of the reflection of light comes
1o his own bhoat. It seems even as
if it comes only to his boat. So each
sect might think that it possesses the
real truth alone. But they ought to
know that they are mere boats, and
the whole sea is a vessel of melted
gold, a basin full of light.

(Concluded.)

THE PHILOSOPHY OF THE YOGA VASISTA
By R. K. Valvekar, B. Sc.
[The following is a review of The Philosophy of the Yoga Vasista by P. L. Atreya,

Price Rs. 12, Pp. 658.1

LL students of philosophy,

sl espeeially  those ~who can
approach the study of Sanskrit works
only through their English presenta-
tion, bwe a deep debt of gratitude
to Sjt. B. L. Atreya for bringing out
in book form this thesis on the
philosophy of Yoga Vasista, which he
submitted to the Benares Hindu
University and was aceepted with

.M.A‘, D.Litt., published by the Theosophical Publishing House, Adyar, Madras, India.

approval for the degree of Doctor of
Letters.

The author of the Yoga Vasista,
as the name itself indicates, is
Vasista, the chief preeepter, at the
court of King Dasaratha. The
young prince Rama, the beloved son
and the light and life of Dasaratha,
gets disgusted with the world before
he has passed his teens. He with-
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draws himself from all the ususal
activities of life, and from royal
pleasure with which he is surrounded.
The king rightly becomcs uneasy at
the show of the premature renuncia-
tion, and not knowing how to deal
with the situation, he calls in the aid
of the royal sage, Vasista. He sum-
mons Rama before the saint. Find-
ing himself in the presence of an
able counscllor and  sympathetic
friend, Rama gives free vent to all
the pent up feelings and doubts that
had depressed him and made him turn
his mind away from the world and
its activities.  “Childhood, youth,
body and riches,” said Rama, “all are
unstable. They unceasingly pass from
one condition to another like the
waves of the occan. Life is unstable
as the flame of a lamp placed in open
air, and the splendour of all the
objects is as momentary as the flash
of lightning. The creator of the
world secms to be like a  playful
child, who quickly changes his’toys,
having soon become disgusted with
them. Life ig fast fleeting ; death is
awfully cruel; youth is cxtremely
evanescent | IEverything is under
the sway of death and decay; all
relations are chains of bondage ;
enjoyments are fatal discases ; and
desires arc tantalising mirages. All
thinking is egoistic. All things come
into existence only to disappear. All
human beings are self-deluded to be
entrapped into the snares of desires
and thereby to be afflicted with the
troubles of birth and death. Sons,
wives, riches, etc., are considered to
be the elixir of life, but none of them
can be of any ultimate good to us.
They are no better than the tcmpo-
rary soothing scnsations, during &
prolonged swoon due to poison ... . I
can bare myself to be sawed alive! But

the pain accruing from worldly desires
and ambitions, and from the ways
of the world is utterly unbearabale ”.
Continuing in this strain to give free
expression to his pessimistic vision
of life, Rama concludes by inquir-
ing of Vasista, “Is there any better
state of cxistence which is free
from suffering, ignorance and grief,
and is full of unconditional good 7”
What is the most properly desirable
end of life ? How should one live in
this inconsistent world 7 How can
onc obtain unchanging and perpe-
tual joy within onesclf ? What is the
method, what is the science and art
of saving this life from undesirable
occurrences ?  Let me know, sir, the
best possible way of becoming free
from the sufferings of life,~whether
it be by onself engaging in the acti-
vities of life, or by withdrawing
from them.” ’

These are the questions Vasista is
called upon to answer by his royal
ward and disciple. These questions,
fundamental in their very concep-
tion, and as vast as the universe and
as decp as life, are sufficient to stag-
ger the mind of any ordinary thinker
and philosopher.  The responsibility
is made no less heavy by the thought
that on the satisfactory nature or
otherwise of the replies to these
questions depends not merely the
enlightenment of s youthful mind
but the happiness of an old king and
the future of an empire. But
Vasista is neither an ordinary thinker
nor philosopher. He combines in
himself all the acumen of an astute
philosopher and all the subtle cxpe-
riences of a mystic Yogin, with all
the sympathetic love of a tender
mother and the fresh and simple joy
of a child, As such Dasaratha could
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not have sought the services of a
better man to dispel the cloud of
despondency overcasting the life of
Rama. Vasista readily and willingly
undertakes to solve all the doubts
and questions oppressing the mind of
the young prince. How completely
he succeeds in achieving this can be
easily guessed from the fact that
prince Rama no more thinks of
renouncing this life.

The peculiarly simple method
followed by Vasista throughout the
book can only be understood by re-
membering the young age of Rama
and the special didactic method fol-
lowed in those remote days. Read-
ing the book as it comes down to us
to-day through the centuries, we
have to admit, as the author rightly
remarks, & want of systematic
arrangement and the consequent re-
petition of many ideas, sometimes
apparently contradicting themselves,
throughout this whole work. These
defects are more than compensated,
by the unequivocal manner followed
by Vasista in whatever e has to say,
making it more than clear by means
of similes, analogies, illustrations,
and simple stories which cven the
quite ordinary man cannot fail to
understand.  Mr. Atreya, however,
is to be heartily congratulated for
presenting to us the book in a very
gystematically arranged f.orm with
proper attention to the unity of the
subject matter. The author has
freely compared the opinions and
conclusions of the ancient sage
Vasista on -all important matters
with the opinions of almost all the
leading thinkers, philosophers, psy-
chologists and scientists of our own
day, in the East and the West.
The result is surprisingly marvgllous,
for on almost all the important 1ssues

these modern authorities and Vasista
see eye to eye, which convincingly
proves the depth of wisdom of the
ancient sage, and makes us regret
the fact of the book not having receiv-
ed the study and publicity demanded
by its contents.

What then are the salient points
of Vasista’s philosophy? The author
of the present book has succinetly
summarised these in 27 pages from
page 553 to 580 under different heads.
“Life, as it is usually lived by the
ignorent, is full of misery and suffer-
ing. It is characterised by perpe-
tual change, death, deception and
imperfection at every step. There
is a craving in us, however, not only
to escape from misery, ehange, death,
ignorance and imperfection, but also
to be happy, perfect and wise. When
this craving is strong, mind is ripe
for appreciating and understanding
the philosophy........ Ignorance or
the lack of the knowledge of the
nature of the Self and of the world
is the root cause of all our sufferings
and troubles...... There is nothing
like fate making us miserable or
happy in spite of ourselves. We are
the makers of our destiny by our
own efforts. One should, therefore,
never give way to the evils of life, and
should always make efforts to con-
quer them...... Direct cognition is
the ultimate source of all our know-
ledge. There is no other means of
knowing anything rightly ..........
There is no essential difference in
the nature of the contents of dream,
imagination and waking experience.
All these are of the same nature,
and are felt to be so when they are
being experienced. All contents of
experience, of whatever thing it may
be, may be termed as ideas, and we

might say, nay, it is a fact realised
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to be true, in higher experience, that
the objective world is an ideal con-
struction of the mind, is a work of
mentation like the world of dreams,
and has no existence apart from the
mind...... The extension of space,
duration of time, and the mass of
bodies are also subjective ideas and
are relative to the experiencing indi-
viduals. This doctrine is very much
similar to what has been scientifically
demonstrated by Einstein. ... Thought
is the most potent force in the world.
Every one becomes what he
constantly thinks himself to be.
Our world, our environment, our
bodies, our powers and capacities
change in accordance with the think-
ing. All our limitations are the limi-
tations of our thought. All suffer-
ings and miseries are consequent
upon our perverse thinking, and can
be cured by right thinking. There
is no other agency except our own
thinking that determines our destiny
here and hereafter...... The Sclf in
the subject should be identical in
essence with the ultimate substance
of the objects, the Ultimate Essence
of the universe. The Self is the rea-
lity that is at the root of the uni-
verse, which manifests in all things
of the world. The individuality, how-
ever changing and impermanant it
may be, is not dissolved with the
decay of the physical body and its
total dissolution by death. The body
is only an external manifestation of
the inner will-to-be, which, with
countless desires and hopes, persists
to continue as an individual mind,
and will, as a consequence of the
unfulfilled desires surely experience
another hody and another world.
What the loss of the physical body
does is, only that it shuts off the
individual from the experience of the

world which is relative to the senses.
...... The absolute and ultimate
reality is not only the self, and
essence of all forms, the source of
all movements, but also the home of
bliss, nay, bliss itself, which cons-
ciously or unconsciously we are all
seeking but seeking in wrong places.
...... Knowledge for Vasista is not
a mere satisfaction of ¢the natural
desire for knowledge as an end in
itself .. Nor is it a means to worldly
gain of money, name and honour as
it is generally supposed in the pre-
sent time. People who gather know-
ledge for these purposes are mere
buyers and sellers of knowledge,
rather than true lovers and livers of
knowledge which only the truly wise
men are. We have not only to know,
but also to be and to feel, for all
these aspects are at the root, One,
and so expand pari pasu.  As our
individuality not only consists of
intelleet but also of emotion and of
activity, which are identically the
same at the root, and as the self is
not only Absolute Consciousness but
also Absolute Rest and also Abso-
lute Bliss, the practice of self- reali-
sation may proceed along three ways,
or along any one of them, for they
arc only the three aspects of the same
process........ " Such in brief is the
philosophy of Vasista which was re-
vealed to him by Brahma (the Cos-
mic Mind), and which he realised in
his own experience to be true. He also
found it to be in perfect accord with
reason (yukti yukts), and capable
of being realised by everyone through
his own rational investigation
(vichara). Thus reason, intuition,
and revelation are not at varaince
for Vasista.

In the last chapter the author
gives his critical estimate of the

193%) " IHE NARADA BHAKTI SUTRAS 113

philosophical position of the work
and ably compares it with the other
ancient and modern systems.

The want of &n index is the only

destderatum that one feels compelled
to point out in spite of the detailed
contents which to some extent have
doubtless compensated for its absence.

THE NARADA BHAKTI SUTRAS

[OR THE GOSPEL OF DIVINE LOVE ACCORDING TO SAGE NARADA]
By Swami Thyagisananda

[Swami Thyagisananda has till now been translating the Svetasvatara Upanishad
which will soon come out as a book. He will hereafter translate the Bhakti Sutras, first
of Narada and then of Shandilya, and expoum_i the doctrine of Divine Love on the basis

of these aphorisms.]

INTRODUCTION

The Narada Bhakti Sutras, or Nara-
da’s Book of Aphorisms on Divine
Love, is too well-known to need any
introduction to our readers. Along
with the Shandilya’s Bhakti Mimam-
sa, it forms the standard authority on
the bhakt: cult in India. It does not
purport to be an original composition
but assumes only the humble role of a
vyakhyana or commentary, as may be
gathered from the very first sutra it-
gelf. A commentary in the ordinary
sense it certainly is not, in matter or
in form. A perusal of the book will
convince every one that it is really a
transcript from the author’s own life
and experience. No doubt, the author
has been helped much by the experi-
ences of the bhaktas and rishis who
had gone before him, as recorded in
our scriptures, but they come in only
as corroborating his own experiences
in the field, or as differing from his
own. While he sticks to his own view
in preference to those of others, he
does not stoop to criticise others, but
satisfies himself that the interests of
truth can best be safeguarded by
merely pointing out gently how his
own experiences compel him to differ

from others, and leaving the reader
free to exercise his own individual
judgment to chose for himself out of
the common stock of spiritual experi-
ence.

It is not quite certain who the
author of this work is. Opinions
have been hazarded by those who
consider themselves previleged to
speak with authority on points of
forgotten history, that the work could
not have been composed earlier than
about the 12th century by some un-
known author, and that it must have
been passed off as the production of
the well-known Rishi Narada. We
do not presume to intrude on the
special provinee of scholars, but until
something definite can be pointed out
to negative the ordinary accepted
opinion, we think it safe to be guided
by the traditional view about the
authorship of the work. And a peru-
sal of the book shows that it deserves
to have come from the pen of the
great Rishi Narada himself, or one
like him.

Narada is one of the well-known
figures in the puranic and bhakt:
literature of India. Although he
appears to assume various roles in



114 YEDANTA KESARI (JoLy

various works—ag a relative of the
Rishi Parvata, as the Lord of Satya-
vati (the sister of Vasishta's wife
Arundhati), as a counsellor of Kubera,
as one present at the sarpa sacri-
fice of Janamejaya and so on—we are
not much concerned here with these
aspects of his life. But as the inspi-
rer of Vyasa and Valmiki for writing
the Bhagavata and Ramayana, he has
secured a safe corner in the hearts of
all genuine devotees and lovers of
literature. As the teacher of Dhruvh,
Prablada and a host of other devo-
tees of undying fame, he is best re-
membered as one who is always at
hand as a safe friend, philosopher and
guide in spiritual life, whenever any
one deserves such external help,
especially when the external surround-
ings make it too hot for one to live
a normal life. Though known as
kalipriya, or one who is interested
in fomenting quarrels, we are never
left in the dark as to his real motive,
which is nothing else than the good of
the world. Born as a sudra in the
previous life as noted by the Bha-
gavata, his accidental contact with
devotees inspires him to higher
efforts in spiritual life, and he finally
scales the highest heights of realisa-
tion accessible to man, and even
earns the right to be considered by
a grateful posterity as a manasaputra
or spiritual son of the great creator
(Brahma), fit to be made a messen-
ger by God Himself to the world.
That he was well learned in all the
sacred lore, and that he had a bril-
liant and original intellect, is attest-
ed to by the innumerable philosophi-
cal disquisitions, devotional talks and
moral exhortations that stand to his
credit in the various Puranas. But
the wide range of his studies is best

attested to by himself in the Chan-

dogya Upanishad. At the beginning
of the seventh chapter of the Upa-
nishad, where we find him approach-
ing the great Rishi Sanatkumara
as a suppliant for instruction in the
knowledge of Brahman, he recites the
various books he had studied. Such
study by itself does not give him the
necessary peace of mind, which he
gets after realising the Atman by
sitting at the feet of the great Rishi.

The very name Narada is signi-
ficant. It is derived as atey Ak
gagafy #fy awg; It means one who
teaches man what he really is
and how to become perfect, or,
in the words of the Swami
Vivekananda, one who helps man to
manifest the perfection or divinity
already in him. The word will be
easily seen to be a correlative of the
words Nara and Narayana, the in-
dividual soul and the Supreme Soul,
and Narada appears to us as the
intermediary between God and man.

We thus see how qualified he is to
take up the position of a teacher of
man. He is one of the adhikarika-
purushas or souls commissioned with
& divine mission, referred to in
Brahma Sutra II1-3-32, who, in spite
of their supreme realisation, are gra-
cious enough to retain a little of
their ego o as to be able to lend a
helping hand to other struggling souls
less fortunate than themselves, or
who are willing to place themselves
in the hands of God as willing instru-
ments for the service of man, or who
prefer the enjoyment of the divine
play and the company of the Lord to
becoming one with Him. He is the
typical bhakta, jnani and yogi in
one,

Narada, however, prefers to deal
with bhakti as being the easiest
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and most efficient of all paths, which
is available for all irrespective of
caste, creed or sex. In their highest
flights, bhakti, jnana and karma
merge into one another, but on the
lower steps of the ladder they appear
to be different methods of approach
to the one unity of spiritual experi-
ence. All the yogas aim at the
purity of the mind, as in the words
of Jesus Christ, “Blessed are the
pure in heart, for they shall see God.”
The three functions of the mind, in-
tellect, emotion and will have to be
purified of the dirt of the ego, and
the three yogas aim at achieving this.
Jnana yoga purifies the intellect,
bhakti yoga the emotions and karmg
yoga the will, and man is free to
adopt anyone of these paths in pre-
ference to others. But he would do
well to attempt a synthesis of all
these paths as it would be very help-
ful to achieving the end more speedi-
ly. Those who are by nature more
intellectual or emotional or dynamic
may prefer to adopt only one of the
paths as suits their nature. How-
ever, the mind being homogenous in
nature, any single path, strenuously
pursued must necessarily result in
the purity of the whole mind, as
physical exercise, though confined to
particular organs, such as the hands
or the legs, necessarily results in the
health of the whole organism. While
choosing to write a book on bhakt:
or divine love, Narada does not lose
sight of the other paths and
accepts them all as helping to achieve
the final consummation, and thus we
find in these aphorisms a happy syn-
thesis of all the yogas as attempted
before by Bhagavan Krishna, the
yogesvara, in the Gita itself. If the
Brahma Sutras of Vyasa aim at the
knowledge of God and man, and the

Dharma Sutras the service of God
and man, the Bhakti Sutras aim at
nothing more than completing the
scheme by advoecating a way for
purifying the emotions so as to
provide a proper background and
motive for the service of God and
man.
CHarmER 1
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we shall expound.

Now?!, therefore’, we shall ex-
pound® the religion of Liove.

Notes—I. Now.—This refers to the
best possible conditions under which
an exposition of the religion of Love
is likely to appeal to a spiritual
aspirant. In other words, it is meant
to refer to a proper adhikari or re-
cipient. A study of any subject
will appeal only to one who has
an intense desire ' for knowing the
subject, and it is likely to profit
only one who has got the capacity
to understand, and the readiness to
practise, the truth that is taught. In
technical language these qualifica-
tions are known as arthitvam and
samarthyam. Even if these two are
present, if one does not show the
yecessary interest and attention in
the study, and has not sufficient faith
in the capacity of the teacher or
sastra to help him, he is not likely
to profit by such study. Sraddha or
faith, in other words, is another
necessary qualification.

These are, however, only general
qualifications for taking up the study
of any subject. Each sastra insists
upon certain special qualifications
also. For example, as the necessary
qualification of a seeker of the
knowledge of Brahma, Sri Sankara
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insists upon the fourfold fitness
(sadhana chathushtaya sampatti),
consisting of perfection in morality,
spirit of renuneiation, faith in the
words of the spiritual teacher and
scriptures, and a yearning for libera-
tion. The Purvamimamsakas insist
upon a previous study of the Vedas
before taking to the study of the
Sutras of Jaimini and so on. Both
these again go to the length of say-
ing that such study is to be confined
only to male members of the first
three castes, all other members of
society being ineligible for the same.
The bhakti sastra is more liberal in
this respect, and is open to all. A
belief in the grace of God and in the
possibility of escape from samsara
with His help are the only qualifica-
tions for the study of these sutras.
Even illiteracy is no bar, nor a pre-
vious record of vicious life. On this
point there are the following autho-
rities : “ Even if the most sinful man
worships Me and wordships no other,.
he must be regarded as righteous, for
he has decided aright. He soon bet-
comes righteous .and obtains lasting
peace. Proclaim it boldly, O Arjuna,
that my devotee never perishes. For
those who take refuge in me—women,
Vaishyas, Sudras, nay, even they
that are born of the womb of sin—
attain to the highest state ” (Gita IX,
30-32). “ Every man, even down to
the lowest born, has equal right to
follow the path of devotion, as is seen
from the long line of devotees, like
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other objects common to all” (Shan-
dilya Sutra, 78)2. “I bow to the
Almighty Lord, by adoring even
whose devotees people like the Kira-
tas, Hunas, Andhras, Pulkasas, Pulin-
das, Abhiras, Kankas, Yavanas,
Sakas, as well as those who are sin.
ngrs, purify themselves” (Bhagavata
18)3.

Untouchable saints like' Nandanar,
Chockamela, Ravi Das, Kannappar,
Tirupana Alvar, and Tirumangai
Alvar, and female devotees like Mira-
bai, Avvayar, and Andal have thus
graced this fair land of Bharata Var-
sha to bear witness to the catholicity
of the path of devotion. Moral wrecks
like Ajamila, Valmiki and Tondaradi-
podi Alvar, Narayana Bhatta, who
was author of the famous Narayaniya,
and Vilwamangal are all chining
examples of what the religion of Love
can do for redeeming even the worst
sinners, however low they might have
had fallen. Saints like Ramakrishna,
Kabir, Nanak, Tukaram and others
prove to the hilt that the religion
of Love does not stand in need of
literacy. There is no doubt, however,
that if the student has equipped him-
self properly before he takes to the
study of the bhakti sastra, he can
profit better by such study. Some
such special qualifications are men-
tioned by Sri Ramanuja. They are :
(1) viveka or descrimination in food,
(2) vimoka or freedom from desires,
(8) abhyasa or practice, (4) kriya
or doing good to others, (5) kalyana
or purity consisting of truthfulness,
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satyam straightforwardness (arja-
vam), kindness (daya), non-violences
(ahimsa), charity (danam), etec.,
(6) anavasadam or cheerfulness, (7)
anuddharsha or absence of excessive
hilarity.

2. Therefore—this expression refers
to the reasons that prompted Narada
to write on bhakti instead of on other

topics such as jnane or karma.. His

reasons are: (1) bhakt: by itself
leads to realisation and escape from
Samsara. (2) It is the easiest of all
paths. (3) It is the only path avai-
lable to men at large. (4) Itis a
help even to those who aspire for
jnana. (5) Even jnanis after reali-
sation sometimes take to bhakti for
the sake of the sweetness of loving
relationship with Personal God. (6)
The most important of all the reasons
is his own eagerness to share hig bliss
with others.

3. Expound—The Sanskrit word
means to comment upon. Bui the
work under consideration is not at
all a commentary in the ordinary
sense of the word. What the author
perhaps means is that bhakt! sastra
is a commentary on the actual ex-
periences of the devotees, and not a
mere speculative philosophy based
only on reason. Nor is it only
second-hand knowledge interpreted
by a mere scholar. For the exposition
is based upon the author’s own per-
sonal experiences as supported by
those of others as recorded in the
scriptures.  Such an interpretation
by a realised man is necessary as
otherwise people may be carried
away by the stories of miracle and
supernatual incidents connected with
the lives of the bhaktas (devotees),
and may neglect to put into practice
the true spiritual principles illustrat-
ed in their lives.]

REVIEWS AND NOTICES

Yoga the Seience of Health: By
Feliz Guyot (C. KKerneiz), Published by
Messrs. Rider & Co., Paternoster Row,
London.

The book is an attempt to present the
science of Hatha Yoga in an assimilab{e
form to European readers, and awaken, if
possible, practical interest therein among
them. Within the short compass of nearly
200 pages the author has attempted to
present the theory and practice of some of
the oxercises of Hatha Yoga in so far as
they have a bearing on the science of
health. Whatever may be said of the
treatment of the vast subject of Hatha
Yoga within this small compass, there can
be no doubt that the matter and presen-
tation will make a definite appeal to a
few at least who are attracted to the ways
of healthful living, propounded and experi-
mented in the East, and in India especially.

Words of Wisdom : By Swami Rajes-
wavananda. Published by The Adhyatma
Prakashae Karyalaya, Road, Chamaraja-
pet, Bangalore Cily.  Price, Superior
edition Re. 1-6-0, Popular 0-12-0, Pp. 182,

This book containing 450 numbered
paragraphs arranged from the author’s
diary forms a nosegay of inspiring thoughts
on religion and ethics. Although there is
no connection between the paragraphs
forming each article, the book has an ele-
vated background of spiritual mood and
outlook rtunning throughout the work
and giving it an inner unity.

Whichever page one may turn and run
the eyes over, one senses at once a high
moral tone, and perceives & spiritual
beauty of concept that cannot fail to in-
duce a reflective reader to think in terms
of the sublime and the universal. We
wish a wide circulation for this edifying
book.
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 Sri Ramakrishna, The Saint of Huma-
nity : By K. Devanathachar. Sri Rama-
Lrishna Ashrama, Basavangudi, Bangalore
City. Price 4 as.

The above brochure is a study of Sri
Ramakrishna’s luminous life in a very
small compass. Why the Master is called
the saint of humanity becomes amply
clear in the course of the book. The out-
standing featurcs of this unique life, those
especially having an immediate elevating
influence over our day to day life, are brilli-
antly touched upon. Mr. Achar has stressed
rightly the devotional aspect of Sri Rama-
krishna's life and instructions ; for that
attitude alone could easily bring spin-
tuality within the reach of the large mass
of common men. We welcome this short
publication worthy equally of the theme
and the occasion.

Upadesa Saram of Sri Ramana Mahar-
shi : with English translation and notes
by B. V. Narasimhaswemi. (8nd. Edn.
revised and enlarged.)  Published by
Niranjananands Swami, Sarvadhikari, Sri
Ramanashram,  Tiruvennamalai.  Price
4 as.

To-day many are the persons who are
interested in the Maharshi and his mess-
age, not only in India but also in the occi-
dent. The necessity is all the more keen
therefore for a clear, brief, methodical and
well authenticated presentation of the
central teachings of the Maharshi with
regard to the spiritual problems of man,
We find with great pleasure that this
neatly printed small book has eminently
supplied this need. The present edition
embodies also for the first time the special
teachings of the Maharshi on the doctrines
of Karma, Samadhi, Happiness, etc., as
well as on mysticism and dotrine of “the
heart.” The book with its freshness of
outlook and simplicity of exposition
will be found to be of real help by minds
that are bewildered in the withering at-
mosphere of academic Vedanta.

Sri Maharshi: A biography with 111
tllustrations. The ‘ Sunday Times’ Book-
shop, Madras. Price 8 as.

We heartily recommend  this decently
printed life-sketch of Sri Ramana Mahar-
shi to all who wish to know in brief about

this great spiritual personality and the
scenes of his life.

Hindu Conception of God and Reli-
gion: By K. M. Das Gupta, BA., Pleader
(Retired). Publisher : Nishi Kanta Das
Gupta, BA., Pleader, Khulna. Price Re. 1.

In the first part of this small book the
writer has put in quite ordinary language
some of the leading conceptlions of Hin-
duism such as the motherhood of God,
the principle of Dharma, spirit of toleration
and the like. The second part is devoted
to the Hindu system of worship. Both
with regards to the ideas und their pre-
sentation the book presents a rather sorry
performance.

The Problems of Religion: By Ragha-
vachari, BA. Copies can be had of Verai-
pada, Ahmadabad. Price 1 Rupee.

In this luminous essay the author pre-
sents for the common man a brief descrip-
tion of what real religion is, and how it
fulfils a need of humanity which could in
no way be supplied otherwise. We hope
that the author’s modest attempt will be
appreciated by all who have faith in reli-
gion,

My Ideas and Ideals: By S. Bt'merji.
Copies to be had from 8. Chand & Co,
Delh.

“It is a work not originally meant for
publication,” writes the author in his Pre-
face. The impression left by the perusal
of the book inclines us to say that it would
have been only sagacious if he had stuck
to what he meant originally ; for what
good could possibily be found in taxing
the patience of a reader with a'hook about
which the writer admits, “I have destroy-
ed more than I have built 7"

Golden Resources: By L. V. Nara-
simha Rao, Santivasati, Guntur,

The plan and execution of this book is
not vety encouraging. Ideas ranging from
Brahman and Paramartha to palmistry,
vitaming and Ayurvedic pharmacies all
appear here. There is a sad lack of unity,
method and clear thought. However the
spiritual ideal which the author likes to
hold ay a means for human happiness will
meet with the approval of many.

Smiles and Tears : By K. Vuidyana-
than, BA., “Sriniketan”, Kosapet, Vellore.

Smiles and Tears is u collection of
about ninety pocins and nursery rhymes
t.'rom the pen of Mr. Vaidyanathan. Poetry
is the last thing one may attempt with
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success in an alien tongue so much so that
even if a few lines could catch the ears
of cultured readers, the writer has ample
reasons for satisfaction. In the present
collection, amidst much that is jejune,
there are a few pieces which reveal a
poetic mood mirrored in a form and lan-
guage which, if not perfect, is at least free
from glaring defects.

Pilgrims’ Staff : By Ram B. Motwani,
with an introduction by Prof. L. H. Aj-
wani, MA. Can be had of Ram B. Mot-
wans, Larkana (8ind.). Price Re. 1.

A neatly got-up small book of selections
in verses culled from various sources by
R. B. Motwani dedicated to his father
and intended to help and relieve pilgrims
on the pathway of life.

My Master and His Teaching: By
C. D. Deshmukh, m.A., PHD, with a fore-
word by Princess Norina Matchabelli.
Published by Mr. Framroze Hormusj
Dadachanji, Mecherabad,  Ahmednagar,
(India). Price 8 as.

Mr. Deshmukh has tried to bring out
some of the impressive features of the life

and teachings of the Mehar Baba in this
short work. As a second part to the study
is attached a few metrical outpourings of
the loyal devotee.

Bhaja Govindam : By Vidwan P. Krish-
na Murthy, Teacher, Wesley Girls Nor-
mal School, Secunderabad (Deccan). Price
4 as. Can be had of the author “Sita
Bhavan”, St. Mary's Road, Secundarabad.

This booklet containy an English render-
ing of the famous “Dwadasa Manjarika
Stotram ” of Sri Sankaracharya. The Sans-
krit text is given in Telugu seript.

The Mystic Life: An introduction to
practical Christian Mysticism). The Cur-
tiss Philosophic Book Co., Washington,
D.C, USA.

A dainty little book which can easily be
carried in one’s pocket. It must be of .
considerable interest to non-Christians also
who wish to have an idea of mysticism, its
pursuit in daily life, and how it can help
in the solution of so many problems con-
fronting the world.

NEWS AND REPORTS

The Ramakrishna Mission Sisumangal
Pratisthan, Calcutta, Report for 1935-36.

The Sisumangal Pratisthan is the only
institution of its kind run by the Mission.
During its existence of five years it has
succeeded in winning universal admiration
as an ideal maternity hospital and child
welfare centre. 'The centre provides (a)
antenatal care to expectant mothers, (_b)
hospital and domiciliary maternity service
to registered cases, (c) postnatal care to
children up to school gaing age, and (d)
training in midwifery and obstetrical nurs-
ing to women of good families. All these
services are rendered free of charge to
poor people. The expectant mother is
advised to come to the Pratisthan and
register herself early in pregnancy, attend‘
the clinic regularly and follow the doctor’s
advice religiously. During the past 18
months, 2105 new antenatal cases and
6783 repeated cases were treated. Among
the patients treated were Bengalees, Guja-

ratis, Marwaris, Maharatis, Punjabis,
Madrasis, Mohammedans and Christians.

The Pratisthan has a well-equipped hos-
pital with 25 beds for labour cases. The
hospital is like a home and the nursing
arrangement is excellent. The staff is
sympathetic and imbued with the spirit of
service. One special feature of the hospital
is that the new-born babies are kept in
a separate Baby Ward. During the re-
ported year and a half 1119 labour cases
were attended to in the. Hospital, and 368
cases at Home. .

In the section for the training of mid-
wives altogether 18 pupils appeared for
examination in December 1936, and all of
them came out successful. The financial
position of the institution is not satisfac-
tory. During the latter half of 1935 the
institution received a total sum of Ra.
8866-4-3, which, added to the opening
balance of Rs. 5,099-4-9, makes a grand
total of Rs. 13,965-9-0, and the total ex-
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penses for the year was Rs. 9,954-12-3.
During 1938 the total receipts amounted
to Rs. 23,164-0-4. This, added to the
opening balance of Rs. 4,010-12-9 and Rs.
1,000 which was taken as a loan, makes
a grand total of Rs. 28,174-13-1. The total
expenditure came up to Rs. 23,352-10-9, thus
leaving a closing balance of Rs. 4,822-2-4
of which Rs. 4,769-3-3 belongs to the
Building Fund. '

The importance of such a popular and
up-to-date centre in a country like India
where nearly 75 per cent. of the maternal
and infentile deaths (no fewer than
15,70,000 babies under one year die annu-
ally in India) oceur from causes which are
preventible by intelligent antenatal care
only, is patent even to the layman. The
mead of praise the institution has won
from distinguished personages, both pro-
fessional and lay, provides an ample in-

. dex to the efficiency and utility of the
institution; but in spite of this some of the
urgent needs of the institution are yet to
be provided for. For a building and pre-
mises of its own and to defray the annual
recurring expenses of running it, the
Management of the institution looks for
help from all genereous sources. An
amount of about 2% lacs of rupees are
required for the building and equipment,
and an amount of Rs. 24000 yearly for
maintenance charges. All those who con-
sider the cause worthy of their support
may send their contributions for the pur-
poses mentioned above either to the
Secretary of the Ramakrishna Mission,
Sisumangal, Prathisthan, 104, Bakul Bagan
Road, Bhowanipur, Calcutta, or to the
President, Ramakrishna Mission, Belur
Math, PO.

The Ramakrishna Mission, Barieal
Report for 1936.

The germ of the Ramakrishna-Viveka-
nanda ideas sown as early as 1904 gradu-
ally took root, developed and finally took
shape of the present Asram by 1626,
and ever since it has fallen into line with
other similar centres of the Mission.
Among the activities of the centre the
Student’'s Home claims notice first. In
the reported year the strength of the
home was 18, of which 7 were free stu-
dents, 4 half-free, 5 partly paid and 2 full-
paid. The Asram Library contains 780
books, consisting mostly of religious lite-
rature and some children’'s books. The
library and reading room are freely used
by the public. The boys of the Home
collect donations in kind and coin from
the generous public and conduct relief
among the poor and the needy and nurse
the diseased as far as they can. The
Asram has arranged for the treatment of
eye diseases in a very small scale. In the
reported year the centenary celebration
formed a unique item of the activity of
this centre,

~ The Ramakrishna Sevasrama, Shya-
mala Tal., Report for 1936.

In the Sevashram 4,438 cases, including
repeated cases were treated in total, All
the three asystems of treatment, Allopathic,
Homopathic and, Ayurvedic, are follow-
ed. The Savasram badly suffers from
want of funds. Contributions, however
small, will be thankfully . accepted and
acknowledged by the Secrétary. The Rama-
krishna Sevasram, Shyamala Tal, Sukhi-
dhang, P.O., Via Tanakpur, Almora, U.P.
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The greatest book of the age on spiritual life

GOSPEL OF
SRI RAMAKRISHNA

(By ‘M? a direct disciple of the Master)
IN TWO YOLUMES :

'To gain a real understanding of the personality and
teachings of Sri Ramakrishua, there is no better book than
ghis. < M’ an eminent disciple of his, wrote this wonder-
ful book on the basis of the diary he used to keep for
recording the conversations of the Master. It presents
Sri Ramakrishna’s teachings in a dramatic setting, giving
a vivid pen-picture of the occasions when they were
delivered and the persons who listened to them. It isin
the form of conversations and reads like a novel, but there
is no problem of Spiritual Life that does not find a
solution therein.

“ Pho move is quite original and never was the life of a great
Teacher brought before the publie untarnished by the writer's mind,

‘48 you are doing............ 1 am really in a transport when I read

them.”—Swami Vivekananda.

Price Each Volume, Cloth Rs. 2-8, Gilt Rs 3.

INSPIRED TALKS
BY SWAMI VIVEKANANDA
(THIRD EDITION)

The book contains a series of inspiring conversations on various
religious and philosophicsl topics during the Swami’s seven weeks’
stay ab Thousand Island Park, America—recorded by a distinguished
American lady disoiple who had the rare privilege of sitting long at his
feet. A few valuable notes also have been added where the Swami's
ubbteranoes might appear o be abrupt and nnoonnecged. The present
volume is the first to give us the words spoken by bim, so long hidden
in the intimacy of an inner circle,

‘With portraits of the Swami and the house at Thousand Island Park
: Price Paper Bound Re. 1-4 '
(To Subscribers of “The Vedanta Kesar ", Bach As. 2 less)
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' SRIMAD BHAGAVATA

- CONDENSED IN THE PORT'S OWN WORDS
Teat in Devanagari and English Translation
hl COMPILED BY PANDIT A, M. SRINIVASACHARIAR
A Translated into English by DR. V. RAGHAVAN, M.A,, PH.D,
With & Foreword by DB. BIR P. 8, SIVABSWAMY AIYER
A fitting companion to the Ramaya: d th
tn i g companion to the Ramayana and the Mahabharata, this cond
edition of the Srimad Bhagavata containsan account of all the Avataras :: :191‘:
Lord and the stories of Dhruva, Priyavrats, Jadabharate, Vritrasura Ajamila
: Gajendramoksha, eto., etc. ; also all the important episodes of the boy:hood and
other incidents in the life of the Lord—the killing of Kames, the marriage of

Rukmini, the story of Kuchels, th i i
; . ry of Kuchela, the famous pagaigd
o the Lord and the salvation of King Parikshat.dxmum to Uddha, the 8 of
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‘The Mahabharata. (Condensed in Vyasa'

l Deﬂ;:g:;l ;:;d ll)nn%isnh 'glrlanslation. Oomp?l.egg by ng:;dsit T%/[.?rﬂ.i‘zngﬁﬂ::
Tran r. V. Raghavan, M.A,, PH, D, :
keshnan, o Subscribers of the * Tndian Beview,” Be. oney U " 5 Bedb-

Yalmiki Ramayana. (Condensed in the Poet's
Devanagarl and Fnglich translation b ot "o, fhe Text in
the Rb. Hon. V. 8. Grinivas Sartrl 270, o L o Dt With a Poreword by
o beb.of PPICE Re. 1.4 EACH
" 1]
o In.Boothe INDIAN REVIEW,” Re, One each, Forel;ni sh. Postage 84,

=TT

-

LT

ey
1

e Ve Y i T YL T LT

-

. ks are given al concession rates t “
Boaview.” 4ny one who wishes to buy books atmm”':g"' of * The indian

ons year's subseription to the Review in advance, fes must remit Rs, 5,

G. A. NATESAN & Co., PUBLISHERS, G, T,, MADRAS,

T

T

.“;;..“_.““,‘.

B

4
‘B

(7)

e L A AN
-OOOOCOOOOOOO 00X

WORKS OF SWAMI ABHEDANANDA

COMPLETE WORKS
VOL. 1. 5

The Book contains :—

' (1) SELF-KNOWLEDGE comprising Spirit and Matter, Know-
ledge of Self, Search after the Self, Prana and Self-realisation,
'y Immortality and the Self. : :

(2) RE-INCARNATION comprising Re-incarnation, Heredity and
" Re-incarnation, Evolution and Re-incarnation Which ig
Sotentific : Re-surrection or Re-incarnation ?

*  (8) DIVINE HERITAGE OF MAN comprising The Existence of
God, Attributes of God, Has God any Form, The Relation of the
Soul to God, What is an Incarnation of God, Son of God and
Divine Principle in Man. :

(4) SINGLE LITERATURES comprising the Secientific - Basis of
Religion, What is Vedanta? Unity and Harmony, and Coemie
Evolution and its Purpose. -

Dec. Pages 383. With a fineportrait of the Swami,
Price : Cloth Bound Re. 1.  Superior (Gold Gild) Bound Re. 1-8.0.

The Manager, .
vVEDANTA KESARI, Mylapore, Madras. E
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An Entirely NewA Pubiicatioﬁ-

BHEDABHEDA

THE PHILOSOPHY BETWEEN SANKARA AND RAMANUJA
By P. N, SRINIVASACHARI, M.A.,

Professor of Philosophy, Pachasyappa’s College, Madras.

The author is a well-known writer on Indian Philosophy
and his book, Ramanuja’s Idea of the Finite Self, is recognised
aé a masterly introduction in English to the Philosophy of
Ramannuja. In this book he has covered a new ground altogesher
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Let me tell you, strength is what we want, and the first step in getting
; i d believe that “I am the Atman”
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A blind man wending his way alone, v'vithout anyo:\e 'to guit(:::a,

falls into many troubles on the road. So too an 1gnoran.t man § szz 1:\ ar:

1d is beset with hindrances. Those possesse('i of learning an . wis .o',
o teemed high. Purity of speech, of mind and of body ; forgiv ene.ss,
thepsfore = and intelligence-—these good qualities are shown to be superior
tr.uth, ﬁrmne_SS s persons. That which is called Brahmacharya (continence)
ertues by l;mz:)aé) to the attainment of Brahman. It surpasses all _ot.her
p 't'he 11‘0? civlines ; it leads to the supreme goal. One should deterrm.ne,
splrltuaﬁ lE]refolve t,o practise taintless Brahmacharya, withdrawing the mind
i frm all am’orous talk, sight, touch, and more so from any sex contact.
tOtal‘ly I‘Oclin intelligent man should never perpetrate or even think of that act.
e xgnself from passion and darkness, he shall never sink into

imali i ired in youth becomes indistinet in its impres-
'a.n 1maht};.h Trilfn;eavi?:}?gtszq:;jance }:)f age ; but wisdom that has become
B e : ins one’s strength of character even in the long run.
mature SIS Mahabharata, Santi Parva, Chapter 216,
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GOD or MAN ?; GOD and MAN ; AND GOD in MAN

[The following paragraphs deal with one of the burning problems of the day—the
conflict between the intérests of the individual and of society.]

I

VERY form of social philosophy

g may ultimately be analysed
into a quest after a proper adjust-
ment of the relation between indivi-
dual and society. - The individual is
like a plant flourishing in the soil of
society. All that he is, he owes to
nourishment he draws from his social
environment, and the advancement of
his physical comforts, his intellectual
attainments, his nesthetic refinement,
in fact all that contributes towards
what is called the ‘good life’ ulti-
mately depends upon the flourishing
state of the society as a whole. It
would therefore seem that his supreme
duty consists in the whole-hearted
surrender of-his self to society, and
working heart and soul for its welfare.
As for reward, he ought not to expect
anything more than the thrill and
the satisfaction derived from the op-
portunity of service. If there is to be
any individual gratification at all, it
ought to consist only in whatever he
gets incidentally out of the amenities
he helps to create for the collectivity,
However appealing such an idea
might be to our intellect, every one
feels in his heart of hearts that there
is something unique even in his parti-
cularity. He is not simply a cog in
the social machine, but a centre of
intelligence, feelings and volitions,
with & sense of the right and the
wrong, the true and the false, the ugly
and the beautiful. He is too much of
a self-conscious entity to be reduced
to mere mechanical subservience. In
spite of his dependence on society, in

spite of the all-important function of
society as the conserver of all cultural
values, the individual feels that he is
an end in himself. To equate the
significance of his life with his contri-
bution to the social welfare goes
against something fundamental in
his way of thought. If he once comes
to know that those in whose hands
the guidance of his life lies, look upon
him in such a light, he feels himself
reduced to the position of & slave—of
one exploited to serve the purposes of
others. In his domestic relations, in
his daily work, and in his political
and social functions, he may be serv-
ing the collectivity, but without an
element of self-satisfaction, either of
the narrow or of the disinterested
kind, it will be impossible for him to
play his part well.

As a result of the varying emphasis
laid on these two ways of evaluating
the human being, different views or
philosophies of life have developed.
It is to these that we refer by the
threefold heading—God or Man ? ;
God and Man ; and God in Man. We
shall now consider the implications of
each of these,

I o

The philosophy of  God or Man 2’
indicates the contrast between pure
asceticism and pure humanitarianism,
both of which are horn of g lop-
sided emphasis on one or the other
of the two principles mention-
ed before—individualism and col-
lectivism.  The pure ascetic is one
who sees nothing but corruption in
society. To his eyes man appears to
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be a creature wallowing in sin, and
any improvement of his ethical and
spiritual standard on a collective scale
is an impossibility. His is a micro-
scopic view which always sees the de-
tails, and seldom the wholeness of
things. As a consequence he fails to
perceive the higher social values that
have been created by a painful pro-
cess of evolution, but magnifies all the
dark spots of human nature and
society, which, no doubt, are too
many. He feels convinced that noth-
ing great can be achieved in so cor-
rupt an environment as the human
gociety.

Side by side he feels within the

urge of a higher ideal. If society is
unredeemable, the individual is not
however so. He may have a hundred
short-comings, but these can be check-

ed and even eradicated, and thus he

may prepare himself for a higher life,
which may be realised, if not in this
world, at least in a world to come.
But all these higher developments are
impossible so long as one is in con-
tact with society in any form. Hence
in scveral - countries and several
periods of history, especially when
the moral standards of societies are at
a very low ebb, we find large num-
bers of men drifting away from
society into forests and deserts to find
that cnvironment for higher develop-
ment, which they could not get in the
socicties they were born in. They are
men endowed with a high sense of
the uniqueness of the individual. But
unlike in the case of most of our
modern individualists, their indivi-
dualistic outlook is not, however,
motivated by any desire for indul-
gence in selfish pleasures, or for ex-
ploiting others for one’s private gain.
They seek solace in the individual
only due to their faith in, and aspira-

tion to realise, their spiritual possibi-
lities.

As opposed to asceticism, with its
emphasis on the individual and with
its tendency to shun society, is
humanism and its extreme develop-
ment, collectivism, which tend to -
submerge the individual in society,
and to disecourage in him any sense of
his own uniqueness. Acccording to
the humanistic world view, the indivi-
dual in his intelligence, activities and
affections, is the creature and organ of
the race to which he belongs. All he
has, including moral qualities, is a
social heritage. Thus the very tissues
of his life are woven for him by the
collective activities of the race. Apart
from the society the individual is a
mere abstraction having no reality.
The God that man has been worship-
ping is only the image of society
wrongly interpreted as a transcendent
being due to the superstition of a pre-
scientific age. Thinkers of this per-
suasion would therefore ask men to
shake off their allegiance to theo-
logical fictions, and direct the same
to society. In the service of society,
country, race or humanity, the indi-
vidual is to seek fulfilment. Comte,
the celebrated positivistic thinker of
France, therefore, raised this theory
to the dignity of a religious cult, and
placed the image of humanity in the
niche vacated by God. This doctrine,
which formed only a philosophical
theory a century back, has, however,
been reduced to a type of political
conception of the State as a col-
lective man. The vision of it, which
is inspiring the imagination of
millions in different parts of the
modern world is nothing but the
apotheosis of society with one differ-
ence. In place of having man as such
as the object of adoration, the new
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conception of State limits its attention
to the race or the nation. But the re-
nunciation demanded of the individual
is complete. The collectivistic ideal of
the State can be reached only when
~ the distinction between private and
public is completely obliterated, and
the individual is taught to accept un-
questioningly that the purpose of his
existence is to be equated with his
function in the collective life of the
State. He must become an unques-
tioning tool of the State, brought up,
educated and nourished by the State,
only to be wused exclusively for its
purposes according to the diseretion of
i@s Pope, the Dictator.

No doubt there is very great differ-
ence in the implications of collec-
tivism in its application to humsanism
and to nationalism, but then there is
one point in which these implications
are identical. To the quetion “ God or
Man ?”, they unanimously answer
‘Man’. Their ultimate consequence is
therefore bound to be the banning of
every form of spiritual world-
‘view in order that man may concen-
trate himself exclusively on society.
If they tolerate religion at all, they
can tolerate only a cult which prea-
ches a national God, and not one
who is a God of truth—He who is the
common father and mother of all.
For what collectivism wants to do is
to create a mentality quite opposed
to the ascetic type which leads to the
neglect of social values in the hope of
conserving individual values, which
encourages man to shun socicty in
order to save the soul.

I

Religions all the world over attempt
to _bridge the gulf that separates
soc¥ety~shunning asceticism  and
society-adoring collectivism.  But

they generally proceed to do this from
a wrong point of view. Most of the
religions are generally dualistic and
even deistic in their outlook. They
make a hard and fast distinction be-
tween Nature and Super-Nature,
between matter and spirit, between
man and God. When such an abso-
lute distinction, implicit in every form
of dualism, is maintained, it is logic-
ally impossible to avoid purely ascetic
ethics. For if the world is ‘other than
God,” something completely contra-
dictory to Him in substance and pro-
perties, the natural consequence would
be an ethics according to which a
life of dedication to God would mean
one of complete severance from the
world, especially from society. And
that is asceticism pure and simple.
Religions, however, get over this
difficulty by the philosophy of ‘God
and Man’, the ‘and’ signifying the
very loose manner in which they re-
late the two terms. It is not that
religions of this type do not inculcate
the virtue of service. In fact some of
them do actually inspire their follow-
ers with a high ideal of service. But
what distinguishes them is that even
in their highest flights they cannot
overcome the dualism of God and
man, or the natural and the super-
natural, and as g consequence, they
have to keep the worship of God and
the service of man as two distinct
categories.  Why should one love
one’s fellow beings ? Because it is
pleasing to God. God has given this
duty of service to men as & command
to be obeyed by the pious, and He is
plea}sed with those who obey it.
Religious life proper is something
quite apart from it, and consists in
prayers, communion, etc., and service
Of society is connected wit it only in-
directly, the connection arising from
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the fact that it is a commandment of
xod.

Christianity is one of the most
conspicuous examples of this kind.
No one can deny that Christianity,
in the past few centuries at least, has
been responsible for works of serviee
on a large scale in different parts of
the world. There has no doubt been
a mixture of motives in institutional-
ised charities, and an exaggerated
importance laid on the number of
converts gained, has very often conta-
minated the quality and spirit of the
service rendered. In spite of this,
however, it has to be admitted un-
grudgingly that a true Christian very
well understands the importance of
service. But Christianity itself has
provided no explanation of its famous
dictum, ‘“Love thy neighbour as
thyself.” except it be the crude one
that God has commanded man to do
so. That is why the very same gospel
of Christ, which its modern interpre-
ters represent to be the fountain-head
of all truc and healthy social relation-
ship, served as the prime incentive to
the hermits of early Christianity to
migrate in their hundreds to inacecessi-
ble deserts and wildernesses in the be-
lief that life in society is something
antagonistic to the true spiritual inter-
ests of man. Many a modern Christian
thinker would disclaim such mani-
festations of asceticism as an aberra-
tion resulting from the contamination
of hated ‘oriental’ ideals, but these
worthy gentlemen have to answer the
pointed question whether their world-
view maintains an absolute distinction
between Nature and Super-Nature,
between God and Man. If it is in
the affirmative—and Christian Theo-
Jogy has always answered it in the
afirmative—then the old ascetics
were right, and their critics are wrong.

17

For in an absolute philosophical dua-
lism of the Christian type, an ethical
dictum like “Love thy neighbour as
thyself ” can at best inspire only ser-
vice of a passive type, and not of a
dynamic quality. Christian philoso-
phy and Christian ethics seem to
contradict themselves, and the spe-
cial developments of the latter have
therefore to be traced to influences
other than its philosophical soil.

It would be seen from what we
have said before that the doctrine of
“God and Man” is an attempt, im-
perfect though it be, to reconcile the
individual’s sense of his uniqueness,
with the claims of society on him.

v

If any doctrine can adequately
reconcile the claims of the spiritual
and the social, of individualism and
collectivism, it is the Vedantic gospel
of Divine immanence, to which we
refer as the philosophy of ‘God in
man’. It is curious that Vedanta has
been criticised by Christian thinkers
as an other-worldly gospel discourag-
ing every form of active social life, or
as pantheistic philosophy devoid of
dynamic moral fervour. And yet it
is Vedanta that has upheld from time
immemorial the doctrine of Divine
immanence, in the light of which alone
the modern man can build a cultural
edifice, which while rising to the
level of spiritual transcendence, main-
taing its firm basis in a vigorous
social life.

Unity of existence in one form or
other is the cardinal principle of
Vedanta. God and Man, the world
and the spirit, Nature and Super-
Nature are not entities that stand in
isolation due to differences in their
essence. There are regions of thought
in which the differences between these
gradually shade off into each other,
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so much so God can be worship-
ped both in transcendence and im-
manence. To the thoroughgoing
monist He is the only real existence,
and the world of multiplicity is only
an apparent manifestation of His.
As the real substratum of the world,
He is immanent in it. Thus the
whole world, both in its higher and
lower aspects, reveals and symbolises
the Supreme Being. Though God is
thus present, as the underlying sub-
stratum, in every aspect of Nature,
those that are sublime and pure in
their appeal reveal His essence better
than others. For it is the nearness of
the symbol or manifestation to Him
that accounts for its power to stimu-
late the higher nature in us. Until a
person’s spiritual insight is fully deve-
loped, and he is able to see the spiri-
tual substratum everywhere and in
everything, this perception of differ-
ence in the value of manifestation is
bound to persist.

Even in the case of those Vedantists
who do not accept a thoroughgoing
theory of monism, the doctrine of im-
manence holds good. They may not
agree to the idea that the world-pro-
cess is not real in an absolute sense, or
to the doctrine that the purified self
of the individual is identical with
the Universal Self. Yet they lay as
much emphasis as the other Vedant-
ists on the theory of the immanence
of God, and maintain that though
God is the master of Nature, yet He
is present in every form of Nature's
manifestation. They may maintain
an absolute distinction in entity be-
tween God and soul, yet they grant
that God dwells in every soul as the
soul of all souls. Hence in spite of
the dualistic strain of thought, those
systems of Vedanta also maintain that
the world symboliges the Deity. For

if He is present everywhere in the
manifested phenomena of this world,
it is natural that for a man who ac-
cepts this idea they become symbols
revealing His presence to a lesser or
greater extent according to their re-
finement and capacity to suggest a
sense of the Divinity,

The importance of this doctrine in
reconciling man’s spitritual sense of a
uniqueness to be realised through his
particularity, with the demand of
society that he should live entirely for
it, will be quite obvious. For accord-
ing to the doctrine of immanence,
although God is much more than the
world, He is not an extra-cosmic be-
ing who is to be propitiated by pray-
ers or won over by offerings, but a
Presefxce that is to be felt in all the
experiences of life. ~ Worship here
changes from prayer into communion.
For prayer implies petitioning, which
1s essentially associated with an extra-
cosmic God, whereas communion is
more an attitude of mind than an acti-
vity. Not that in communion, forms
of worship like prayer, offerings, ete.,
have no place. What it insists is that
these are to be valued only in so far
as they help one to have that atti-
tude of mind characteristic of com-
munion—the attitude which pereeives
the presence of God everywhere.

It also maintains that, since the
cultivation of a proper attitude is the
essence of communion, it is quite
arbitrary, and inconsistent with the
doctrine of immanence, to posit any
absolute distinction between the secu-
lar and the sacred, or between work
and worship. In fact what is called
d.ivine communion has two expres-
sions—the inward and the outward.
The inward expression of it is what
passes ordinarily under the name of
spiritual disciplines with graded men-
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tal exercises consisting of rituals, in-
vocations, prayers, sacraments, medi-
tation, analysis of one’s mental work-
ings—in fact of all the methods de-
vised by man to bring about an
awareness of the Divinity lodged in
his self through introspection. The
external form of communion is an
attempt to evoke in one’s mind a
gense of the same Immanent Presence,
but it is done not so much through a
shutting off of the senses from external
contacts as in inner communion, as
through a participation in the activi-
ties of lifc with a particular attitude
of mind. This attitude consists in
looking upon society as a manifesta-
tion of the Supreme, and accordingly
discharging all one’s duties towards it
in a spirit of worship. If God is im-
manent in oneself, He is immanent in
others as well. Society, which is a col-
lection of individuals, may therefore
be taken as the highest expression of
the Divine in this manifested world.
The various types of work necessary
for its up-keep and prosperity may
appear purely secular to a mind that
does not understand the philosophy of
immanence, but to onc who has really
graspéd its essential principle, any
work of social utility becomes an act
of worship of God and direct commu-
nion with him. In fact for him the
difference between work and worship,
between the secular and the sacred,
disappears, and both thesc apparent-
ly contradictory forms of activities
become mutually complementary as
the introspective and the active forms
of communion. The whole of life
becomes divinised. It is this synthe-
sis of life and metaphysics that forms
so unique a feature of the Bhagavad

Gita.

\Y4

Now what is the importance of
this philosophy, which we would call
the ‘Philosophy of God in Man’ in
reconciling individualism with collec-
tivism.  Individualism has been
responsible for much evil, and has re-
ceived the hearty condemnation of
moralists of to-day as well as of the
past.  But yet it survives and it
would survive as long as there is
humanity, because it stands for man
as a sign-post of one line of develop-
ment. There is really a uniquencss in
individuality, and the culture of this
uniqueness in its true cosmic signifi-
cance is the essence of spiritual life.
On the other hand when we try to be
unique in our isolation, that is, in dis-
regard of our right relationship with
the totality of existence, then we be-
come self-centred, and we degenerate
into pure materiality. Thus the

_gense of individuality, which re-

presents the principle of conser-
vation of moral values in man,
is responsible both for the degra-
dation as well as elevation of man
in the spiritual scale. It may be
that in the state of spiritual perfee-
tion individuality as we understand
it is transcended in a sense of unity
with the Cosmie Spirit, but this trans-
cendence is not to be achieved by a
premature suppression of individuality
in the interest of any collectivistic or
humanistic gospel that disregards the
transcendental and super-social signi-
ficance of the human individual. Nor
can any society or nation tolerate,
without grave peril to its own status
in the world, the unhealthy spiritual
individualism which expresses itself as
extravagant asceticism that shuns and
scorns society as an unmitigated evil.
But in the light of the doctrine of im-
manence, otherwise described here as
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the philosophy of ‘God in Man,’ we
can have an ideal of life that takes
due cognisance of the spiritual urge
of introversion that manifests itself
as asceticism, as well as of the ethical
urge of extroversion that takes the
form of humanism and collectivism,
—an ideal that in fact fuses or synthe-
gises both these into a rational and

harmonious scheme of spiritual life
with its twin forms of communion,
namely meditation, in which one com-
munes with the Deity immanent in
the self, and service, through which
one communes with the same Deity
as manifested in others and in society
at large.

REMINISCENCES OF SWAMI RAMAKRISHNANANDA
By P. Manikkaswam: Mudaliar, B.A.

i [Swami Ramakrishnananda was a direct disciple of Sri Ramakrishna, and the
pioneer of the Ramakrishna movement in South India. His birthday anniversary falls
on the 4th of August, and we hope that in connection with this occasion, it would interest
our readers to peruse these reminiscences about him by Mr. P. Manikkaswami Mudaliar
who is a close student and follower of the Swami.l

I

URING the last decade of the
19th century and the open-
ing of the 20th century, one of the
most prominent persons in the
sphere of religious activity in
Madras was Swami Ramakrishna-
nanda. He was the founder of the
Ramakrishna Math at Madras and
one of the direct disciples of Sri Rama-
krishna Paramahamsa. He was sent
to Madras by Swami Vivekananda
to spread the message of Sri Rama-
krishna and to found a Math here.
The birthday anniversary of Swami
Ramakrishnananda falls on the 4th of
August, and it would not be inappro-
priate to bring into our recollection
a few inspiring incidents of his life,

and ponder over them.
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After the passing away of Sri
Ramakrishna, his Sannyasin disciples
were all gathered together in the
Baranagore Math by Swami Vive-
kananda. Soon after, these disciples
began to leave the Math one after
another, some for pilgrimage and

some for. Tapasya, except Swami
Ramakrishnananda who stuck to it,
having taken upon himself the duty
of performing daily Pooja to Sri
Ramakrishna. It was Swami Rama-
krishnananda’s notion, nay realisa-
tion, that though Sri Ramakrishna
had disappeared in body, he was yet
present and living in their midst. For
seven long years the Swami confined
himself to the precincts of the Math,
and did not go even to Calcutta but
spent all his time in Pooja, medita-
tion and reading seripturcs. Besides,
he was looking after the physical com-
forts of such of his co-disciples as
happened to stay with him, and was
thus the main prop and pillar of the
Math.

When, on his first return from
America, Swami Vivckananda was
proceeding on his triumphal tour
from Colombo to Almora, the citizens
of Madras approached him and re-
quested him to send them a Sadhu
who could minister to their spiritual
needs. Accordingly he sent Swami
Ramakrishnananda, as he thought
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that his orthodoxy entitled him best
to work among Madrasis, who are pro-
verbially known for their orthodoxy.
Swami Ramakrishnananda came here
in 1896 and was accommodated in the
house now situated east of Lady
Wellingdon’s Training College for
Women, and then known as Ice-
house.

111

Within a short time of his arrival,
Swami Ramakrishnananda started
religious classes in different parts of
Madras, which attracted in large
numbers the school and college-going
population, as also the intelligentia
from the middle and upper classes. I
had the good fortune of attending a
few of those classes and getting a
good grounding in the philosophy of
Sri Sankaracharya. I also under-
went a thorough change in my out-
look of life, for which I am deceply
indebted to the Swami. Though, as a
result of the Swami’s teaching, few
were able to renounce the world, and
take to the life of Sannyas, it cannot
be gainsaid that not & few mmbibed a
desire for renunciation which unfail-
ingly had its reaction and salutary
effect on their daily conduct in life.

After the class hour the Swami
used to invite questions. I readily
availed myself of the opportunity not
so much for enlightening myself as to
enlighten the Swami, as my youthful
conceitedness would have it. I took
pleasure in plaguing him with all
sorts of questions and quick repartees.
Not a few occasions there were when
the Swamiji was cornered, and could
not, as I thought, find his way out.
One day with a strong backing of my
agnostic and sceptical friends whom I
took with me, I went on putting him
question after question, the chief of
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which was, “How could the unper-
turbed Brahman become ever perturb-
ed.” The answer given was so unin-
telligible that I exulted in having
made his position untenable, which
exultation made the Swami come
down on me with the words : “ What
do you know ? You simply blabber
without in the least knowing what
you are talking about.” These words,
though uttered in angry tone, proved
to be of saving grace to me. I felt
they came like a thunderbolt and were
just sufficient to bring me to a sense
of  seriousness. The irreverent
attitude disappeared, and somehow
a feeling of reverence coursed through
my body, and I instantly reined my
tonguc and became silent.

A day or two after this incident,
T was impelled to run up to the Math.
T expected a very cold reception ;
but lo! I was struck with the love
and cordiality with which the Swami
received me. I took courage and
resumed the topic about which we
had a difference of opinion, and in
the heart-to-heart talk which ensued,
there was such a mutual exchange of
views that it had the effect of laying
bare the hollowness of my position
and the profundity of the Swamiji's
view point. From that day onwards,
need I say, 1 became his humble
follower and a passive listener ever
ready to drink in the nectar-like words
which fell from his lips. 1 lost no
opportunity of coming in close con-
tact with him, and the illumination I
derived from such contact, being one
of feeling, can hardly be described in
words. I placed at the disposal of the
Swamiji all my resources—mental,
bodily and financial—which the
Swami was gracious enough to utilise
whencver needed,
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v

In discoursing on religion, Swami
Ramakrishnananda  eschewed all
metaphysical and philosophical techni-
calities, and had the power of cloth-
ing most abstruse ideas in simple
language quite understandable to
even ordinary lay minds. His one

aim seemed to be to wean the English _

educated young men from their habi-
tual leaning to the materialistic
Western culture, and to make them
recognise, appreciate and follow the
nuggets of golden truths embedded in
Hindu Scriptures. He would not
tolerate disparaging remarks regard-
ing Manu, Vyasa and such other saints
and sages of India, but would hold a
brief for all traditions, customs and
usages, round which the Hindu civili-
sation has grown,

He invariably taught his students
Vedanta as expounded by Sankara.
He would exhort his students to apply
three tests before accepting any truth.
It must be supported by (1) scrip-
ture (Sruti), (2) reasoning (Yukti)
and (3) experience (Anubhava). Of
these three tests, he would accord the
highest rank to reason. When any
truth happens to have the support
either of scripture or of experience or
of both, but not of reason, he would
advise his students to defer their ver-
dict until they could get better and
clearer light from scholars more learn-
ed, or from men of acknowledged
spiritual greatness. He would take
his students step by step through
rational grounds to the dizzy heights
of the monistic conception of Consci-
ousness (Samvid, as he would term it)
pure and simple, where there is nei-
ther the notion of God as the creator,
preserver and destroyer, nor the con-
ception of the knower and the known.

By subtle and elaborate arguments
he would establish that man is not
this body, 3% cubits in length, nor
the mind, but that he is infinite in his
real nature. He is Reality itself—
Reality which is Existence, Know-
ledge, Bliss Absolute. The Swami
would not, however, like to leave the
student immersed intellectually in
this abstrusc thought, but would
suddenly turn his attention to
the standpoint of a Bhakta who
considers himself to be an insigni-
ficant entity and surrenders him-
self to God, who for him is all in
all. Such a sudden turn in the view
point was beyond the comprehension
of students of ordinary calibre who
would accuse him of blowing hot and
cold in the same breath. Such a sud-
den change of view was possible for
men of Swami Ramakrishnananda’s
type only. For by his close contact
with his Guru Sri Ramakrishna, he
had acquired such a clear knowledge
of Gnana and Bhakti that he was
able easily to jump from the onc to
the other without losing hold of the
common ground. Some would say
that he did so because he himself was
a Bhakta and would cite the fervour
and devotion with which he offered
worship to his Guru, in support of
their opinion.  While it cannot be
denied that he had unparalleled devo-
tion for Sri Ramakrishna, his Guru—
a8 cvery Gnani has to his spiritual
teacher—it should also be borne in
mind that in the books he has writ-
ten and published, the monistic idea
comes out more prominently, and that
it was this idea also that he generally
taught in his classes. Once when I
approached him for practical instruc-
tion for meditation, he told me,
“ Think of the vastness of the uni-
verse.” From thesc facts I have been,
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and am still of opinion, that Swami
Ramakrishnananda was a monist
and Gnani in his heart of hearts,
and that his love for, and worship of,
the Guru could not be considered as
sufficient ground for putting him under
the category of Bhaktas. At hest I
can take him both as Gnani and a
Bhakta—a combination rare to find
in one individual.

A%

The Swami, being a Sannyasi, natu-
rally emphasised in his teachings on
renunciation and service, but this did
not appeal to the public of Madras
who were accustomed to hear Puranic
and other stories from Pandits.
Whether on account of this or for any
other reason, the Swami's classes grew
thinner and thinner and had to be
closed ultimately. A few of the stu-
dents attending thesc classes began
to repair to the Math and benefit by
his teachings. Their love and attach-
ment for the Swami grew intensely
and they stuck to him through thick
and thin. They kept themselves ever
ready for service of any kind in all
ways possible. Regarding the dwindl-
ing of attendance in his classes, the
Swami would wittily remark, “ Reli-
gion is like Sakkarapongal” (a kind
of sweet dish), meaning thereby that
the mental condition of the people
was too weak to take to the study of
religion proper, much less to practise
spiritual life which needed great con-
trol of senses.

VI

The Swami’s solicitude for his stu-
dents was rcmarkable. He would
kecp watch and ward over their
habits, manners and conduct in life.
The Swami wished that his students,
most of whom were poor, should live
more comfortably and enjoy the ordi-

nary amenities of life. He would rather
suffer than put his students to any ex-
penditure which their meagre purse
could not permit. Once a student
who had a lift in his office came for-
ward to help the Math with a small
monthly subseription, but the Swamiji
who knew his position was very
reluctant to accept it.

If the Swami should find a student
sitting with his chin resting on his
palm he would at once direct him to
change his posture as it indicated a
pensive mood to which a religious
aspirant should not give room. If he
should find a student gently shak-
ing his legs ceaselessly when seated on
a chair or bench, he would immediate-
ly ask him to stop it, as it would cause
restlessness of mind. If he should see
a student drinking water standing, he
would forthwith advise him to sit and
drink, as otherwise it is likely to cause
a local disturbance in the body re-
sulting in ill-health.

On one occasion a poor student of
his offered a donation of Rs. 15, and
when he learned that it was got by
joining a lottery, he admonished him
severely saying that money got by
the sweat of one’s brow alone was
helpful for spiritual advancement.

There used to go to the Swami a
student whom he loved very much for
his simplicity, frankness and unosten-
tatiousncss. But this student did not
know how to serve and show respect
to his teacher. With a view to remov-
ing this defect in him, he one day
called him near and said, “Well, you
shampoo my leg a little.” Need it be
said that he did as directed in the
right attitude of mind, at which the
Swami was much pleased. On another
day when the Swamiji was lying down
slightly indisposed, and a junior



132 VEDANTA KESARI [Avaust

Swami was fanning him, he saw the
same student entering the Math. At
this the Swami said something to the
junior Swami (the student heard only
the word ‘Susrusha’ which means
gervice) who gave up fanning and
went away. The Swami, as if to bes-
tow grace on the student, asked him
to press his body as well as he could.
Such was his solicitude, his magnani-
mity and overflowing kindness.

Vi

There were days when the Swami
had to manage the Math without any
body to help him—not even a servant
to do the cooking. On one such day,
as the Swami returned from his class
in the evening, he espied a stranger sit-
ting at the threshold of the Math. On
inquiry he found that this man some-
how fell in the company of, itinerant
class of beggars known as Bairagis,
and that, their treatment being in-
tolerable, he managed to run away
from them to seck the Swami’s pro-
tection. The Swami, out of his benc-

yolent heart, gave him shelter, and
in a few days thereafter admitted him
as an inmate of the Math. This man,
In whom the truant tendency still
lingered, decamped one day without
the knowledge and permission of the
Swami. When after some days he
returned and repented of his conduct,
the Swami forgave him and re-
admitted him. It would be surprising
jco learn that this man, under the burn-
ing spiritual influence of the Swami,
got all his previous tendencies chan-
ged and became so pure as to be ulti-
mately admitted as a member of the
monastic Order.
VIII

Space forbids further enumeration
of the inspiring and instructive inci-
dents with which the Swami’s life is
replete. Suffice it to say that the void
created by his passing away in the
year 1911 still continues to be a void.
qu the company of such exalted
spiritual personages is rarely to be
had.

THE SPIRITUAL PATH

By Swami Yatiswarananda

Life? iLS:i']:anxc X:atxsx:::fx?anda, the authox: of ‘The Universal Prayérs’ and ‘ The Divine
o ,c s the r gfe;}en ive ’10‘f1 the Raxpaknshna Order preaching the gospel of Vedenta in
e doptinert of Et(lirict)pe. . he Swami was forrr-xerly the Head of the Rumakrishna Math,
onh of' h \ o or of the Vedanta Ke‘san. In this article forming the substance of

s class talks in Europe, the Swami gives many a practical suggestion to spiritual

aspirants.]

BeGIN EarLy
. NE has to begin as early as
o possible with one’s spiritual
life. Unless we have sown the seed
of spirituality in our soul early in
!ife, there is no possibility of creat-
ing the spiritual mood in later
lsze. Those who are not spiritually
minded while they live in the world,
can never be spiritually minded when

they retire from the world.  They
vx_rill find that the old impure impres-
sions have become so deep that there
18 no possibility of effacing them, that
Fhey have become the slaves of their
instinets and impulses, and that they
can no longer act in the way they
would like to, cannot take up a higher
and purer life, neither mentally nor
physically. Our ideal is to make &
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beginning of liberation in this very
lifc and to make the best use of the
time that is given to us.
Tue Lorp’s GRACE
The Grace of the Divine comes to
a person in the form of sclf-effort, in
the form of the will to strive for
something higher and more perma-
nent than all these phenomena.
Some speak of destiny, others speak
of sell-effort, while again others hold,
“Yes, it is true that everything de-
pends on the will of the Lord, but
the Lord desires that I should strive
my utmost. Self-cffort comes to me
as a manifestation of my ¢ destiny’;
it is the will of the Lord that creates
in me the desire for striving”. But
without purity and real, unfeigned
dispassion therc can never be any
spiritual life, or even any decp spi-
ritual striving. Unless we strive our
very utmost and our best, the Lord’s
Grace will not descend on us.
ConTrOL THE MIND
What is most essential in all forms
of spiritual life is to keep the greater
part of the mind thinking of God,
thinking of the Ideal, and never to
allow it to give its thoughts entirely
to the world or worldly affections
and relations even when oceupied
with some worldly duty. We must
know how to divide the mind to some
extent, so that we can make one part
of it cling to the Lord and to the Lord
alone, whatever be our occupation.
Through constant practice, through
unflagging practice, we may develop
an attitude of mind that enables us
to think and to feel that whatever we
do is a service to the Lord, and that
we have no right to the fruits of any
of our actions. O Lord, whatever
works 1 do, I look upon it as
a form of worship to Thee.” This
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service may be physical, intellectual
or spiritual.

Watch the reactions in your
mind brought about by certain
people and  things, and act
accordingly. Avoid  everything
that is apt to rouse old, evil impres-
sions and thoughts belonging to your
former life. We cannot allow our-
selves to run after worldly love and
affections and have the higher Divine
Love at the same time. God and
worldly affections cannot live to-
gether.

DerFINITE IDEA OF THE PATH
AND THE GoOAL

We should have the ideal fixed
that neither worldly nor heavenly
pleasures are our goal, that our
ultimate goal is Self-realisation—
neither this world nor heaven, nor
any other world. Heavenly enjoy-
ment is no better than earthly enjoy-
ment, and so long as there is hanker-
ing after heavenly enjoyment, we
can never attain the goal. We must
yearn for God more than for His
creation cither in heaven or in earth.

Before we actually begin our
spiritual life in real earnest, we must
decide if we are really fully prepared
to pay the price. We must fix once
for all our ideal, our conduct of life,
and everything, and then stick to it
in all circumstances. If we wish to
transcend all the unrealities, there
must always be a certain amount of
dare-devil in us, a certain amount of
fearlessness and true heroism. Unless
we are prepared to sacrifice all our
worldly desires and our sense of
‘ I-ness ’, we can never hope to realise
the higher ideal. “Give us diserimi-
nation, give us renunciation, give us
devotion and knowledge”—let us
pray thus to the Divine.
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DISCRIMINATION

You must never associate too {reely
with people and must always use
discrimination.  If another person
attracts you, just direct the mind
into some higher channcls, create in
yourself some dislike or disgust for
the person in question, so that that
person loses all charm for you.
_ Later on this disgust is to be effaced
so that you can look at that person
with the same indifference with which
you would lock at a stranger you
have ncver known. In spiritual life,
although to a great extent you cut
off your personal relations with
others, you come to have a wider
love and sympathy for them through
the medium of the Divine. When one
finds something highrer, the lower
ideal automatically loses its attrac-
tion, and is put aside.

We should also practise a certain
amount of control and discrimination
regarding the food we take. And so
long as we are in the body, the body
must be properly taken care of and
nourishied to keep it a fit instrument
for realisation of the Divine and for
the Divine’s work. There is much
more  body-consciousness in  the
person who is ill or weak than in the
perfectly healthy and normal person.
We .have to see that our body-
consciousness is reduced to a minimum
if we want to make good progress in
spirttual life.

Unless .our mind be to some extent
pure and non-attached and prepared
for renunciation, we can never even
think of God-realisation.  Try to
plfrify your heart, to purify your
mm(.i, as much as possible. Then the
bl.azmg fire of spiritual realisation
will burn away all desires.

MepitaTiON ON THE HoLy
PERSONALITIES

Few people can begin their spiri-
tual practice with the meditation on
the Formless and Attributeless
Aspect of the Divine. Even the
conception of God without form but
with attributes is beyond the grasp
of the many. So long as it is im-
possible for us to form even an
idea of the Divine in both His
transcendent and immanent aspects,
we should first of all try to think
of the Divine Glory as manifest
through the Holy Personalities—the
great Incarnations and Prophets of
mankind. It is very casy for us to
speak of worshipping God in truth
and in spirit. But since, as a matter
of fact, we cannot do so, it becomes
a meaningless plirase and nothing
more.

We think in terms of our small,
limited, impure, individual conscious-
ness, but the great ones think in
terins of the Infinite Consclousness.
We are like small, tiny, self-forgetful
bubbles, while they are like moun-
tain-high waves that are always
conscious of their ocean-origin. The
ocean never comes to be limited by
the wave-forn,

The Incarnation is a glorious |

manifestation, but never the whole,
of God who is the reality at the back
of ordinary beings also.

Tiny bubbles that we are, we find
it difficult to understand cven a full
wave-consciousness. By worshipping
and meditating on thc great ones,
we are able to come in touch with
their  super-consciousness. This
breaks the bonds of our limited exist-
ence and brings in a new light, a
deeper awareness that lies hidden in
the depths of our being. The waves
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bring us in contact with the ocean.
By lifting ourselves consciously to
the plane of their knowledge, we get
rid of all our false notions, of our
being identified with the bodv, of
being men and women.  Dropping
the Hmiting adjuncts, we get a new
and purer sense of existence — a
universal consciousness that gives
the true meaning to our individual
existence and life.

INDIVIDUAL AND UNIVERSAL

In trying to separate itself from
the occan, the bubble runs the risk
of bursting its bubble-form, as it can
never exist without the contact of
the ocean. But the trouble is that
we are not conscious of this great
fact. We consider ourselves to bhe
separate entities, separate  from the
ocean and separate {rom one another.
When this initial mistake is made
through ignorance, all other mistakes
follow as a matter of course and
make our lifc one of endless miscry.

Although we may take our limited
existence to be absolutely real at
first, we find, on deeper consideration
and cxperience, that it is not so. The

false coneception of reality is wholly.

due to ignorance. It is thorugh this
that we come to cherish many &
petty gnd ignoble idea, and we suffer
bocﬂus‘l’ of that. However, by getting
rid of the false conceptions, we rise
above all illusory, limiting adjunets,
and regain our truc nature, the true
dignity and glory of the Divine in us,
who is not only our self but is
the self of all .

HinTs ForR MEDITATION
In the beginning of our spiritual
life we have to create our own images,
but thesec must be images of which
the pattern is right, v.e., imaginations
of something that is real, not of

something wholly imaginary. Some
stress the sense of the Prescnce more
than the form, although they, too,
may call up the form. The same
Being permeates both the form called
up and the devotee, as It is the
devotee’s own cternal Being — his
true sclf.

Just think that your whole heart
or head is permeated with the
Divine Effulgence, and that this
Light is part of the Infinite Light
that pervades everything. Melt away
your whole personality, your I-ness,
into That. Melt away your body,
vour mind, your senses, your emo-
tions, into That. Just imagine this
very vividly. And then this infinite
occan of Light takes shape as part
of this Light dbecomes solidified in
the form of your Ishtam (Chosen
Deity), but never lose sight of the
infinite background of which your
Ishtam and you yourself as well as
all others are parts, and which per-
meates all these. The ocean, the One
Eternal Principle, lying at the back
of both yourself and the whole uni-
verse, must never be lost sight of,
because it is That which is to be fully
realised by you one day.

But one who does not lead a pure
life and is not disciplined ought not to
follow this instruction, because medi-
tation becomes dangerous in the case
of a person who is not properly pre-
pared and has not gone through the
proper preliminary training.

SELF-SURRENDER -

Only one who has really passed
through strenuous self-effort can give
himself up and surrender himself
wholly and unconditionally at the feet
of the Divine. All forms of striving
make the mind pure and fit for the
Divine touch. And self-surrender can
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only be accomplished after having
gone through one’s spiritual practice
with great perseverance and dogged-
ness. Self-surrender can only come
when our wings are dead tired like
those of the bird sitting on the ship’s
mast after having tried in vain to
reach land when the ship was on high
sea.

Too much activity is very dan-
gerous, because it usually becomes like
the aimless activity of the monkey,
This kind of activity is just restless-
ness, and we see it in people who are
terribly afraid to be left to them-
selves. But on the other side you
find a form of so-called self-surren-
der that is nothing more than inert.
ness, indolence, lethargy. And this is
Just as bad as aimless, activity. The
true aspirant should always try to
combine both—activity of the right
kind and self-surrender.

STupY AND PRACTICE

Religion is something different from,
and something more than, book-
knowledge. Through mere scholar-
ship, through mere intellectual study,
you can never learn the Truth. When
we think too much and too highly of
intellectual life, we can never realise
the essential truths of religion.

“Let one study as well as he can,
master the subjeets, but after having
become a great scholar, let him re-
nounce desires and try to live upon
the strength which comes from know-
ledge.” :
One must be free from all guile,
from all falsehood, all lack of up-
rightness, from all the perversities of
the mind, and then become a man of
mgditation, if one wants to make real
spiritual progress,

.H'aving known the essentials of
spiritual life, having formed a clear

idea of the Divine, you should try to
practise the disciplines. Do not read
too many empty words. That creates
only disturbance and trouble. Now,
this does not mean that you should
not go in for studies, but you should
make it a point to study with a view
to realise the Truth, and along with
your studies there must be some real
spiritual practice every day. You
must always train your intellect and
have your fixed studies, think deeply
on the problems, and form a habit of
clear thinking and deep study, so
that you would feel uncomfortable
the day that you have not studied
anything deeply pondering over it
and over the truths it contains. This
daily study is to be made an import-
ant item of your spiritual practice,
Lust AND Greep

Sri  Ramakrishna’s message is :
“Be spiritual and realise the Truth
yourself.” By living the spiritual life,
we can make the Divine living in our
own life. The Master shows us how
We may overcome sex and greed—
these, our greatest obstacles on the
pz.lth of all spiritual progress. He
wishes us to have a new outlook to-
wards ourselves and others, Men as
well as women must have the Divine
f)utlook, and not think of themselves
m terms of sex and body. To sce the
Divine in oneself and in all others,
men and women, is the only solution
for the world-problem of sex and the
relation between the sexes. This is
a most vital point to note for the
spiritual aspirant. You can never rise
above the sex-idea by just hating
woman or man, as many mystics of
the Middle Ages tried to do. Some-
thing more is needed. The Divine is
in me, in all, in everything. “I am
not a man, I am not a woman, I am
the Self,”
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BuppHA’S PracTICAL INSTRUCTIONS

It was the mission of Buddha’s life
to ask people not to think too much
of philosophies and metaphysies, of
rites and cercmonies, but to make reli-
gion—the Spiritual Law—a living
foree in their own lives by leading a
life of purity, meditation, spiritual
discipline and mental control. What
did Buddha say of God ? He was
silent on the point. It is not essential
to speak of God so much, but far
more ecssential to follow God’s path,

“to live the spiritual life. What is the

use of saying : “ O Lord, how beauti-
ful Thou art | How beautiful are Thy
skies, Thy stars, Thy whole crea-
tion ! ” The Creator is always greater
than His creation, and does not fecl
proud of it. Scen from our human
standpoint, we find it great, but to
God it is insignificant. So it is more
important to follow God’s path than
to praise God eternally, without ever
doing anything. This lip-service is
of no use to the aspirant.

Once Buddha was asked, “Sir, is
there a God ?”. He replied, “Did I
say there is a God ?” “ Then is there
no God, sir ?” asked the questioner.
“Did I say there is no God ?” came
the reply. Buddha wanted to stop all
empty and hair-splitting discussions
and speculations, and make people do
something.  So he said, “When a
house is on fire, do you first go and
trace the origin of the fire, or do you
try to extinguish it 2" But we in our
foolishness very often try to trace the
origin first, but before we have suc-
ceeded in the attempt, the whole house
is burnt down and nothing remains of
it but a heap of ashes.

We always want everything to be
done for us by somebody else. Th.ere
can be no vicarious salvation with-
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out any self-effort on the part of the
aspirant. Most of the so-called reli-
gious people are mere parasites in the
world of religion and spiritual life.
It would be better for them to take up
something else.

Avoip TEMPTATIONS

During the period of our spiritual
training we must try as much as possi-
ble to avoid all temptations, both in
its gross and subtle forms. We should
salute anything that may become an
object of temptation to us, from a
safe distance. Let us not go near it,
We must not rely too much on our
own strength for a long time fo come.
We have such a dirty mind full of
filthy impressions that once it is
really stirred up, it may create no end
of troubles. Lust, hatred, greed, vul-
garity, all these are lying hidden in
us and waiting to make us their prey.
And so we must be on our guard.

Always the trouble arises through
our being too little aware of the
danger in the form of a tiny and
apparently insignificant ripple in the
mind. The outer stimulus, even if it
be a very subtle and scarcely per-
ceptible one, gradually affects the
mind. Sometimes even the memory
of some old impure impression is
enough to upset us, because the germ
or the seed is always inside, never
outside. Unless the seed be inside, it
can pever sprout.

Attachment in any form may be
enough to muddle the brain and
bring about the spiritual ruin of the
aspirant, but when attachment and
anger combine, the whole mind be-
comes chaotic, and all progress is
stopped. All struggle for the Higher

Life comes to an end when passion-

has its sway over a person. That is
why we shoud carefully avoid any
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harmful stimulus, even if it be a
very subtle one, and keep our mind
engaged with the higher thoughts.
We should not give an opportunity
to the lower propensities and im-
pulses, and avoid as much as possible
the company of persons of the other
sex as well as that of those of our own
sex who do not lead a strictly moral
life, at least during the period of our
spiritual training.

“Fill the mind with Vedantic
thoughts until you fall asleep or
until this body of yours drops off ”

We should not give an opportunity
to the passions to sway us. It is the
nature of the mind to think, and if
we do not give good and pure
thoughts to the mind, avoiding all
old impure associations, it is bound to

think of bad and impure ones. So be
up and doing. Always be on your
guard and follow the path intelli-
gently and assiduously.
PRAYERS

O Lord, with the passing of every
day the duration of life is seen to
shorten, and youth to decay. The
days that are gone do never come
back ; time verily is the devourer of
the world. Fortune is fickle and
short-lived as ripples on the surface of
water, while life i3 momentary like a
flash of lightning. Therefore, O Thou
Refuge of all, do Thou even now pro-
tect me who seek refuge in Thee.

May the wicked become virtuous.
May the virtuous attain tranquillity.
May the tranquil be free from bonds.
May the freed make others free.

SRI RAMAKRISHNA—VIVEKANANDA
By Nikolai Kazanzakis

[Sjt. Dilip Kumar Roy of Sri Aurobindo Asram, to whose kind courtesy we owe this
translation from Greek, writes : “ This is the translation of a preface written by Nikolai
Kazanzakis, to a book in Greek to be shortly published by Mile. Eleni Samios, the author
of La Saintc Vie de Mahatma Gandhi.” This book is a collection of Swami Vi;ekanandu’a
lectures and other writings translated from English into Greek. °Nikolai Kazanzakis’
tells me my friend, Monsieur Jean Herbert of the League of Nations, ‘is a great write!:
pogt and philosopher, and the author of & monumental epic poerr; in which he has;
striven to express poetically all the philosophies of the world. He has translated into
Greek, Dante, Goethe and Shakespeare, is the author of a number of philosophical novels

and is an advanced Yogi.'”]

T the heart of all religions, is in
travail a pan-human aspira-

tion for the Beyond. Below the sub-
soil of all rigid and fanatical dogmas
which create schisms between the
religions, there stirs a tremendous
breath, a wind—the self-same sigh of
Man, which overflows from this earth.
And behind the multicoloured reli-
gious mythologies is often hidden,
incomprehensibly, a Verity which is
extremely simple, eternal, without

vainglorious ornaments. The lead
of this aspiration, this sigh, this
Verity, has shown in all times the one
path which has carried the mystic soul
to its salvation. Fof', it is at the end
of this path that hag always appear-
ed the one reality to which different
people and different epochs have
given different names : the Idea, the
Thing-in-itself, Atman, God.

There was the path, and the aim
was to  be united with this eternal
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Reality, to be one with it. But not
only to be onc with it, but even more,

.to understand that for centuries past

we have been united with it.  Our
road was not a going forward but a
return home.

India has given birth to spiritual
giants such as no other country on
carth has ; she has produced giants
who have aspired for the Supreme
Union with & glowing intensity of feel-
ing warried to a radiant intellectual
luminosity.  They were veritable
« Bacchants of Light” — in the
Hellenic acceptation of the phrase.
In no other country have the * God-
possessed ” perceived with a similar
gpiritual intensity and passion that
behind this series of complex pheno-
mena there exists an Essence which is
simple and immutable, that at the
back of all these masks an cternal
visage gazes steadfastly at the human
soul with eyes that watch over and
attract him like a shining beacon from
behind the herbs, animals, men,
ideas.

The Christian and the Mussalman
mystics envisage the soul as a virgin
lover who approaches more and more
her supreme Beloved : the more she
draws near the more she rejoices, and
the more is Matter transformed into
Spirit until she attains the perfect
contact and enjoys the cestasy of the
supreme wedlock.

The Hindu mystic follows, often,
another path. After being first per-
suaded by reason that there can be
but one Divine Breath—the Atman—
and that the human soul can but be
one with this Divine Breath,
each soul follows up the path along
various lanes in the measure of the
grace conceded to it—to return at last
to its ecternal birth place, that of

Divinity.

The mystics of ancient Greece
had followed three pathways to at-
tain to the supreme union:

(1) God descends in man, chases
away the human ego and takes posses-
sion of the body and soul.

(2) Man, through spiritual Sadhana,
ascends to the Divine and unites with
Him : he then becomes God which the
Germans call ‘ Vergotterung’ (Divini-
sation).

(3) God and man become one.
Man does not indeed become God but
he comprehends at last that he has
been one with Him, in all eternity :
Vergotterung.

These three paths were followed
also by Gnostics, the Christian mystics
and the Mussalimans. . An Arab Gnos-
tic of the sccond century wrote to his
friend :  “ Do not seek God outside
thy self. He is within thee. This is
how thou must call to Him: ‘My
God, my spirit, my reason, my soul,
my boa; V7

According to the Hindus there are
four ways which lead to the supreme
union : the way of Love (Bhakti
Yoga), the way of Works (Karma
Yoga), the way of the Intellect
(Gnana Yoga) and the mystic way
{Raja Yoga).

It was the way of Love that had
been followed in the last century by
the spiritual giant, Sri Ramakrishna
of India. The human soul has rarely
experienced with such a depth of
intoxication the anguish and the rap-
ture of Divine Love. Like to Maria
Magdalene dei Pazzi, the mystic de-
votee of the Middle Ages, Sri Rama-
krishna too had followed the call of
the soul erying : Love ! Love ! Lovel

Sri Ramakrishna aspired to invoke
—to quote the great Byzantine mystic
Nicolas Carassilas—" not only a ray
of light but the entire disc of the sun,”
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That is why he did not want merely
a Christian, a Mussalman, a Brah-
min, or a Buddhist conversion: he
aspired for the whole disc, to re-experi-

ence what Brahma, Vishnu, Shiva,

Bhudda, Christ, Mahomed did. He
would have nothing whatever infer-
vene between his soul and God : no
dogma, no myth, no idea, no idol.
Nothing. Absolute nudity.

He had felt the same necessity of

direc.t contact—the need so boldly and
exquisitely expressed in the thirt'eenth
century by Mechlhlde of Magdeburg.
The Lord said to the human soul :
—“Dame Ame, reste
(Virgin soul, rest)
—“Que veux-tu que je fdsse
Seigneyr ?” ’
—*"To uneclothe Thee.”
—*“0 Lord, I am ashamed | ¥
—“Dame Ame, we are one—-in
so much that nothing must stand be-
tween us : neither shame, nor fear ;
nay—nor virtue even.”
~'“Lord, here is my naked soul.”
* »* * .

Only words of human love can ex-
press so completely Love Divine. For
either party has the same flight, the
same effervescence, finding the same
obstacles and the same reactions,
achieving at last the perfect contact
the great joy in victory, ,

Swami Vivekananda, Sri Rama-
krishna’s discipi¢, followed another
path to find God and revealed this
way to men.

Sri Ramakrishna was a Brahmin,
poor, ailing, full of tenderness. Vive-
kananda was a Kshatriya (the caste
o:f warriors), his family aristocratie,
rich, his body that of a robust and
exacting athlete. He loved the joys
of thg body, did not attach an inordi-
n.ate importance to spiritual austeri-
ties, was not interested in religion,—

(Auayust

having been weaned from it all by his
western education and the so-called
scientific, plebeian, materialistic ideo-
logy of the epoch.

One day, in 1880, when he was
about seventeen years old, he met the
man who was to revolutionise his life:
Sri Ramakrishna.

He sat at the feet of his Guru for
years, and when the Guru died, rose
alone to preach the gospel of his pre-,
ceptor.  But his way was not Bhakti-
Y:oga, the path of Love: it was
I&fzrma-Yoga, the path of action.
Vivekananda could not reach out for
.the supreme union save through act-
lon. He imposed on his own life a
great mission, which demanded for its
realisation action, movement, travel
tl}rough continents, contact with men
discussions, questions and answers——’
struggle.

May all men join hands and under-
stand that all religions are the same
that all Gods are but one God. May’
the Orient and the Occident be bro-
thcrs, making their common salva.
tion depend on their mutual contact
and their collaboration. The Ocei-
dgnt‘, will bring her science, her tech-
nical discoveries, the feats of the intel-
lec‘t which subjugates matter : the
Orient will bring its spiritual glory, its
researches in inner life, its marvels of
a.bstractions. Without this collabora-
tion of the two hemispheres humanity
cannot but be in perpetual danger.

.In 1893, after the death of his Guru
Vivekananda preached at the Con-,
gress of Religions at Chicago. His
voice was warm, puissant, flaming
with faith. In Europe and America
hfz preached the unity of all the reli-
gans and stressed the need of a psy-
chic renaissance. In India he em-
ph.asiscd social progress, the lights of
science and the need of a certain
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material comfort. For he was well
aware, as had been his Master before
him, that “ Religion can mean little
for hungry stomachs.”

Vivekananda lived from his depth
and loved with the same love the men
of the East and the West. Sri Rama-
krishna lived in God, Vivekananda—
in men. Somebody had once asked a
Rabbi : “ How can one love God?”
“By loving man,” the priest had re-
plied. It is thus by loving Man that
Vivckananda attained the luminous
sphere of his Master.

But- Vivekananda was not mercly
a Karma-Yogi, an athlete of action.
His voice was surcharged with human
knowledge and intellcotual accumen.
He never sought to sweep his audi-
ence away into a mystic cestacy: on
the contrary, he sought to pursuade
them by reason, to cnlighten their
mind, to win them over by the strength
of his dialectic to his own point of
view 8o as to persuade them into col-
laborating with him in his work.
Vivekananda was also a Gnana-Yogi,
a master-mind of knowledge. He was
what Maxime Homodlogete, the By-
zantine mystic, called : “The robust
Man, and the robust Man is onc who
welds knowledge and action into a

harmony.”

Sri Ramakrishna had found his
salvation through love of God, through
loosing himtself utterly in the Divine
Essence. Vivekananda found Lis sal-

vation through love of Man, through
action among men indefatigably, full
of faith and love and intellectual
force.

His voice was silenced abruptly on
the 4th July, 1902 by death, at the
age of thirty-nine. . '

But his immortal message had been
delivered by his mortal breath. That
could not die with his last breath. It
lives still—this word, luminous and
ardent in thousands of souls in the
East and the West—it is still potent,
battling and fertilising.  All that
Vivekananda, the mortal, contained
of the immortal—was saved. His lec-
tures taken down by his faithful steno-
graphist and diseiple Goodwin, have
become the gospel of thousands of
noble and pure souls, and help our
fervent aspiration for love and
brotherhood, even at the heart of
this horrible fratricidal war of our
epoch.

Let us hope that this translation in
Greek of a lecture delivered by Vive-
kananda in California on January
28th, 1902 will not be lost upon us.

“The inspired word sets the cir-
cumambient air in motion, and the
movement increases more and more
till it impinges on the human ear.
There, through it, it penetrates far,
into the human soul itself, and bears
fruit.”

The word of the great Rabbi Mach-
man instils courage into our hearts.
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ELIGIISUS men all over . the
world are to-da i
the general decay of ?ait(llle.plogﬁi
churches are empty and the temples
do.x?ot attract the enlightened. - A
political leader will have a much. big-
ger audience than an eloqueft
pr'ea}cher; and while people will
willingly disten to discourses on the
health of the body, they will turn
away from sermons on the good of
the spul. The religious edifices that
thg plety of an earlier generation had
b.uxlt up are to-day falling fast into
disrepair or crumbling into dust ex-
cept when they are taken over by the
Archzological Department, and pre-
served only as interesting monuments
for the curious tourist and not as
sa:cred places for the devout pilgrim
Glfts. to religious bodies are meagre-
anq ‘mfrcquent, and the ministers of
religion carry on a precarious exist-
ence on account of the decline of reli-
gious rites and festivals. In many
comr_nunities the only religious cere-
monies are connected with social
events like marriages that can be
legalised only by the performance of
some sort of religious ceremony; and
even these are dwindling, as civil law
is pr:oviding for the recognition of
relations and contracts without the
encumbrances of a religious rite. If
material existence is being more and
more mechanised, spiritual existence
is bex_ng.more and more secularised.
The 1pevitable effect of the contact
of religiously alien groups has been

e aspects of the relation betwecen religion and

‘the evolution of a system of relations
in which the religions of the partics
c_oncerned play no part. Human rela-
tfon's have no longer any eternal
51gm.ﬁcance and marriage is fast be-
coming a contract liable, like other
contr.acts not made in heaven, to dis-
solution by mutual consent or by
laches on the part of cither of the
cont‘racting parties. The enlightened
SCCFIOD of the community no longer
believes that the omission of death-
bed ceremonies by the priest or the
clergy, or the denial of church burial
bas. any effect on the destiny of the
individual (if he has any destiny at
all), nor are precautions taken to
ensure intercessory rites for the bene-
fit of .the soul after one’s death.

It 1s natural that with the decline
of fal.th should disappear many social
practices that drew their insi)iration
am_i ‘sanction from the authority of
religion. In primitive times the only
sure way of securing compliance was
to ‘1r§vest each social conduct with a
religious sanction and to stigmatise
each failure of observance not as a
breach of social etiquette but as a
moral .and spiritual lapse. An in-
stance in point is food-tabu which has
played an important part in almost
every religion.  Swine’s flesh would
in this way compromise the salva-
tion of every orthodox Jew, Muslim
and high-caste Hindu, and the door
of. hea\.fen would be closed upon every‘
wme-blbb.ing Hindu, Buddhist, Jain
and Muslim. Many. of the seriptural
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injunctions ineluding those against
association with Gentiles and Un-
touchables, are, however openly de-
fied to-day, and the laws of cere-
mnonial cleanliness have no longer the
binding force that they used to have
in ancient times.  Sea-voyage does
not damn a Hindu soul any more—
it has even ceased to bring down
social ostracism in advanced sections
of the community.

A varicty of reasons is responsible
for this new outlook on religious pres-
criptions.  Acquaintance with other
faiths has brought into light the rela-
tivity of many religious acts and ideas.
What is prohibited in one religion
would probably be found enjoined in
another, and it would be casy to point
out that the sure way of damnation in
one religion is the highway to salva-
tion in another. All religions have
taken over so much from pre-existing
beliefs and local superstitions that
many so-called revelations are really
survivals of primitive faith or tribal
custom. The local and the temporary
are writ large upon their face and a
little critical and historical investi-
gation exposes their human origin.
Many of these prescriptions, again,
are not rooted in the basic needs of
individual and social life. Every

- moribund faith runs the risk of such

a fatty degencration and evolves pres-
criptions and prohibitions that round
off neatly the scheme of human duties
but have no foundation in the neces-
sities of social existence.

The fact is that religion at one time
included within itself a far fuller
scheme of social legislation than it
would do now. The ancient geriptures
tried to encompass not only religious
duties proper but also many zocial
rites, just as they taught not only
gpiritual tfuths but also natural
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science. With the advancing moral
conceptions of the race many of the
social prescriptions have failed to
satisfy public conscience just as
advancing scientific knowledge has
exposed the crudities of many serip-
tural accounts of natural phenomena.
If the eclipse is not caused by the
swallowing of the sun or the moon
by the demon or the dragon, obviously
religious rites and social acts based on
that supposition are useless. There
may, of course, still remain a belief in
the esoteric virtue of rites and acts
performed at such rare astronomical
moments ; but it is no longer possible
to base actions on theories exploded
by science. Similarly, food-tabu of *
former times can no longer be justi-
fied by the primitive casual explana-
tion of ancient scriptures, although it
is still possible to put forward esoteric
or utilitarian grounds for such prohi-
bition.

The question is, what amount of
liberty is permissible with seriptural
injunctions and inhibitions and what
would be the effect on morality if
these are all withdrawn ? There can’
be no doubt that ‘ hellfire theology’
is still the most potent instrument of
social discipline so far as the general
body of a religious community is con-
cerned. No Arab would like to get
after death into a place hotter than
the burning deserts of his native land,
nor would a Tibetan like to go to a
place colder than the bleak heights-of
his own Himalayan plateau. There
is much truth in the statement that
even if God does not exist, it would
be necessary to create one for social
discipline ; for the fear of displeasing
God is still the dominant considera-
tion for morality with the majority of
the human race. If God were wholly
benign and if hell were to disappear
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altogether, the two primary restraints
on immorality would be removed from
Fhe minds of most people. That hell
is the utter loneliness of spirit, or'a
runqipation on lost or misused oppor-
tunities of earthly existence,yor )
sense of remoteness from God, nay
appear satisfactory to the refined
ethical sensibility of the writers of
Waar 1s Rear HELL ? ; but there can
be no doubt that the physical tor-
ments of hell are what ordinary peo-
ple dread most. There is, therefore
pragmatic justification for the conti:
nuance of belief in a Divine Judge and
a Divine Jail for the control of those
w}xose submission to moral rules is
dictated by the fear of the punishing
rod. of an Omnipotent and Omniscient
Being. These people are moral only
because they are religious in the
sense that they believe in a divine
dispenser of justice and determiner
of destiny. The bribe of heaven and
the threat of hell loom so large in
every scripture because hedonistic
motives alone have an appeal to
.most minds ; in fact, very often even
tl}e free will of God in rewarding
virtue and punishing vice has to be
kept in the background, and an auto-
matic requital of moral actions
emphasised, lest people should think
‘ th.at the reward of merit depends upon
Divine grace and is, therefore, un-
certain and contingent on Divine will.
The Hindus postulated the law of
Karma because virtuous actions
should have certain reward. Kant
‘who fought so much for the autono-
mous character of the moral law and
"c'he categorical character of the moral
imperative ultimately succumbed to
theological blandishment and thought
th'at without the rewarding of virtue
with happiness by God there would
be a gap in the ultimate scheme of

things. In other words, the principle
of duty for duty’s sake would not
work to the end, and although Kant
concerned himself with the fate of
the virtuous, there is no doubt that
he had in his mind also the uncom-
fortable destiny of the vicious as a
necessary correlate of the happiness
of the good. Even in religious 8ys-
tems, .transcendental hedonism had
to be imported to ensure morality.
But must men be religious in order
t9 be moral ? The lessons of evolu-
tion have thrown doubt on, if not
totally discredited, the revelation of
a complete ethical code to the first
race of men to make them
moral. In fact, the story of
thg }'ebellion of the first men against
D1v19e injunctions (on which the
doctrine of Original Sin is based) is
a confession that men were no more
moral at the beginning than now, if
by morality is meant obedience to the
law of conduct laid down by God.
Even they could not understand the
m‘0§al significance of an order pro-
hibiting the use of certain food-stuff
fmd excercised their right of private’
]ud'gment by disobeying it. We may
believe that the dissociation of the
xporgl from the religious—the socially
significant from the spiritually bene-

ficial—is an inevitable outcome of -

the. growth of that secular culture
which finds that among scriptural
prescriptions there are some directions
thgt are vitally linked up with social
existence and there are others that

have r
cference to man’s real or-

fanc'ied relations  with  the super-
gensxblc. The remarkable similarity
in the decadence of religious  rites

all over the world can be explained

only ‘by the supposition that the
esoterlc' and the mysterious have
lost their appeal for minds trained
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in scientific methods of explana-
tion by verifiable causes. ~Men no
Jonger feel that by omitting this or
that injuction, of which no rational
explanation can be given, they are
compromising the good of their own

" soul or doing bad and improper act.

They may obey these as a matter of
habit or for social decorum or for uni-
formity ; but the attitude of faith
which alone 1nakes them a vital
possession has a tendency to evapo-
rate with advancing scientific culture,
and the obligatory character of the
acts in question disappear.

But no religion can flourish on the
merely mysterious—every religion
must provide a basis for the moral
relation of sentient  creatures.
Whether within the domain of these
creatures is to be included any type
of beings other than man, is more or
less a matter of historical accident or
tribal temperament. While unneces-
sary cruelty to dumb animals would
be reprobated in most religions, not
many religions would go the length
of Jainism or even of Buddhism, and
Vaishnavism in this matter, and ima-
gine that Dbefore the judgment-
throne of God would rise up the souls
of victims belonging to the animal
world and demand justice for murder
or cruelty or abuse. Very often the
main objection  against wanton
cruelty and unnecessary killing is
that they harden hearts and establish
a habit of callousness to the guffering
even of one’s own fellow-men ; and
the excessive use of animal food may
be condemned either on hygienic or
on esoteric grounds as disturbing
physiological or mental balance. But,
apart from such debatable contents,
the different religions of the world
have a fairly common fund of moral
precepts regulating the relations of

the different components of the social
structure. An agreed list of essential
moral virtues can be easily made
out ; and although the meanings
attached to them will often be found
to be different, they no more establish
the relativity of morals than the
meanings of the terms like plants,
animals ete., which are understood
differently by the ordinary man and
the expert. Even when at one time
religious rites involved a negation of
the right of other individuals to live,
as in human sacrifice to please a god
or to placate a dark spirit or to pro-
vide comforts to a just departed
person in the other world, the motive
was frequently to turn away an im-
pending social danger.

If we start with the notion that
morality and religion have been unit-
ed in the human mind from the very
beginning and that all moral relations
are the outcome of religious beliefs,
we shall be sorely mistaken. Religion
is primarily man’s attempt to come
into touch and understanding with
supersensible forces, not only through
his intellect but through his whole
personality  consisting of thinking,
feeling and willing. In the religious
response there may in fact be an
abnormal shrinkage of the social
consciousness and the individual may
feel that by taking up a correct atti-
tude towards the invisible powers by
which he is surrounded he is fulfilling
the obligations of life, howsoever
anti-social that attitude might be.
Mortification of the flesh (resulting,
in extreme cases, in religious suicide),
asceticism, sacrificial cruelty (includ-
ing human sacrifice), religious pro-
miscuity or prostitution, religious
persecution and kindred acts can be
justified when we look upon them as
attempts to placate the Deity without
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reference to their social utility or
moral justification. Possibly in some
minds there is some lurking belief in
their ultimate value for social life as
a whole ; but in many minds the
single motive of their being pleasing
to God or beneficial to the self would
prompt those acts and occupations.
A fanatical oppressor of other faiths
need' not always be moved by moral
cpn&demtions though he may ocea-
sionally do so. That culturew blunts
the edge of religious zeal is due to
the fact ‘that morality is not indis-
solubly wedded to religion and very
often outstrips the latter in the
human mind. A developed moral
sense often detects the crudities and
contradictions of moral life which the
acqeptance of a particular religious
belief implies. With culture, for in-
stance, came the consciousness in

Greece, Rome and India that the pic-
turcs of the gods and the acts enjoin-
ed in imitation of their conduct were
somefimes morally ignominious and
not countenanced by the moral sense
?f the best minds of the community.
Ihere is a limit even to the power of
mfp'laining inconvenicent  details of
divine life as symbolie or allegorical ;
fm(l society has often been obliged to
1ssuc the warning that immoral divine
acts are not to serve as patterns of
human conduet. In fact, the Medi-
tem'an_ezm religions perished because
the gods became less moral than their
devotees who, when they were obliged
to make a choice between morality
and religion, chose the former and
abandoned the latter at first in fav-
our .of the one or other of the Mystery
_It{ehglons, and ultimately of Christian-
ity. .

(To be continued)

JAN VAN RUYSBROECK
By Wolfram H. Koch

[Mr. Koch is ror ionali °
Noch is of German nationality. He ' is stanel {ricud of the Vedanta

mlovement in Lurepe. India has known much aboul
different. churches, but little of it as lived :md’in()tw
;n the present study the veader will get o short Ii‘fu
Inspiring exerepts from the writings of the eminent mvsiic
message of such and olher kindred mysties of e
Vedantic truth that all religions in their r-ssnvm-n s

spiritual ideal.}

“ The light of man is the light of thought
above thoughts and surpasseth all thoughts Yot
be ye not untrue, unrighteous, evil rohbor;
Thxsr forsooth, is darkness.  Light is not gone away, but
the light. The blind man in the sun hath the sun n" ‘):, bt o
the sun. Thercfore is he not dark ? Yet a:r i

y L]

the lovers of the world are dark :

o) ), AN van Ruysbrocck was born in
a 'the year 1293 in a village about
two miles distant from Brusscls, from

Chiiiianily ae preached by the
preted by its saints and mysties.
-sketeh and a luminous .-'rihg of
t Ruysbrocek.,  The life and
EFurope only go o prove ithe grest
tand for the same God and the :;umc

L The light of thoaght is
Yet, O men, be ye not dark
, wretches, lovers of the worldf
away from
. ent, but he is away from
ain, the world is dark, because

; and the world is evi
e loy ‘ evil because
dwell in the world are evil, as a house is bad, not in its w e, bt T

of those who dwell thercin.”—(Early English Instruction)

alls, but beeause

w}'nch he took his name, as was the
custpm In Mediwval times. His
family name is completely unknown,
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and the very silence regarding his
parentage indicates that he must have
been of . humble extraction. Biogra-
phers have devoted many a beautiful
page to his mother who seems to have
been a woman of an exceptionally
strong moral character and deen faith
in the higher forms of life, but his
father is never mentioned in any of
their works.

In 1304 be leit his home and went
to the housc of his uncle, Jan
Hinckaert, the canon of the famous
cathedrul of Sainte Gudule at Brus-
sels  where he received the greatest
part of his education and was cnabled
to visit {he Latin schools.

He took Holy Orders in 1317 at the
age of 24, though he never rose to &
higher grade than that of a Chaplain.

He was placed under the direction of.

his uncle. The day after his ordina-
tion, while celebrating his first Mass,
lie experienced his first Divine cestasy.

In 1343 he left Brussels and the
world in the company of his aged
uncle and of Jan van Afflinghom,
generally called ‘ Bonus Cokus’ (the
Good Cook), to found the monastery
of Groenendael of which he became

the Prior in later years. e died on .

Decewmber 2nd, 1381.

Jan van Ruysbroeck is truly the
last of the great speculative mystics
of the Middle Ages, but his mysticism
never became to him an end in itself,
but the most perfeet means of true
and unfailing knowledge of life and
its purpose. If hie was able to solve
the problems of many a soul and to
exert his holy and far-sceing influ-
ence on those who really sought
his counsel and advice with an
open heart, this was “chiefly due to
his clear recognition of the pre-
sence and the working of the Divine
in the very depths of every human

.

soul, however degraded and however
darkened it might be by worldly and
creaturely love as well as by false
valuations of life. In all his teachings
as well as in his life of dedication and
infinite goodness, one feels, as it were,
the quict and peace of the beautiful
woodlands surrounding the monastery
of Groenendacl (Green Valley), where
Le used to go to meditate and to re-
ceive the message of the Highest. He
recognized very clearly that Adam’s
Fall was not due to evil, as such, but
that it was the result of his choice
botween the Divine Oneness and the
Jife of the senses. The wore ¢ Adam’
cecks his enjoyment in the scnse-
world and in the fulfilment of sensual
desires, bodily or mental, and the
more he ¢lings to personal claims of
affection, the more he goes to his ulti-
Jate ruin in the form of self-annihi-
lation ; and this of his own free
will. It is not the Divine who has
decreed that choiee, but his own pre-
ference of scn=e-cnjoyment and of
those forms of love which are bound
to the senses and to individuals.

The one obstacle between man and
the Divine has always been the mul-
tiplicity of  objects presented and
desired by the senses, and so long as
these scnses are not curbed and
placed unconditionally at the service
of the Divine without any further
thoughts of theiwr satisfaction, none
will ever be able to trace his steps
back to the One where all is clarity,
peace and illumination.

Qo Plotinus says in a beautiful
passage : — * Enter into thyself and
examine thyself. And if thou dost
not yet find Beauty, do as the artist
does, who cuts, takes away, polishes
and purifics. Purify thus thy soul of
all that is superfluous, steaighten that
which is not straight, illumine that
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which is dark, and do not cease from
perfecting thyself till Virtue shines
before thine eyes. When thou shalt
not encounter any obstacle that pre-
vents thee from being one, when
nothing foreign to thee will any
longer alter the simplicity of thy
most intimate essence, then go and
look attentively, for it is only through
the eye which opens in thee at that
time, that thou canst perceive the
Supreme Beauty.”

Jan van Ruysbroeck’s attitude and
realisation find a beautiful expression
In his own words : “ Vos estis tam
sanetl sicut vultis,  Tantum enim
quisque sanetus est, quantum afficitur
bonitati.”—*“ You are as holy as it is
your wish to be. For everyone is as
holy as he is moved by good. The
measure  of your holiness depends
solely on the excecllence of your will.
Look into yourself to see what is the
quality of your will. Then you shall
find out the value of your holiness.”

He never allowed himself to become
a slave to activity, but daily returned
to the Divine Source within himself,
asking for guidance and light and con-
tenting  himself with repeating to
others what the Divine had that day
revealed to him. If nothing had been
revealed, he remained silent and
quietly withdrew into himself, sur-
rendering his will and all his wishes
to the Divine.

According to Ruysbroeck man
should never despise his body, i.e.,
never give himself to any lower form
of bodily enjoyment and lust, because
even the elements of which his body
is made, can never perish, but shall
have to return to the great store-
house after his death. So he should
look upon them as only borrowed.
The body js the precious casket in
which the-soul is kept, and the physi-

[AugusT

cal side of man’s nature is, as it were,
but a sub-structure on which his higher
personality rests and which must be
made use of for higher purposes of
life. To Ruysbroeck ‘ spirit” is but a
name for a soul which -has become fit
to reach Unity. This Unity ever
belongs to it essentially, whether a
man be a sinner or a saint. e says,
“ Every creature in its very essence,
its life and its conservation, depends
entirely on this Unity. To scparate
itself from God would be throwing it-
self into the abyss of nothingness. But
this cssential Unity cannot make it
holy or happy without its own co-
operation.” To him man is always
the sole arbiter of his destiny, and all
those who turn their minds and hearts
away from worldly attachments and

-affections, determined to trace their

steps back to the Divine, receive by
this very determination the necessary
grace with the help of which they can
do so. Others do not, although they,
too, shall be given many an occasion
again and again to mend their ways.
If they persistently refusc to trace
their way back to the Divine Source,
they condemn themselves to the

sufferings of Hell by their own free
will,

" Jan van Ruysbroeck distinguishes
seven steps in the path which every
man must follow to reach perfection.

. (1) Identification of our will with
the Divine Will ;
(2) Voluntary poverty ;
(3) Purity of soul and perfect

chastity of body in thought,
word and deed ;

(4) An intimate knowledge of our
own imperfections ;

(5) To have our pleasure in God
alone ;
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(6) A definite and clear intuition
arising from the purity of
our thought ; .
(7) The state of ‘unknowing’ in
unlimited rest and peace.
Any man who wishes to attain to
the higher forms of life must dg away
with all pictured images which are
not God. He must not possess any-
thing with covetousness.  He must
never, under any circumstance, allow
himself to become attached or bound
to another person through some
natural impulse or inclination, for
“ gyery attachment and every human
affection encumber the heart pf man,
except those that are only given to
God.” So worldly distractxon's apd
pursuits, creaturely love and clinging
to others or allowing others to centre
their affection on oneself instead of on
God, trying to kecp a personal .(‘,lalpl
on a person’s Jove, and unchastity in
thought, word or deed, were to him
the principal causes which separated
man from his Divine Esscncg z_md
prevented his union with the Divine,
blinding him to Truth. On the other
hand, purity, selﬂessnes:s apd non-
attachment coupled with infinite kind-
ness to all, forbearance and 'unshake-
able and single-minded devotion to t.he
Divine were the best means gf atta}n-
ing to the highest communion with
the Divine. The message of Truth
has cver been the same in the East as
in the West to people who are gble
to see beyond their own limited
sphere of cgoistic and pleasure-seek-
ing love, and who are prepared to
receive it with open ears and hearts:
About Ruysbroeck’s death there 18
a touching, simple story which s}_lould
not be left out as it shows the influ-
ence of his way of life on those arou.nd
him. The brothers who were keeping
watch over his body after his death,

suddenly saw him get up and go to
an altar. He was dressed in his
priestly robes and surrounded and
permeated by a dazzling and indes-
cribable splendour. On the following
day the brothers buried their beloved
prior, full of devotion and joy at hav-
ing seen him whom they loved and
revered with all their heart, come back
to life once again. Thus the human
heart ever renders homage and allegi-
ance to those who are examples of
perfect love, self-surrender and
purity.

The following brief quotations are
taken from three of Ruysbroeck’s
minor treatises : Dat Rijcke der
Ghelieven {The Kingdom of Lovers),
Een Spicghel der Eewigher Salicheit
(A Mirror of Eternal Bliss) and Van
Zeven Trappen in den Graed der
Ghecsteleker Minnen (Of Seven Steps
in the Degree of Spiritual Love). In
the case of Jan van Ruysbroeck, no
short quotations can ever give an ade-
quate idea of his greatness and the
depth of his realisation. So all people
who feel a deeper interest for the
message of Truth coming to us
through the different instruments of
the Divine should study his works in
their entirety and perhaps even in ?he
original Brabant dialect in which
they were written.

Tue Prace oF THE HuMan WiLL

“You are as holy as it is your wish
to be.”

“ No thing and no man have power
over our free will, neither the celes-
tial bodies, nor any creature, nor any
thing but God alonc and we our-
selves.”

NON-ATTACHMENT, PURITY AND
CHASTITY
“There are people who would gladly
receive Divine Consolation, were it to
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be had without costing them any-
thing. They believe everything to
be indispensable that they may possi-
bly obtain them and pass them on to
the body for its enjoyment and well-
being. But if any man thus follows
the promptings of Nature and pur-
sues indiscriminately the well-being
and satisfaction of his own body, his
heart becomes encumbered by‘ this,
and he loses all taste and liking for the
good viands, i.¢., for all virtues.”

“Man may eat of all fruits that
are virtuous and get consolation and
joy from them, always growing in
grace. But the fruit of lustful desire
is forbidden to him—that is, to live
according to nature in sensual enjoy-
ment. In that very hour in which
the bighest reason eats of that fruit of
unchastity and has intercourse with
women, 1.e., with the senses and the
enemy, contrary to God’s law and
will, man is expelled from Paradise,
naked and stripped of all virtues, and
banished and separated from the
Eternal Kingdom of God.”

“We must hold strict wateh over
ourselves and guard ourselves against
three sins which hold sway over the
body : laziness, gluttony and un-
chastity. Through them many a man
of good intentions has fallen into
abysmal sin.”

“ As against gluttony, we must love
and choose moderation and sobricty,
always restraining ourselves and
taking less than we should like, re-
maining satisfied with the barest
necessities.”

“ As against laziness, we must feel
in our innermost soul faithfulness
and right intention, and have com-
passion for all misery, and outwardly
we must quickly and zealously be
ready for anyone who is in nced of

us, according to our capacity, discri-
mination and conscience.”

“ As against unchastity, we must
avoid and flee from all loose and
worldly company and associations,
and from all intimacy with those of
the world, as far as our outward con-
duct is concerned, and inwardly we
must flee from and avoid all impure
imaginations and mental pictures, so
that we do not pay any attention to
them, nor dwell on them with lustful
desire, for by so doing we should be-
come deformed and impure in nature.”

“We should strictly guard oursel-
ves against all impure, worldly and
evil company, that is, against all those
who are unchaste, who love telling
lies, who swear and blaspheme God,
and who are impure in their
words and deeds.  Such should be
avoided, and we should flee from them
as from the Enemy in Hell. Guard
your eyes and your ears, so that you
may not se¢ nor hear what is for-
bidden,”

“Therefore  keep  yourself  pure,
love to be alone, flee from all mani-
foldness ; do your devout practices,
busying your hands with good work.
Avoid inordinate and lustful plea-
sures, and do not be in love with
yourself. Love Life and Truth. And
even if you find yourself to be pure,
avoid the very occasion to sin.”

“Love that is wrong stultifies the
poor mind and blinds the reason of
man.  Men scek pleasure that is
foreign to their true essence and thus
cannot reach that wealth which is
Unity.  That which renders it so
difficult to receive the Eternal, is to
live in unchastity.”

“If you must speak to a person,
be he spiritual or worldly, be cauti-
ous, reserved and dignified, well-
ordered in words and manners, 80
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that no one may feel angry with you,
and always prefer listening and silence
to speaking. Be just, truthful and
frank, in words and in works, in doing
and in leaving undone, and inwardly
always walk before the eyes of God.
And if you beecome distracted through
speaking and answering, and feel
drawn away from union with God,
realising and being aware of this, you
should be ashamed of yourself, and
with undivided contemplation quickly
again enter into yourself before the
face of God. And so long as you are
able to enter into yourself whenever
you wish to do so, keeping perfect
mastery over yourself, you will have
peace and you will live without deadly
sins. Therefore I advise you to avoid
and flee from cares and restlessness of
heart, from the unsteadiness and
manifoldness of men, especially of
of worldly men, unpractised in spiri-
tual or God-devoted life. Seek and
desire alonc an inward, burning life,
and practise this till self-comimunion
and insight with comprehending eyes
become as easy and ready as the
searching out and looking out with the
physical eyes. And if you must use
your five senses for the sake of your
mnaintenance, or that of your fellow
men, guard your ears and your eyes
in order not to take in anything which
may distract your heart with plea-
sure, with lust or with love, and which
may draw it away from God and sta‘nd
between you and Him. Should 1n-
ordinate love and lust take hold of
you, you would lose the mastery over
yourself and the free self-communion
in which lics all your bliss. Be mode-
rate also in food and in drink as well
as in all that your body needs, so that
you do not live according to the
clamourings of your flesh and of the
tust of Nature, For if you find plea-

sure and lust in yourself or in any
creature, you have already turned
away from God and cannot live for
Him, and so will die in sin.”

TrUE RIGHTEOUSNESS

“This is Righteousness : to be emp-
tied of all creatures and be free from
anxiety for them ; to be lifted up
in intention, desire, soul, body, eyes,
hands, and in all that one can do; to
give God praise and honour in time
and in Eternity ; and not to seek joy
in creatures and created things, for
that produces manifoldness and
hinders righteousness. But he who
lives thus in Love, is never without
great joy.”

“ The joyful Bliss of God lies in
qualitylessness and in the dissolution
of the person into that undifferentiat-
ed Essence of God.”

“In four ways man can see whether
he be righteous and guided by Christ
in the strength of the Holy Ghost.
The first is whether one leaves to God
all that one needs in time and in
Eternity, and whether one is faithful
to God in all that one possesses and
in all that one can do. The second is
whether one cherishes compassion in
will and in works for all human misery
and distress, be it bodily or spiritual.
The third point is whether one re-
mains patient and mild in all that
may befall one from God or from
creatures. The fourth is an elevated
mind, {free from and uncaught by
any creature or creaturely love, i.n a
single and steady affection, in a joy-
ful waiting for the Eternal Kingdom
with a firm faith. These four points
make man righteous in active life.
There are four other points which
make him righteous in contemplative
life. The first is a free mind, holding
on to Love and lifted up in desire for
Unity. The second is & clear under-
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standing of the wonder of the wealth
of the Trinity, and contemplating
without surprise that immeasurable
clarity, becoming transformed into it
and being lifted up in the light of
One?ness. The third is a joyful ineli-
nation and an absorbed holding of
all one’s powers for God, surrounded
and permeated and flooded by greater
wealth and joys than these powers

of the world could ever give. The
fourth is becoming absorbed and lost
in that one Object. None may walk
in darkness, for thereby one remains
lost in Eternity which is the highest
bliss. These four points together with
the four previous oncs make man
rightcous in  contemplation and
righteous in action.”

THE NARADA BHAKTI SU
TRAS
[OR THE GOSPEL OF DIVINE LOVE ACCORDING TO SAGE NARADA]
By Swami Thyagisananda

[The name of Sa i ili
age Narada is fam g i
lover of God—g Gnani as well as g BZ:rkll]:zar Hin vy Hindu,

o . He is both a knower and
13 aphorisms on Divine Love form one of

the most inspiri i i i
piring chapters in India’s religious literature.]

SUTRa 2,

Bhakti may be viewed from the
standpoint cither of the aspirant or
o.f the realised man. In the former
view it is the means of achievement
—the dpara or Gauyni Bhakti. In
‘thef.]atter, known as Para Bhakt;
1? 1s.the result, and is the expres:
sien 1n actual life. As a tree should
be known by its best and most
well-developed fruit, Narada begins
b){ g%ving us, in the next Sutra, a des-
cription of Para Bhakti, Tg identify
a‘nything, one must note its similari-
ties and dissimilarities with ordinary
known phenomena. This ig what s
attempted in the following Sutra.

81 g ARFT wATHET 1 3

4= That (Bakhti) g = but
RAT =in This yaidEN=0f the
nature of supreme Love (#afy is),

2. But!that?is of® the nature
of supreme! Love of This®

Nores 1. But.—This is meant to
draw the attention of the aspirant to
the fact that the scientific idea of

devotion is somewhat different from
the crude notions of the ordinary man
full of desires. People approach vari-
ous supernatural beings such as Devag
P{trz',s, cte., through rites and cerej
monies, and offer gifts and sacrifices
outﬁof fear for them and to ward off
thcxr‘ wrath.  Or they may try to
propitiate them in expectation of
some gain in return. This kind of

devotion is not worth of tl
oo y 1e hame of

Again though the Bhagavata and
other Puranas say that even fear
angfzr and other emotions, if dirccted,
against God Himself, can lead to
Mukti, Narada is not prepared to call

1F Bhakti, nor to advocate such prag-
tices,

Thg following quotations inculeate
the kind of devotion through feelings
?ontrary to love, with which Narada
1§ not in agreement : They indeed
lose themselves ip Hari, who con-
§tantly cherish towards Him the feel-
ings of love, hatre, fear, fricn(llinéss
oneness or goodwill” (Bhag. X, 29-15).’
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“On whatever object a corporeal being
may concentrate his whole mind with
his intellect, either through love or
through hate or through fear, he at-
tains the form of that very object”
(Bhag. XI, 9, 22). “I believe that
some Asuras are also devotees of
Vishnu, their minds being impregnat-
ed with Bhakti through the medium
of anger” (Bhag. 111, 2, 24). But to
follow the footsteps of a Kamsa or
Sisupala would be to court disaster,
in the case of an ordinary man.
These illustrations are given in the
Puranas only to show how much more
easy it would be to obtain salvation
through Bhakti or love when God is

go gracious as to save even his
enemies. This is made clear in the

following statement of Atri Smriti:
“ Remembering Govinda even through
hatred, Sisupala attained Heaven.
What to say of those who are devoted
to Him !” Sandilya also makes the
point clear in his 6th Sutra. He says,
“ Devotion is of the nature of love,
because it is the converse of hate
and because it is expressed by the
word Rasa in Taittiriya Upanishad
11,77 (Sandilya VI 6-7). Moreover
in Gita XVI, 16 it is specifically
mentioned that all  those who
hate God go in for spiritual
ruin. Another reason for the
Bhakt; scriptures giving these illus-
trations of Sisupala and others is to
show that, if at all anger has to be
shown, it is better to sublimate it by
directing it to God, for then in the
long run there is at lcast a chance
of remembering the Lord. It is with
this view that Narada hmself refers

it in Sutra 65.
Bhakti should not also be confused

with mere emotional excitement or
eroticism, as is often done, nor with
fanaticism which sometimes passes for

religiosity and lcads to all kinds of
sectarian quarrels and bloodshed.
It is not even mere credulousness or
blind belief or faith in whatever the
priests may put into one’s head, nor
what the so-called Sastras, good, bad
and indifferent, may be interpreted to
say. It is not also scriptural know-
ledge or logic-chopping or metaphysi-
cal speculations.

2. That—Refers to the Bhakii
referred to in the previous Sutra. In
Sanskrit the third personal pronoun
is often used to denote Prasiddhi or
common knowledge. The word may
therefore be taken to indicate that

Bhakti is already well known to all ;
only its real nature and implications

are not clearly grasped by all. Hence
the necessity for a clear definition.
There is also a subtle suggestion that
the experience of Bhaktr is not a
rare, isolated, individual, sub-
jective  hallucination eluding all
scientific treatment, but that it is &
common experience of all devotees,
and as such deserves careful consider-
ation at the hands of all lovers of
truth, and is fit to be made the sub-
ject of enquiry and study in a scienti-
fic spirit.

3. Of the nature of—The expres-
sion conveys the sense that real
Bhadti, being a transcendental experi-
ence of bliss, is different from ordi-
nary love, and can never be express-
ed adequately in words. Cf. Tait.
Up. 11, 4 : “ Whence all speech turns
back, with the mind, without reach-
ing. He who knows the bliss of Brah-
man fears not at any time.”  The
author himself adverts to it in Sutras
51 & 52. But Narada as an exponent
of the doctrine of Bhakti has in some
way or other to convey his meaning
through words and analogies. Hence
he has to adopt the method of ex-
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plaining the unknown in terms of the
known, t.e., convey an idea of trans-
cendental experience in terms of
common love. The word Rupa, mean-
ing, ‘ of the nature of ’; is used only
to convey this implication.

4. Supreme Love~—This is to dis-
tinguish Bhakti from ordinary human
love between the sexes. Supremacy of
Love consists in three things. First, it
should be such as is not based upon
selfishness or egoism, and must be
untainted by any base ulterior motive
such as fear or gain.  Secondly, it
should be such as to prevent any other
worldly love in the mind of the devo-
tee. Thirdly, there should be com-
plete self-forgetfulness on the part of
the lover.

The word Prema or Love ordinarily
suggests that there must be three en-
tities, viz., the lover, the beloved and
the bond of love between them. It is
a bone of contention between differ-
ent schools of thought as to whether
any sense of distinction between the
three can be felt in the highest spiri-
tual experience. The Advaitins deny
any such distinction, but the other
schools insist that Love or enjoyment
of bliss cannot be where there is no
such distinction. It is, however, com-
monly admitted by both the schools
that the intensity of the experience
may be such as to make the lover for-
get himself for the moment in the
midst of his enjoyment. The differ-
ence between the two schools of
thought is therefore confined to the
question whether the individuality of
the experiencing soul is actually lost
or not. This is, however, only a meta-
physical question with which the
Bhakti seripture is not primarily con-
cerned.

It would seem, however, that from
the point of view of Love also, the

union between the lover and the be-
loved can be said to be complete only
where there is absolute merging
of the lover in the Beloved, 4.e., when
the ego completely disappears. This
is indeed the highest experience of all
saints as we find it deseribed in the
literatures of the world. For example,
Sri Suka says in Bhagavata X, 29, 15,
“Those indeed lose themselves in
Hari.” So also in deseribing the Divine
Love of a Gopi the Bhagavata X, 30,
19 says, “A Gopi whose mind is given
to Krishna places her arm on another
and says, ‘See, I am Krishna'”
Again in XI, 12, 12, the Bhagavata
says, “ Their heart and mind being
fastened on Me in devotion, they were
not conscious of their body, or what
was far or near, just as sages arc not,
while in deep meditation, or as rivers
that have entered the seca water are
not didtinguished by name and form.”
Again in X, 30, 43 of the same book
it is said : “ Their hearts given to
Him, they talked of Him alone ; they
imitated his sportful activities ; they
could not think of themselves as
different from Him. They sang only
of his excellent attributes ; they did
not think of their homes.”

The same idea is beautifully illus-
trated by the Sufi poet who describes
how in spite of repeated knockings at
his Beloved's door, the latter did not
deign to open it until he so far forgot
himself as to answer, in reply to a
query from within, “I am thyself.”
Jalaludin Rumi says, “ Then shall we
rise from the angels and merge in the
Nameless.” Al Hujviri, another Sufi,
says, “ When a man becomes annihi-
lated from his attributes, he attains
perfect subsistence. He is neither far
nor near, neither stranger nor inti-
mate, neither sober nor intoxicated,
neither separated nor united ; he has
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no name or sign or brand or mark. ”
(Spirit of Islam, by Amir Ali, Pp. 172,
213). Al Hallaj, the Sufi martyr,
says, “ I am the truth, T am He 'whon’l’
I love, and He whom I love is L ’
According to Jami, ‘T’ and ‘thou
have here no place, and are bu’t;
phantasies, vain  and unrcgl
(Browne’s Literary History of Persia).
('f. also Mohammed’s ‘Inni-an-Allahu
la ilaha illa Ana’ which is an exact
translation of Isaiah: * Vef'ily, 1,
even I, am God, and there is none
else.”

Witness again the saying of Jesus,
“I and my Father arc One.” Ruys-
brocck, the Dutch mystic, says, “We
have lost oursclves, and been mcltec,i,
away into the Unknown Darkne§s.
Speaking of his experience, the phllq-
sopher and mystic John Scotus Erl-
gena says, “ In this state of mys.tx‘mI
ignorance, we plunge into the Divine
Darkness and lose ourselves in Its
life.” According to the Ne.o-PlaFO-
nists, the highest stage of union with
God cannot be realised by thought,
and is possible only in & state of
cestagy in which the soul transcends
its own thought, loses itself i_n the soul
of God, becomes one Wwith God.
Averroes, the Moorish phil(?sophfar of
Spain, says that “it (the mdm'dual
soul) becomes onc with the U’fnver-
sal Spirit or is absorbed in It.” Ac-
cording to Bonaventura, “ The soul
transcends itsclf, enters upon a stage
of holy ignorance, and becomes one
with the Divine will through. love.
According to the German mys‘tlc' Eck-
hart “The soul does not stop till it has
passed beyond all differences and }}as
entered the silent desert, into which
no difference has ever penetrated,
which is immovable and supreme over
all oppositions and divisions.” Agsin

i
in another place he sa&ys, Whoever

would see God must be dead to‘ him-
self and buried in God.” According to
Schelling, the goal is a re:turn. to ,Gf’d’
to be realised in a mystical 1ptu1t10n
in which the soul strips oft 1t§ self-
hood, and becomes absorbed in the
Absolute. Cf also Goethe's lines:
By nothing godlike could the
heart be won .

Were not the heart itself Divine.

5. Of This—The expression refers
to the object of Love, namely God.
Narada is very careful not to use any
metaphysical or theological expression
such as Brahman, Iswara, Bhagavgn,
Atma, etc., nor personal names like
Rama, Krishna, Vishnu, Shiva, ete.,
lest his teaching should beﬁ taken to
be scctarian. The indefinite neuter
pronoun is very suggestive of th(;
transcendence and immanen?e o,
God, as ‘this’ in contrast to ‘ that
shows something very near. The
object of Bhakti is the Soul of our own
souls, the Antaryamin of the Upant-
shads. The first personal or gecond
personal pronoun would havs'z been
mistaken for the subject or object of
relative knowledge, and vyould have
given rise to the false notion of God
being merely personal. Throughout
his work, Narada does pot attempt a
definition of God as in the Brahma
Sutras, for he feels that to describe
God is to bring Him down t(? the level
of the finite object of r.ela‘mtlve know-
ledge. In fact all descriptions of GO(}
can be only relative to the stage Q
spiritual development of the aspu:ant,
and must be coloured by the predilec-
capacities, and needs of the

Hons or to whom the

person describing,
deseription is addressed.

There is a good deal of .controversy
as to whether God is with form or
without it, whether He i§ pefsonal or
impersonal, whether He is with attri-
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ll?il;tles or not, whether He is the mate.-
rie c;t;lse or efficient cause or both
ber. o e:;ﬁl:ﬁ:tes,l we must, remem-’
, / only to the relati
2122; ioafl Sqdhana. Each view is 2::1,;
i view of the whole truth. On
— trme of the Chosen Ideal, each
o wzy ;nat);] conceive Him ir’) his
i thatsh € most, perfect and ideal
it i e can' t‘hmk of, s0 as to
o lovewn capacities and needs, and
ey land worship that ideal with
ol s reart, On.ly he should have
oty t}flough to give the same free-
o ot ;J:gtht and worship to others
doal rights respass on their indivi.,
i tt. ’lhfz aspirant must algo
pot hige hat ?ns God is nothing else
b s; ofwn View of the Truth from
e the ((:); spiritual development, and
phat th ;3 thod of another is but nn(;ther
‘the same Truth from
standpoint. snother
en’clzxeo;;age.Sgndilya notes the differ-
e opinion between Vyasa and
sl eyapa (;n the nature of the Dreity
to be i;eahi]:e%;, tand r2egconciles both
] ras , 30 an
'f.hus'. Kashyapsa declares thatdrezf
t::z:;ll?sn r(e}fe(ris to Iswara or the Lord
¢ God is imm e
’rior to the worshipp::su?yl')za e
it reffars to the Atman. Sandilya s
that it refers to both, for ultilnaia}l’s
both are the same, because of § g
tural authority and reasoning.” c';‘lllx)
Chandogya Up. 1II, 14, 1-4. tho :
that. Brahman to be worshipped aws
realised is the same as the Atmz
seated in the heart. The great M ahan
vakyas such as Aham Brahmasmi-
ete., e.cho only the same truth. So’
also in Gita XIII, 3, Bhagavan
ershna. says that He is himself the
Kshetrajna. Brahma Sutra IV, 3
says that the Sruti texts acknowle:ige
Brahman as the self and also teach

ﬁil;zrs to realige it as such, and San-
. commentm.g on the same quotes
OchJabala Sruti, “I am indeed Thou,
o s«;‘r(:l,"and Thou art indeed Myself,”
i ’;;ng ‘th.e nature of real wor-
e i]i “TS 1t‘1s a case of a man lov-
g r: ;)“n lngh»‘cr self or nature, his
o w}a' lsclf, which he has forgotten,
and » ufi 1 fo'r purposes of Sadhana is
o ved of in the beginning as some-
ling. different from but infinitely
superior .to him. The God thus wor-
;slupped 18 the man’s ideal of his own
uture greatness into which he has to
(t{levclop -himself by effort. Sadhana
n;l:isml})egms with separating in imagi-
o lthe God .within from the
o thce. self and investing Him with
ol ;knoblc qualitics which one
whieh : to develop in onesclf but
The indivi?j has not got at present.
e fundar:al gradually acquires all
the joundar ental characteristics of
o feel, }-_e., God, and in course of
Pt rs umself as part of God and
iy Jirs gzct}hscs Him as His own sclf.
“ Whes tl](‘)ed m the famous lines :
being. 1 unk of myself as embodied
think’of 1am your servant ; when I
T am par tnz?elf as an individual soul,
‘I am Atmax}x’c’ml; but when I realise
This is my ﬁr;n coilz'lic(t)i[x) "’Vlth o

The vari )
(!evotee‘sa:,::,ushgb‘]cc‘i"e ideals which
'SP according to their

spiritual develo
fied as follows ;pmmt may be classi-

1. The obj
) ject ma
Sod like Vishnu,ShivS; b: 8 Personal
€ 8 concrete r y €te,
Deity,

2. It may
epresentation of
ey t(z':n: ;y}r]rixcb;l such as g I’rast‘;lz}c:
wo i i
21;1 Zl:: Persona) God.ulg. l';!:n ’rxx:’i hll;n
o e l:;ai ;n;: in f.lesh and blood iucﬁ
& o 8 " Vide Sandilya Sutras
¢ “Buch devotion may he
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d‘irected towards the incarnations of
GOQ also. The same results from de-
votion to well-known incarnations
also.” 4. The object may be one's
own Guru. 5. It may be not any oné
special individual, but humanity as 8
whole. 6. It may not merely be
hu_manity but the whole world con-
ceived as the manifestation of the
Supreme Being. 7. It may be the
Antaryamin or inner controller of all
the objects in the world. 8. It may
be one’s own transcendental Atman.

_ But Para Bhakti or the higher Love
is possible only if Love is directed
towards these, after the realisation
of the transcendental experience refer-
red to above, and these objects
of worship are loved as the
devotec’s own self.  That™ the
fievot'ee may continue to keep his
identity separate even after this trans-
cendental experience is attested to by
fflany authorities. Vide Bhagavatam:

Sages delighting in their own self,
though they are free from all fetters,
still continue to be devoted to the
Pergonal God. That is the special
merit of Hari.”

‘There are many persons of the
hxghest spiritual realisation who re-
tain & little of their individuality to
enjoy the bliss of the company of
God, for they say that it is better to
taste sugar than become one with it.
Others again desire to serve the world
and for that keep their individuality.
A third set of Bhaktas never cares
a!)out keeping their individuality of
giving it up but surrenders the will
to God and allows Him to make use
of it in any way He likes. But in
every one of these instances, we ghould
remember that the individuality of
the man before and after realisation

. is not the same. The old natural
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man has vanished for ever, and only
the divine man remains.

In Bhagavatam XI, 2 and 45 to 47
Hari Himself speaks about various
grades of Bhaktas. “He is the fore-
most of Bhaktas who finds in every
being the God that is his own self,
and finds all these beings in his own
self which is God. He is a middling
devotee who cherishes  affection,
friendly feeling, compassion and in-
difference respectively towards [swara,
to his devotees, to the ignorant and to
those who hate Him. He is a beginner
who worships with faith Hari in
images only and not in His devotees
and others.” Again in Mahanirvana
Tantra we read : “ The highest stage
is to be always living in the consci-
ousness that you are Brahman, next
e stage of meditation on the
pext in order comes
prayer, Japam ete. External worship
is the lowest of all.” In another text
we read : © The ordinary man’s God
an intelligent man’s God
ig in the heavens, of the children in
stocks and stone, but the wise man’s

God is in his own self.” Yet another

text says: The highest is the truly
ondition of

and inherently natural ¢
self-realisation, wherein the Self

realises its own all-inclusive nature ;
pext comes the meditation of various
divine beings, the third is worship of

images, and the fourth is worship by

offering Homa and going on pilgrim-
ages.” “ The God of the man of
ritual is in the fire, the God of the man
of feeling is in the heart, the God of
undeveloped minds is in images, but
the God of the man of knowledge is
everywhere.” «They who cannot
find Shiva, the Supreme God, in their
own self, seek for that outside, in holy
places.  The Yogis see it, not in
images but in themselves.”

comes th
Divine Being,

is in water,
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We thus find that the Bhakia, ac-
cqrding to Narada, is the same as the
J qumukta described in Laghu Yoga-
vasishta Rdmayana 5th Sarga, the
Brahmana described in Anusasiznika
Parva, Chap. 251 of Mahabharata
the Gunatita described in Gita, Cha )-’
f;er XIV., the Sthithapragna de,scribid
in Gz.ta, Ch. I1, the Bhaktq mentioned
in Gita, Chapter XII, and the Ativar.
nasramy described in Suta  Samhitq
Mukti Khanda, 5th Chapter TI,
1d‘entiﬁcati0n of all these is m.ade ll;
Jz‘vanmukti Viveka Chapter I b
Vidyaranya who says : ¢
wiy sfage: Reangwnazsgmda-
axmwnﬁawfwﬁam&: A THqT I 1
The 'Jn')anmukta Js called in different
g;r;zr.'zthzs by various names such as
aboz‘f:.apmgna and others mentioned

Thus Narada’s Para Bhakt: is
something different from what ordi-
nary people understand by it. It is
t!le culmination of all spiritual prac-
tice by any or all the Yogas whatso-
ever, manifesting itself in actual life
as unselfish love for love's sake to-
wards God in all the creatures who

zu‘lc seen to be the same as one’s own
se; f, and ‘expressing itself in the form
0 11n§elhslx service in the spirit of
worship.

To summarise our discussion, the

_Sutra conveys the following mecaning:

D1'v1ne Love, which forms the topie of
this book, is not of o bargaining type
nor an crotie feeling, nor a fanaticaf
zeal. It is not also a remembrance
born of hatred. 1t is of the nature of
supreme Love—supreme because it
Is transcendental and frec from all
worldly taint, and it is yet called Love
because, being inexpressible in a direct
manner, some idea of it can be con-
ve:yed only through terms connccted
mth well-known phases of worldly
%ov.e. .Its uniqueness consists in that
it I3 directed towards the Supreme
Being who is not the God of g creed
or sect, but the transcendent and imn-
manent Deity forming the Self of all
a.nd objectified for purposes of devo-
tion. The highest love for Him can
howgvcr, be had only when the devoteé
realises Him as his own sclf, and
tl.lcn objeetifies Him as the ccni,;rc of
his devotion.

REVIEWS AND NOTICES

Srimad Bhagavadgi

gita Rahasya Vol. I :
l?’y Bal Gang(.ldhar Tiak, BA., LL.B.o Pilb:
l‘zshed.by Tilak Bros., Lokamanya Tilak
Mandir, 568, Narayan Peth, Poona City

Price, Parts 1 & 2 ¢
1210., i ogether Rs. 10. Pagces,

\Ye had occasion to publish an elaborate
review of the first part of this book some-
time bac?(. The second volume contains
the Femaming part of the elaborate Intro-
duction, which is not complete in the first
vglume, and the text of the Gita together
\V{th the English tratslation of it and of
Tilak’s commentary verse by verse. Since
we have already written at length about

the stgndpoint taken by Tilak in the inter-
prf:tatlon of the Gita, we do not add any-
t?xmg more on the subject in this connee-
tmr}. Suffice it to say that the author’s
main cfforl is to show that the Gita sup-
prrts the advaita philosophy, and that, un-
like .ll'l(‘ common notion (‘ntortuincd, by
A(llvmlms, it floes not find any conflict be-
tween an :wlyn'e life devoled to the fulfil-
ment of. one’s social and civic dutics, and
the 1'euh.sation of Non-duality. ,

In point of erudition and philosophical
:)ll'ofklg(lxty, .this modern commentary on
p(lzmcxlt)u' 15, I no way inferior to its come
und.I ¥ l.lc great Acharyas of the past,

the Gita lovers all the world over will
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find it immensely helpful to gain a deeper
understanding of the great seripture. Since
the author has dealt at length with the
subject matter of the Gita in his elaborate
Introduction, his comments are mainly
meant to elucidate the meaning of the text,
and for interpretation and discussion of
the philosophical problems involved, the
reader is given references to the pages and
chapters of the Tntroduction. The value
of the present edition is enhanced by the
indices of the stanzas and words of the
Gita, as well as by those relating to the
authors referred to in the book, and to the
dofinitions of technical Sanskrit terms used.

The translator especially requires a word
of praise for the very Iueid rendering he
has made into English of this hook of first
rate importance. )

Dasopanishads : With the Commentary
of Sri Upanishad-Brabmayogin. Vol. IL
(Sanskrit). Published by the Theosophical
Publishing House, Adyar, Madras. Price
Rs. 5,

We had the pleasure of introducing to
our readers through our review columns
the special features of this edition of the
Dasopunishads while noticing the first
volume of the book in our October issue
for 1036. The sccond part comprises
the two remaining Upanishads, iz, the
Chandogyn and the Brihadaranyaka, with
the commentary of Upanishad-Brahma-
yogin. This volume thus completes a sel
of seven volumes incorporating all the
108 Upanishads uniformly accompanied by
the commentary of the same author. As
we have pointed ont on the previous oceas
sion, although the commentator closely
follows Sri Sankarncharya, his work is in
no way a replica of tht great Acharya’s

Bhashya. In many places he interprets in
a more concise and lucid way, and some-
times cites parallel quotations from the
minor Upanishads., The editors have done
their work in a very praiseworthy manner.
Unlike many other editions, here the
textual words occurring in the course of the
commentary are given in a bolder face so
that the work may be serviceable even to
the begipners. The text units are printed
distinetly and without splitting, so that the
book will be of use to those who would
like to choose this edition for their Peraya-

nam. The edition contains also an index

of names, a table of detailed contents and
a list of significant terms. Itis undoubtedly
a valuable contribution to studies in the
Upanishads. :

Brahmavidya : Vol L Part 1. T he Adyar
Library Bulletin, Theosophical Publishing
House, Adyar, Madras.

With the completion of the Upanishad
ceries, {he anthorities of the Adyar Library
have started the ahove quarterly bulletin
for the purpose of making the priceless
treasures of the Adyar Library known to
the lovers of Oriental learning all over the
The first part of this Bulletin,
before us, gives an earnest of the
superior excellence and critical scholarship
we may expect in the’ ensuing parts which
o a mine of information not
«ional students of Indology,
but also to general _students of religion,
philosophy  and aosthetics.  Besides the
originals of Madhava's Commentary on Rig-
Veda and Asvalayana’s Grihya Sutra with
{he Commentary of Devaswami, we have
here for the first time translated into Eng-
Jish, Advayataraka, Amritanada, Amrita-
bindu and Kshurika Upanishads.

world.
which is

promise to b
only to profe

NEWS AND REPORTS

Swami Avinashenanda in Fiji.

Swami Avinashananda, deputed by the
authorities of the Ramakrishna Mission in
response to a long-standing and repeated
request made by the South Indian Associa-
tion of Fiji, arrived at Suva by the R. M. S.
Niagara on 21st May, and a public recep-
tion was nccorded to him at the Town
Hall on the next day by the Indiau repre-

sentatives of the Colony with Dr. C. M.
Gopalan on the chair, The H{;Il was fu!l
with a large crowd brimming with ent}}um-
asm and joyous expectation at the n?v'xved
memories of the people’s deep spmt}ml
link with the mother country'. Fc.»llowtmg
the several speeches made by distmgmsh-.
ed Indian residents of the place, the Swami
rosc amidst great ovation to address the
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crowded audience. He thanked the general
public for the very touching reception and
expressed his extreme pleasure to find the
Indians living thousands of miles away
from India still mindful of their heritage
from the mother land. He also impressed
on the audience that it was the principle of
the Mission which he represented, to

eschew all connection with politics, and to -

gerve humanity forgetting all difference of
creed, caste, colour, nationality or race.
Therefore he requested the Indian resi-
dents of the Colony to cultivate among
themselves the spirit of unity, brotherly
love, co-operation, and above all, of a high,
upright, ethical life.

The enthusiasm was as wide-spread as
the reception was rousing. Visitors who
sought interviews were innumerable, and the
excellent services of the Volunteer Corps
was highly useful. Next day a car pro-
cession with the Swami went through six
districts. On the route at more than thirty
places the Swami was warmly received and
profusely garlanded. In many places he
addressed monster meetings in English,
Tamil, Telugu and Hindustani. At Nandi
he was presented a welcome address. All
the Indian community joined hands in
this function and thus demonstrated how a
spiritual emissary from the mother coun-
try can infuse a sense of cultural unity in
the minds of Indians hailing from differ-

ent provinces and living far away from their
mother land.

Swami Siddheswarananda’s departure
to Paris.

At the request of some friends of the
Vedanta movement in Paris, Swami Sid-
dheswarananda has sailed to attend the
Philosophical Congress that is being heid
there.  Since many friends of India in
France desire to have in their country a
representative of the Ramakrishna Order
who could help in bringing about a closer
spiritual contact between FEurope and
India, it is hoped that the Swami will stay
on for some time in Paris to study the
possibilities of opening a permanent centre

[AvauUsT

of service there for the spread of Vedantio
ideas.

Sri Ramakrishna Thondar Sangham,
Report for 1936.

The main objects of this Sangham are :—
(1) To gather a band of workers whose
ideal is service to the poor and the illi-
terate, and to train them for such service
in a spirit of worship. (2) To work among
the poor and the illiterate in order to
relieve them of their poverty, sickness and
ignorance, and spread education and cul
ture among them. The membership of the
Sangham is open to all who are ready to
devote at least one hour's labour of love.
There are at present 20 members on the
role as against 12 during last year, states
the report which is published in October,
1936. The activities of the Sangham are
confined mainly to three poor settlements
of Mylapore named respectively as Rama-
krishnapuram, Pallakkumaniam and Pun-
thottam. There are three night schools con-
ducted in these three places all the year
round. These night schools are attended
by 95 pupils of which 26 are girls. Some
of them attend day  schools and a few
others get general {raining and training in
stitching. A small library of 200 books and
the Panchayats as well as a Thrift Society
are among the other works of the Sangham
for the general welfare of the people.
Bhajanas and festivals at stated intervals
are conducted, and this has a direct influ-
ence over the social life of the people,
Through lantern slides and other devices
propaganda is also made for spreading ideas
of hygiene and sanitation among the poor
settlers. In co-operation with the Guild
of Service the Sangham members visited
the hospital over 50 times for distributing
books and magazines to patients and for
entertaining them with gramophone songs.
Fire relief at Bhimanpet and the extended
activities at Kattu Koil Cherries are special
items of works done this year. The total
number of hours devoted to the service by
the members during the year is 2,667. The
Sangham hopes to extend its work. if more
hands and means are forthcoming.
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% - SPIRITUAL TEACHINGS

OF SWAMI BRAHMANANDA

iri ivi ical instruction
is & book of rare spiritual counsels, giving practical
aboutIg:daita.tion. worship, continence, good company, mind oonb'rol,
eostasy, Yogic practice, search for ng, God vision, Tapas and the like.
An invaluable handbook for all spiritual aspirants.
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¢¢ Helps one to pasi from Darkness to Light.”’—The Hindu. %
%

i i hurch

“ ker after truth, according to every fa.xlil} at_ld church,

will ﬁnTg?::?leebook light, hope, encouragement and inspiration.”—
Bombay Chyonicle.

“The entire book is most practical and invaluable to seekers of
truth of every phase and character.”’—Ltberty.

“Phe book will be useful even fo the more gross among laymen."'—
Swarasya.

Neatly printed in large types on good paper gnd
attractively got-up.
With one portrait of the Swami, pp. De. 234. Price Rs. 2
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THE DIVINE LIFE !

BY SWAMI YATISWARANANDA
(Yedantic Teacher and Missionary in .lurope) b Bnglich
i hoicest seleetions from Sanskrit Scriptures an eir Englis
QOnml::rixl:E:d jinto 14 chapters like: Belf and Body; God,f ]S)oult"md

tmnslatlol_i'M ans to Divine Realisation ; Ethical Culture; Paths of evzd gon:
Universe : & ks and Concentration ; General Meditations; Monistic Medita
Knowledge, vlglcz)a;l‘ Dltimate Goal, etc., together wn':h' a.via.llg?ble %;tsro:z;h&!;
' theory and practice of spiritusl lite. i
h(t]txlllfver::lyi‘raye rs Re. 1-4), are designed to supply all the
tional needs of spiritual aspirants.
To Subscribers of Y. K. 2 Annas less.

Fine get up Re. 1-10-0
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THE UPANISHADS

BY
SHARVANANDA
s‘visﬁggoutain Tntroduction. Banskrit text, paraphrase
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This serice Qp&nl translation, English rendering and comments. )
with word-for-word litera |
(Second Edition) . g g
Isha . i o8
b Keng e (Third Edition) - 0 1%
v Katha e " ! o
E.: Pmsg:ka and Ma.d‘\;.iiy& . (Seé(l)nd Ed_i.t.ion) (()) 14& E
E el " (First Bdition) : i
H A e cri h 2 Annas less. i
) To Subscribers of V.K. eac ,_
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No presents! No coupons !!
For quality, taste and
lasting sweet flavour

use our famous

L. G Brand

ASAFOETIDA
I.Arli:";ﬁ)'bﬂx&q Look for this mark on the packet.
ﬁ:};:;t;‘"; : Price Rs. 1.14.0 per Ib.
i sy, Laljee Godhoo & Co. ;2%

SOWCARPET, MADRAS,
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SRIMAD BHAGAVATA

CONDENSED IN THE POET'S OWN WORDS
Text in Devanagari and English Translation
COMPILED BY PANDIT A, M. SRINIVASACHARIAR
Translated into English by DR. V. RAGHAVAN, M.A., PH.D.
With a Foreword by Dk. SIR P. . SIVASWAMY AIYER °

A fitting companion to the Ramayana and the Mahabharata, this condenscd
edition of the Snm_ad Bhagavata containsan account of all the Avataras of the
Lord and the stories of Dhruva, Priyavrata, Jadabharata, Vritrasura, Ajamiln,
Gajendramoksha, etc., eto. ; also all the important episodes of the boyhood and
other incidents in the life of the Lord—the killing of Kamsa, the marriage of

Rukmini, the story ot Kuchela, the famous discourse to Uddhava, the passing of
the Lord and the salvation of King Parikshat,

UNIFORM WITH THE ABOVE

The Mahabharata. (Condensed in Sage Vyasa's own words.) Text in
Devanagari and English Translasion, Compiled by Pandit A, M. Srinivasachariar,
Translated by Dr.V.Raghavan, M.A., PH,D. Foreword by Dr, Bir 8, Radha-
krishnan, To Subscribers of the * Indian Review,” Re. One,

Yalmiki Ramayana. (Condensed in the Poet’s own words.) Tho Text in
Devanagari and English translation by Prof. P. P, S, Bastri. With a Foreword by
the Rt, Hon. V. S. Srinivasa Sastri, P.c.,, C.H.

PPICE Re. 1.4 EACH

To Subs. of the “INDIAN REVIEW,"” Re. One each. Foreign 2 sh, Postage 8d,

Books are given al concession rates only to subscribers of * The Indian
Review.” Any one who wishes o buy books at concession rates must remit Bs. 5.
one ysar's subscription to the Review in advance.

G. A. NATESAN & Co., PUBLISHERS, G. T., MADRAS.
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(Books by dircet desciples of Sri Ramakrishna)

Swami Ramakrishnananda’s
i rkg: The following works of
Tho edition Oﬁersi 1llllovcv);lneg zzlrlil: ° gi giz learned and raintly d?sciple f)f
400 ‘pa,ges tl;e eso by the Swami: Sri Ramakrishna are available in
o (1180 Tll'Divine: Heritage of a single volume of 271 pages: The'
Belf-know'e g'e,a.rna.tion' Scientific  Universe and Man; Soul of Ma'n,
Marf; mal-‘“'lc : What, is Vedanta? Path to Perfection ;‘ and Necessity
BM']S e s ony: and Cosmic of Religion. Writings are both
o 'tmd Ha'rm yﬂleduced from scholarly and inspiring. Price Re-
Evolsu:m;-e 1Pmce duced from Re. 1 to As. 8,
Rs, 8 to Re. 1.

gwami Abhedananda's Works:

For Catalogue in English, Telugu, Tamil and Kanarese, apply to:

Ramakrishna Math, Mylapore, Madras.

An Entirely New Publication.

BHEDABHEDA

ND RAMANUJA
OPHY BETWEEN SANKARA A
THE PH“-O]?Y P. N. SRINIVASACHARI, M.A.,

Professor of Philosophy, Pachaiyappa’s College, Madras.

i -known writer on Indian Philosophy

'Ijh% a:lzhoﬂfa;:a&mg;g 1;dea of the Finste Self, is recognised

and bie torl ’introduction in English to the Philosophy of

B i ]?1 this book he has covered a new ground .altogether

Np ei an exposition of the Bhedabheda Philosophy, a

o hash_glg has not been attempted so far by anybody. B lfl[‘he

T ia dl'c ided into two parts—(1) The Philosophy of as&
oy 2wé)t:1'mr schools of Bhedabheda Philosophy represente

ka.ran,;d( )a. Nimbarka and Bhartriprapancha, and a coxﬁpaggo_xt
gg Blge;c:b;wda with similar Western sxat&%sf‘oi?ﬁ.td. . Hiri
annsa of Mysore contributes an apprecia .
yPri'nted on Superior Aatique Paper. Cr. 8vo. about 400 pages Rs. 5

SA VARADACHARI & Co.,
PUBfll:ll'll:ll!ZA 190, MOUNT ROAD, MADRAS.
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Works of Swami Paramananda
(AMERICAN PUBLICATIONS)

Soul's Secret Door, Poems (Flexible) Rs. 2-8-0. “"1‘he book shed s
an almost tonic sense of Peace and Repose.”—Euvening). Post, New
York. : » -

Book of Daily Thoughts & Prayer—Each page containing the
salient thoughts for the day. Pp, Dy. 8vo. 400, Pr.lce Bs: 4 o

The Vigil (Flexible) Rs. 3: (cloth) Re. 2-8. ‘ Mysticism in its

ruest form finds expression here, ' Buffalo Courier. (With a Portrait of
the Author.)

PRACTICAL SERIES

(1) Paith as a Constructive
Force, '

(2) Creative Power of Silenae.

(3) Spiritual Healing.

(4) Secret of Right Activity.

(5) Self Mastery.

At Re, 1-8 eagh.

CO-OPERATIVE STUDY
SERIES

(1) Emerson and Vedanta.
(2) Christ and Oriental Ideals.
(3) Plato and Vedic Idealism.

At Re. 1 each,

BOOKS AND PAMPHLETS
Rs. A, Rs

. R A'
My Creed 2 8 TUniversal Ideal of Religion 0 7
Rhythm of Life ... -« 2 8 Principles and Purpose of
The Way of Peace and Vedauts we 0 7
Blessedness ... 1 12 Science & Practice of Yoga 0 ¢
The Path of Devotion 1 12 Harvest-field of Life ... 0 4
Vedanta in Practice 1 12 Yoga and Christian Mystics0 4
do (paper) ... 1 0 Givilization & Spiritualism 0 4
Reincarnation and | Glorifying Pain & Adversity0 4
Immortality ... -« 1 8 Prayer cards (6 varisties)
Problem of Life and ench v ... 0 9
Death see we 0 8 Bight Resolution X e 0 8
Power of Thought -« 0 7 Healing Meditation . 012

THE MANAGER,
“The Vedanta Kesari”
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ROSAGeeasasessse st ISt TS OIS ;
The Vedanta Philosophy (Brahma Sutras)
By Sridhar Majumdar, M. A,

With original Sutras, their word for word meaning, explanato
% and an unbiassed and théughtful exposition in most eleag and l;yoquo“ﬂom'
L

. id Bnglish
hly spoken of by the Press, ‘The Vedanta Kesari® * Th !
‘llsilfngta " The Modern Review * * The Statesman’ ‘The Amrita szﬁ'i':‘i‘t‘ﬁﬂl‘?
‘The Indian Dally Mail’ ‘ Peace’ as well ag by the eminent g
world, Dre. Barnett, Kelth, Jacobi, Jolly, Rapson, Hopking, Win,
Jackson, 8, N. Das lg%pn. hRabi;}franath gagoreghP. Na
Ronaldshay, Mabamahopadhyayas, Pramatha Nath Tar 3
%:t!:a Oharan Sankhya Vedanta Tirtha, Pandits "Kokileswar ék:sttlh%'.hR.:qu
krighnsn and Gopl Nath Kaviraj, Brajavideh! Mohant Mnhnraj' Santa Dag
‘R o500 pages in all, cioth |
oy e e Y+ Postage extra,
Hastisunda Barisal, Bengal, India. ¥

Vet bt T e W NS w
S P TR T o I P LN B gt

ii, eto. Most attractive and useful o
Bl itn title nsortbed in gilt letters. Price Ra. 5 on)
To be hadof The Author,
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[JUST OUT !

Sri Ramakrishna : His Unique Message.

(By Swami Ghanananda)

}:‘.lucidates Sri Ramakrishna's unique message of the harmony of
}'eligxons, and in doin.g 80, also briefly tells the story of his soul’s
journey through the highways of the Spirit. One of the best popular

handbooks on the Master.
Cloth-bound.

Brahma Sufras

By Swami Vireswarananda.
With Text, word-for-word ren-
dering and running franslation
in English, together with notes
which form an abridgment of
Sankara’s Commentary and in-
clude the views of later scholiasts.
Has an elaborate Introduction
(pages lxiii), containing a com-
parative study of the Bhashyas
of Sankara, Ramanuja and Nim-
barka. Cloth-bound. Pages Ixiii4
512, Rs. 3.

Mandukybp&nishad

By Swami Nikhilsnanda of -

New York Vedanta Centre.
Contains the 'Texts of the
Upanishad and of Gaudapada's
Karika on it, together with their
‘ translation 2nd the rendering of
Sankara’s Commentary -on them
into English, besides Introdue-
tion and exhaustive notes.
Cloth-bound. Pages xliii+361.

Rs. 2-8.0.#

Spiritual Talks
Re. 1-12.0

| Message of Our Master

Both by the direct disciples of
the Master—the first being in
the form of conversations, and
the second essays. Re. 1-4-0.

Pages 243.

Re. 1.0-0.

Ramakrishna The Man
and The Power
By Swami Gnaneswarananda
Gives a glimpse of the Life of
the Prophet in a handy Volume.
Profusely Illustrated. Poeket
Size : Pages 125. Re. 1-4.

Ramakrishna and
Vivekananda
By Prof. Benoy Kumar Sirca.
Presents these spiritual giants
of India in the perspective of
modern world-thought and sooial
philosophy.’ . As. 2
Life of Sri Ramakrishna
Now Edition. Profusely illus-
trated. Pp. 617, Price reduced
from Rs. 6/8 to Rs. 4.

The Divine Communion
By Swami Gnaneswarananda
Will be of immense help to

those who want to build up their

spirtual life. Pages 151,

Price Re. 1.

Bhagavad Gita
By Swami Sarvananda. A
collection of thought-provoking
discourses on the religion and

philosophy of the Gita.
Re. 1-4.

Karma-Yoga and
Bhakti-Yoga
IN ONE VOLUME
Pocket Size Nioe Get-up
Re. 1-8.

SRI RAMAKRISHNA MATH, Mylapore, MADRAS.

“The Vedanta Kesari” Office, Myhpore, Madras.
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. i - (S mngpna Centenary Memorial Edition)
In3Volumss About 2,000 Pages

L

171 Art Paper Illustrations
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olnmes "encyol'opaedic work on Indisn Culture, containing
. contributions” froin-

. nent Indian scholars, and s valmable Introduction by

SR S Nk S I Tkt b L

- * Of the thregvolnimes, the Fiost Yolume desls with Indian religious and philo.
sophical thought embodied in

the Gits, {8)"The Binritis and the Puranas,(4) The Jain and Buddhist Systems, and
{5) The Bystéms of Hindu Philosophy known oollectively as the Darsanas, with a
special section dwl’}ng with ‘Y

Ths Second Yolume has Bve. seotlony entitled s (1) The Phases of Hindn
Roeligion, giving & doctrinal and historical 'treatment of subjecte like Baivism,

Vaishnaviam, Tantriclem, Sikhism, eté,, (2) The Saints of Tndis—of South India, -

Hindusthan, Maharashtra, Bengal, et6., {3) Religions from beyond the Borderg—
Uke Zorastrisnism, Christianity, Islam and Sufism, (4) Bome Modern Reform
. Movemente-~like the Brahma Samaj, the Arya Bamaj and the Theosophical Move-
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Myl'apor'e E LR ‘J!Madm..

Baliors ;- Bwetni Saswatanands and Swana!: Papasyannsas,

“The Culfural Heritage of India

(1) The.Vedas and the Upanishads, (2) The Eplos and -

ntlo philosophy in _all its important phases of
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Swami Vivekananda's Works
Complete Works in Seven Volumes,
Each—Board, Rs. 3. Cloth, Rs. 3-8.
Index to Complete Works 0-10.0
Rs. As. , Rs. As.
indui 0 10 { Epistles,
11%;?: %(s)g; we 1 4| LIL III & IV series,
Jnana Yoga s 112] each we 010
Bhakti Yoga. ... 0 12 Do. Vg VI each o0 8
Karma Yoga, v 012 Crown gize ...
The Science and Philo- Do, UI & ¥V -
sophy of Religion 0 12 Pocket Edn. each
‘A Study of Religion 0 12 | The Vedanta Philoso-
Realisation and its phy v 06
Methods w010 | My Master we 0 8
The East and the A Chicago Address .. 0 4
 West .. 019 Modern India .« 0 6
Religion of Love ... 0 12 | Christ the Messen- 7
Indian Lectures . | ger e 03
(Colombo toAlmora) 9 8| Pavhari Baba ... 0 3
“Inspired Talks 1 4] Reply to Madras
Do. Cloth ... 1 12 Address wee 04
Women of India ... 0 3 {India and her Problem 0 10
Thoughts on Religion and Philoso-
Vedanta e 010 phy, Part I vee 012
N - — - — —
g FlRSkT COMPLETE ENGLISH TRANSLATION

OF THE '

BRIHADARANYAKA UPANISHAD
, WITH THECOMMENTARY‘
L I ¢ LS
-SRI SANKARACHARYA
g By SWAMI IADHAYIRANDA

(Formerly Head of the Advaita Ashrama, Mayavati, and the Vedanta Boclety,
- Ban anghoo) .

Containing ; The Text of the Upanishad in Devanagari, s lucid and
.! faithful English translation of the Text and the Oummentu.ry, ﬂ

e |
ne

I

: relevant notes, references to quotations and an Index,
k About 1000 Pages] Excellent get-up.  [Price Rs. ¢ only.

o ,“;Th'e Vednta Kesari” Office, Mylapore.‘ Madras,
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New Book! Just Out!
SVETASVATARA UPANISHAD

By SWAMI THYAGISANANDA

One of the most inspiring of Upanishads,
simple and poetic in its setting, and harmonis-
ing the paths of Love, Knowledge, Concentra-
tion and Action. The present edition contains
the Sanskrit texb, paraphrase with word~for-
word literal translation, English rendering and
comments.
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SAKTI OUSHADHALAYA-DACCA

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

The premzer and the most reliable house for genuine Ayurvedic
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Chyavanaprash
Builds up body, cures
- cough, asthma, pthisiy
and all lungs com-
plaints.

Rs. 8 por scer.
Siddha Makara-
dhwaja

Best tonic for brain
workers—cures all
chronic serious discases
as impotency, nervous
 breakdown and all
" kinds of debility due to
overwork, over indul-
genco and old age.

Rs. 20 per Tola.

Saribadyarista

Tdeal blood purifier
and tonic Sarsa.

Rs. 8 per scer,

Kmpritarista

Killer of Malaria and
“all kinds of fever.

Rs. 8 per secr.

The Right Hon'ble Marquess of
Zetland, Secretary of State for
India while Governor of Bengal,

wrote :—

"1 visited the Sakti Oushadha-
laya on July 17th 1920. I was asto-
nished to find a factory whers the
production of mcdicines was carried
out on so large a scale, ecte., ectc.
Mathur Babu secins to have brought
the production of medicines in aceor-
dance with the preseription of the
ancient Sastras to a high pitch of
efficiency, etc., ete.”’

H. E. Lord Lytton, Ex-Governor,
Bengal, wrote :—

I was very intcerested to see this
remarkable factory which owes its
success to tho enorgy and enthudasim

of its proprictor Babu Mathura
Mohan Chakravarty. The prepara-
tion of indigenous drugs on so lurge
ascaleis A VERY GREAT ACH-
"IEVEMENT, The factory appeared
to me to be exceedingly well manag-
l'ed and well equipped, and I honc
' that it may continuoe to prosper.’

11-8-22.
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Lady’s tonic—cures
all menstrual and ute-
rine complaints,

Rs. 3 per scer.

Basanta Kusumakar-
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Best cure for diabetes
—arrests decay, restores
and preserves manhood

Rs. 3 per week.

Mahabhringaraj 0il.
Cools the brain and
prevents falling off and
greyness of hair,
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Mrita Sanjibani Sura
Mozt invigorating, ap-

petising tonic clixir for
the weak, convalescents,
and ladies after child
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Quart Rs. 4-8,
‘ Pint Rs. 2-8.

Proprietors—Mathura Mohan, Lalmohan & Phanindra Mohan

Mukhopadhyaya, Chakravarty.

Address letters, elc. to the Managing Proprietor and controlling physician
Mathuramohan Mukhopadhyaya, Chakravarty, B.A.
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The greatest book of the age on spiritual life

GOSPEL OF
SRI RAMAKRISHNA

(By ‘M? a direct disciple of the Master)
IN TWO YOLUMES

To gain a real understanding of the personality and
teachings of Sri Ramakrishua, there is no better book than
this. ‘M’ an eminent disciple of his, wrote this wonder-
ful book on the basis of the diary he used to keep for
recording the conversations of the Master. It presents
Sri Ramakrishna’s teachings in a dramatic setting, giving
a vivid pen-picture of the occasions when they were
delivered and the persons who listened to them. It isin
the form of conversations and readslike a novel, but there

is no problem of Spiritual Life that does not find a
solution therein.
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" The move is quite original and never was the life of a great
Teacher brought before the public untarnished by the writer's mind,

48 you are doing............ I am really in a transport when I read
thew." — Swami Vivekananda.

Price Each Volume, Cloth Rs. 2-8, Gilt Rs 3.

INSPIRED TALKS
BY SWAMI VIVEKANANDA
(THIRD EDITION)

. :].‘he book containg a feries of inepiring conversations on various
religious _and philosophical topics duriog the Swami's seven weeks’
stay a‘t Thouean_d I‘aland Park, America—recorded by a distinguished
American lady disciple who bad ths rare privilege of sitting long at his
feot. A few valuaklo notes also have been added where the Swami’s
ucteranqes might ap "pear to be abrupt and unconnected. The present
volumq 1s'the first tio give us the words spoken by him, so long hidden
in the intimacy of av inner cirele.

With portraits of the Swami and the house at Thousand Island Park
Prics Paper Bound Re. 1-4
(To Subseribers of ““The Vedanta Kesari ", Each As. 2 less)
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Let me tell you, strength is what we want, and the first step in getting
strength is to uphold the Upanishads and believe that “I am the Atman”
—Swamt Vivekananda

THE VEDANTA KESARI
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HINDU ETHICS
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A monk shall be pure in body, mind and speech. Untainted by the
least trace of egoism, he should conduct himself calmly, wisely and con-
tentedly, without looking for anything to turn up. He who }n}dersta:nds
this bighest way of life, which brings about the happiness of all living beings
and opens the door of escape from all misery, shall know the ’Ijruth and.be
happy. He should therefore direct his mind tow‘ards all belngs, having
controlled it by his intellect. Never should he think of evil, never .covc'at
nor refiect on anything which does not become his high state or Wl}lch is
not vight for him to entertain. And then he should engage his mlpd in
the acquisition of wisdom, devoting himself steadily to this'work without
frittering away his energies. Words of §piritua1 im.port bring about the
happiness of all. With a perfectly undistracted mind, he shpuld speak
sparingly words that are kind and absolutely free from hypocrlsy, cruelty
and calumny. Devoid of doubts, free from possessions, living away from
the company of the vulgar, abstemiqus in food, givgn to an aus.tere l‘ife,
having the sensecs controlled, with sins burnt by wisdom, applying him-
self to spiritual practices, and always self-possessed, the monk becomes endow-
ed with an unwavering mind, and gains the Supreme.

" Mahabharata, Santi Parva, Ch. 217. Verses 3, 11, 12, 13, 15, 20 & 21.
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UNIVERSAL RELIGION—TRUE AND FALéE

f r[fl’he doctrine of the valid@ty of all religions rests on our conception of the nature
of religious truth. In the following paragraphs we have discussed the nature of religious

truth from one point of view.]
1

A\ F all human institutions that
o4 claim to embody truth, reli-
gion is perhaps the one that has been
¥nost persistent and uncompromising
in maintaining such a claim. In fact
no attack on a religion is resented so
seriously as a denial of its truth. That
accounts for the ineffectiveness of

the hesitant plea put forward by-

some modern thinkers on behalf of
religion, that religion deserves to be
preserved as a means for providing
man with certain urgent emotional
satisfactions, although its central

doctrines are without any truth be--

hind them.

But yet, in spite of the vehemence

of conviction that religionists have in
this respéct, it is to be noted that
many of the acute thinkers of the
world have been very tardy in giving
any serious considerstion to this con-
viction. They point out in justification
of their attitude that, by their very
nature, religious dogmas and religi-
ous sects contradict our conception of
truth, and that this can be very casily
understood if we compare religion
with science: Apart from all logical
or metaphysical definitions of it, truth,
as common sense tells us, presses it-
self on the attention of all alike, com-
pelling their attention, and as g
consequence whatever embodies vital
tyuths gradually overcomes the pas-
sions and prejudices of .men, and
tends to bring about unanimous
accgptance of it on their part.
This, for example has 'been the

case with science. It has placed
before mankind as a whole, ir-
respective of time, culture and cli-
mate, a body of truths which find
acceptance at the hands of all. No
doubt, scientists may differ in their
opinions in regard to phenomena at
the start of their enquiry, bus as their
investigations proceed and their ex-
periments are perfected, these differ-
ences diminish and tend towards a
unanimity of view. The same can-
not be said of religion; for though the
great religions of the world have been
flourishing for centuries, the differen-
ces in their dogmas and allegiances
continue to be as acute as at any
time in the past. In spite of the vast
strides that the study of comparative
religions have made in.recent times,
except for a sort of unanimity in point
of aspiration, it is doubtful whether
any one can cull out a set of funda-
mental doctrines and practices on
which all religionists are unanimous-
ly agreed. This irreeoncilability of
the principal tenets of religions is one
of the chief reasons that akes
them a suspect in the eye of many a
deep thinker of to-day who has been

brought up in the scientific way of
thinking,

But what is still more danaging to
the claim of religions to possess any
truth at all, is the way in which reli-
gions have bchaved in the face of
their mutual differences. When scien-
tists differ in their views, they take
their difference as am indication of
the imperfection of their theories, and
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therefore experiment and observe
more carefully until they arrive at-
unanimity. But religionists all the

world over have, under such circum-

stances, been noticed to indulge in
mutual recrimination, and, if allowed
their own way, even burst out
into fits of violence leading to
bloodshed and forms of cruelties which
oven animals are incapable of. A
thoughtful and cultured mind feels
by an instinct as it were that pure
iruth cannot be where such debasing
partisanship is the general order. He
looks at science and sees no such
hatred and bloodshed indulged in, in
its sphere of enquiry after truth. He

naturally concludes therefore that -

concord, harmony and enlightenment
form the trail of truth while passion,
prejudice and violence indicate the
sphere of ignorance.

To those who are convinced of the
utility of religion in the life of man,
these considerations would seem im-
portant in facilitating the religious
adjustment that man is seeking to-
day. It is sometimes thought that
the talk of universal religion is only
a pastime of intellectual idlers, having
no relation to the everyday religious
life of the common man. But the
type of critlcism referred to above
would show the fallacy of such a
complacent estimate. It is because
the common man has not been led to
think deeply on the nature of the
religious truth and about the ques-
tion of its universality that the
circumstances favouring the adverse
criticisms  mentioned before have
cropped up. The problem of univer-
sal religion is therefore as “live” an
issue to-day as that of a World State
or that of an equitable distribution
of the world’s resources among the

nations.

I

There have been two divergent
theories of religious universalism.
These may be called the Semitic and
the Hindu types, according to their
origin. The Semitic type is embodied
to-day in Christianity and Islam, the
two pre-eminently Semitic religions.
The religious universalism it tipholds
is patterned after the universalism of
mathematics, tinged with a sense of
history. In mathematics the propo-
sition that two and two make four is
the same for all. In the same way
the truths of religion, and the way
of salvation upheld by it, must be the
same for all, and as a consequence
those who accept that truth and that
way alone could possibly gain salva-
tion, while the rest must necessarily
be doomed to perdition. Christianity
would also maintain that the way of
salvation has a historical reference. It
traces man’s spiritual degeneracy or
sinful state to the disobedience of the
Divine commandment by his first
parents. This original sin has, as it
were, been inherited by their progeny,
and man can get rid of it only by
faith in the atoning virtue of Christ's
sacrifice on the Cross. It is easy to
sce that, if the historical events re-
ferred to in this doctrine and their
relation to man’s salvation were in-
exorable like natural laws, applicable
to all humanity, then the religion
embodying them is the only true reli-
gion, even in a mathematical sense.

Althongh a doctrine of this type has
an appeal to the naive mind because
of its definiteness and its appeal to
the mathematical sense, yet every
thoughtful person feels there is some-
thing amiss with it. In the first place,
in spite of its pretentious mathemati-
cal setting, the conviction a religion
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of this type carries is not in any way
compelling, except on those who are
emotionally open to its suggestive
influence. It is this fact that has
necessitated the use of either violence
or of questionable forms of propa-
ganda to spread the so-called truths
of this type, which is never done in
the case of scientific truths,

Next, being historical events, their
occurrence is always liable to doubts,
and even if accepted, they can be
interpreted in ways quite different
from what the pious mind conceives
them to be. And what is more inte-
resting, unorthodox interpretations of
the so-called universal dogmas have
been given not always by hostile free-
tl‘linkers, but by sections of the very
pious folk themselves who aceept
their spiritual significance. In fact
every sect, into which the so-called
ur{lversal religions have split, has its
origin in a difference in interpretation
of fundamental doctrines. Thus the
abundance of the sects, and the horror
of heresy and non-conformity so, com-
mon among the so-called universal
religions, is the best refutation of any
theor){ of universalism got up by
throwing the cloak of mathematics
over purely historical events or docu~
m-ents. Therefore, to a thoughtful
mind, nothing more is required than
'these facts to be convinced that there
Is some serious flaw in this notion of
reh'glous universalism—nay, s very
sertous psychological misapprehension
of the very nature of truth embodied

in religion.
11

'The al.ternative conception of reli-
gious universalism, which has grown
out of the Hindu religious conscious-
ness, maintains that every religion is
true and is a path to salvation. The
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difference between this and the view
discussed till now is very striking,
and but for the defects of the former
pointed out above, this view might
even appear absurd to a mind that is
confirmed in a mathematical concep-
tion of religious truth. A deeper con-
sideration of the nature of religious
truth will, however, show that this is
the only sound view of universalism
in religion.

When we analyse religions, we find
that they consist of systems of philo-
SOth_, mythology and ritual devised
for giving man an inner experience,
and a general attitude towards life on
the basis of that experience. In other

words, religious ideas and practices

partake of the nature of symbols, and
are therefore true, not so much in
what they are, as in their power to
evoke in the mind certain experi-
ences that are fundamental to life.

. In this respect they stand in strik-
ing contrast to mathematical truths,
and reveal their resemblance to
aesthetics. The significance of a
mathematical proposition is confined
tc? itself; it is not symbolic in this
higher sense. The proposition, ‘two and
two make four’ means just that much,
and nothing more. It has no deeper
suggestion to convey, and it yields
no self-transcendent meaning by any
further interpretative activity of the
mind.

In aesthetic experience, on the
other hand, it will be readily perceiv-
ed how the thoughts, words, marks
an@ other external factors through
which one mind communicates with
a'nother mind, are all largely symbo-
lic, and depend for effect on their
suggestiveness, on their power to
evqke in the mind a particular type
of interpretative activity and the pat-
terns of experience that accompany it.
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That is why aesthetic devices very
often become standardised into con-
ventions, and a full appreciation of
any system of fine arts pre-supposes
on the part of the connoisseur an
insight into these conventions, and &
full and unreserved openness to their
suggestive influence.

This will be very easily seen in the
cage of music, one of the most popu-
lar branches of fine arts. To many
Indians, FEuropean music appears
to be something bizarre, and some of
them may even be puzzled to know
that human beings derive delight
from it. The same will be the case
when Europeans hear Indian musie.
In India itself it is common to come
across persons, even among trained
musicians, who fail to appreciate the
beautics of musical systems prevail-
ing in different parts of the country.
In all these cases, especially where
there is vast tradition with the works
of master minds at the back, the
difficulty in appreciation can be ex-
plained only on the hypothasis
that music consists of systems
of sound symbols, and that its
appreciation depends largely
on one’s being educated into
the significance of these symbols.
By gradually accustoming oneself to
the sound symbols, and opening one-
self to their suggestive influence, one
can learn to appreciate what was
difficult for one to do before.

From this example of music what
becomes plain is that, where experi-
ences are conveyed through symbols,
there can be unity in the experiences
realised in spite of the variation in the
stimulating symbols, and that there-
fore any prejudice which one may
possibly have against an alien sys-
tem of music must be entirely attri-
buted to a total misapprehension of

22

the way in which musical symbols
work on the human mind.

Let us now apply this idea to the
question of religious universalism and
see whether it helps us to understand
the Hindu ideal of the validity of all
religions. It must be borne in mind
that the main function of religion is
not to give us an exact description of
the topography of heaven, of the num-
ber of inhabitants in the nether worlds
and other such pieces of information
which people curious about things
occult are generally after. Its main
purpose is to rouse in us a sense of a
holy and intelligent will or purpose
behind the cosmos which at first sight
seems apparently to be governed by
mechanical forees, to create an atti-
tude of complete surrender of our
little self to this larger whole, and
thereby establish in the heart of man
s vivid and unyielding experience of
harmony, peace, purity, joy, cenlight-
enment and fearlessness.  Different
religions may have divergent creeds
and philosophies, mythologies and
rituals, and yet they can all be ac-
cepted as embodying vital truths, if
we would consider religion from this
point of view. For every religion then
becomes a harmonious and mutually
adapted collection of symbols—intel-
lectual, mythological and ritualistie—
with the ultimate aim, not of
imparting information, but of awaken-
ing in man, in a vivid form, the atti-
tude and experience described before.
The symbols used for this purpose
may differ. The dogmas, rituals and
other items in the theologies of differ-
ent religions may vary widely and
may not even be mutually understand-
able to a large extent. Yet the religi-
ous experience they bring can be the
same, even as the aesthetic delight
derived from different systems of
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music is the same. On the other
hand, to look upon different reli-
gious creeds and theological econ-
ceptions as primarily meant to
convey exact information to wus
would be as absurd as evaluating a
musical composition by the meaning
of the words used in it. In other
words to stand unbudging in defence
of a dogma and its exclusive truth, or
to insist on any purely objective effi-
cacy ia religious rituals, would be the
best way of defeating their very pur-
pose. For in the first place we would
be reducing them to the position of
scientific propositions, demanding
proofs of the same nature as all scien-
tific propositions, which it would be
impossible to give in their case.
And in the second place their exclusive
claims would nullify themselves when
it is seen that similar inner experien-
ces and attitudes are reached by fol-
lowing dogmas and rituals of an en-
tirely different nature.  The only
rational position, therefore, will be to
hold that every theology is nothing
more than a symbol evolved by the
cultural genius of people for evoking
certain basic experiences in men who
are able to enter into their spirit, and
that all these symbols are true in the
sense that they lead to those experi-
ences.

‘ v

To illustrate the symbolic nature
of religious doctrines let us take a
few concrete examples. As we have
already said, a symbol has an appeal
only to a person who enters into the
spirit of its symbology.  Thus the
picture of Christ on the Cross has
played a very important part in the
religious experience of the Christian,
but one need not wonder if & Hindu or
a Buddhist, who depends on his own
effort for salvation, turns round and
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asks the Christian how he can expeet
one, who could not save himself from
his enemies, to save others. So also
the Hindu has for ages dwelt on the
personality of Sri Krishna, and found
in him the highest manifestation of
the Divinity, but an orthodox Chris-
tian finds in him only the most de-
basing character in the world’s reli-
gious literature. In the figure of Kali,
nude and decorated with a garland of
gevered heads, the Shakta devotec
finds the mystery of the Deity re-
vealed, but a pious Vaishnava is
horrified at it, and can discover all
that significance only in the beautiful
form of Krishna with flute in hand
and adorned with wreaths of flowers.
In the images worshipped in the great
temples of India, the Hindu devotees
eatch a glimpse of the Divine and
feel the highest spiritual exaltation,
but a Muslim iconoclast would not
only feel no such inspiration before
them, but would only be inclined to
smash them to pieces. The Kaaba is,
for the Muslim, an object of great
religious significance, but for the
Hindu or Christian it is only a black
stone, and if he is sufficiently modern,
he would recognise in its adoration a
relic of phallus worship. The Mus-
lim theologian goes into ecstasies over
the inspiring effect of the Quran, but
for many non-Muslims the study of
it is valuable only as an education in
patience—an enterprise which he
would not complete except for &
strong sense of duty.

In the examples cited above we
have included only some of thc more
concrete types of religious symbols,
but it requires no great effort of intel-
ligence to perceive that, even in the
case of the more abstract teachings of
religions, the same symbolic concep-
tion holds good. That is why doc-
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trines that look so profound and in-
spiring to their respective followers
like those of Nirguna Brahman of
Vedanta, the Trinity of the Christians,
the Sunya of the Buddhists, the Allah
of the Muslims and so on, have called
forth only criticism or scorn from the
ardently pious folk of other religions.
For so long as people are obsessed
with the idea that the definitions and
descriptions of religious truths are on
a par with those of exact sciences, in
other words, so long as they carry the
purely material idea of fixed bounda-~
ries into the realm of the spirit, they
are bound to extend to it also the
notion of logical contradictions which
ie born of a hard sense of the bounda-
ries of things. And so long as men
think in terms of contradictions,
which is no doubt an excellent way of
thought for material seiences, but the
least useful and illuminating in the
spiritual field —so long they would
speak of one set of religious doctrines
as true and the others as false, and
delay the era of universalism in reli-
gion indefinitely.

The alternative way of thinking is
the symbolical interpretation of reli-
gious conceptions. In that case there
is no question of contradictions, and
of one religion alone being true and
the others false. For diametrically
opposed symbols may evoke identical
experiences and attitudes, according
as the symbol is accepted and res-
ponded to in the right spirit. Hence
in spite of our incapacity to be inspir-
ed by the religious symbols of an-
other culture, it becomes possible to
accept their validity, if we would
but agree to the symbolical character
of all religious doctrines.

In the modern age, Sri Rama-
krishna is perhaps the only example

of a person who could not only
mould his thought in the light of this
great idea, but actually live the life
of different cults, and experience how
their different disciplines and modes of
thought, in spite of their divergences,
take one to an identical realisation.
Hence he could say with full convie-
tion — As many religions so many
paths. And when he did so, he had
in mind not only the great religions
that pass to be respectable, but even
cults which are criticised as of
questionable moral standard. He
used to call the latter as the scaven-
ger's door-way to a mansion, and the
former the gate proper leading to it.
Both lead to the same mansion, he
would say, but respectable people
would not enter through the scaven-
ger’s gate. Again some ardent moralists
used to find fault with certain people
of great spiritual attainments, be-
cause some of the disciplines they
followed seemed to violate the con-
ventional rules of morality. To them
Sri Ramakrishna used to reply al-
ways, “ They are not to be blamed
for that. For they had the thorough
conviction that the paths they follow-
ed in themselves led to God-realisa-
tion. Whatever is ardently believed
in, and adopted as a means to God-
realisation, should not be found fault
with. No aspirant’s attitude should
be condemned, since any sattitude, if
sincerely followed, is sure to lead to
God, who is the consummation of
them all. Go on calling upon Hini,
cach in his own way, and don’t find
fault with another's path, or take
that as your own.”

Here in this saying is a great lesson
in universal religion.




REMINISCENCES OF THE HOLY MOTHER
By A Disciple

. [Sri Saradamani Devi, otherwise known as the Holy Mother, was the consort of
Sr{ Bamakns:hna. She was wife and nun at the same time. Though possessed of great
z;;x;x}‘ltuallw attainments, and respeq'oed and worshipped as a divine personage hy the devotees
of thi ; astelz, §he was always simple and unsophisticated in her life and ways of thought.

" e reminiscences of a great woman of modern India, the reader will get intimate
g}mp(sies o:x' a glorious t‘yrfe of womanhood through the little acts and simple talks of
z;etrzr ay ll_fe'. From this msta!ment we commence the translation of the second volume
kmhs r;xpm;{scences. We are indebted to Swami Nikhilananda, the Head of the Rama-

a Vivekananda Centre of New York, for the English translation of the original from

Bengali.l

NCLE Baroda® said to me,
“The Mother has sent for
you.”

I went inside the inner apartments
and found the Holy Mother standing
at the door of her room waiting for
me. As I saluted her, she agked
“ Where do you come from ?” I’
told her the name of the District of
my native village.

Mpther: I suppose you are now
reading the teachings of the Master.

I did not make any reply to these
words. She spoke to me ag if
we had known each other for a long
time. I still remember her tender
and affectionate look,

Mother : Do you belong to the
Kayastha caste ?

Disciple :  Yes.

Mother: How  many brothers
have you?

Disciple: Four.

Mother: Sit down and take some
refreshments.

With these words the Mother
spread a small carpet on the floor of
the varandah and gave me some
Lucht and sweets that had been

v

. *Uncle’ Baroda—The brother of |
Mother, m‘ o of THoly

offered in the shrine on the previous
night.

I had walked all the way from
Tarakeswar on the previous day,
spending the night in the village of
Deshra, to the northwest of Jayram-
bati, in the house of a young man
vs_/hom I had met at the railway sta-
tion of Haripal. The Mother listen-
ed to all this and said to me after I
had finished my refreshments, “ Dion’t
bathe now; you have walked g great

deal” Then she gave me a betel-
leaf to chew.

She sent for me again after the
noon-day worship and offerings were
over, and, first of all, served me with
food. She gave me the food with her
own hands, on a shal-leaf, in the
porch of her room. “Eat well, and
remember, don't feel shy !” she said
to me as I was enjoying the meal.
Afterwards she gave me a betel-leaf.

I went to the Holy Mother again
at three or four o’clock in the after-
noon and found her kneading dough
for breac.l. She was seated on the
floor, facing the east, her legs stretch-
ed out in front of her. The oven
stood near her.  Casting a benign

glance upon me, she said, “ What do
you want ?”

Disciple: 1 want to talk to you.
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" Mother: What do you want to
talk about? Sit down here.

She gave me a seat.

Disciple :  Mother!  People say
that our Master is God Eternal and
Absolute; what do you say?

Mother: Yes, he is God Eternal
and Absolute fo me.

As she had said ‘ fo me’ I went on,
“t is true that to every woman her
husband is God Eternal and Absol-
ute. I am not asking the question in
that sense.” ‘

Mother: Yes, he is God Eternal
and Absolute to me as my husband,
and in a general way as well.

Then T thought that if Sri Rama-
krishna were God Eternal, then she
(the Holy Mother) must be the
Divine Power, the Mother of the Uni-
verse. She must be identical with her
divine consort, Sri Ramakrishna—like
Rama and Sita, Radha and Krishna.
T had come to the Holy Mother
cherishing this faith in my heart. I
asked her, “If that be the case, then
why do we see you preparing bread
like an ordinary weman? It is Maya,
I suppose, is it not?”

Mother: It is Maya, indeed.
Otherwise, why should I fall into
such a state? I would rather have
lived in Vaikuntha!, like Lakshmi®,
by the side of Narayana.

“But,” she added, “God loves to
sport in a human being. Sri Krishna
was born as a cowherd-boy and
Rama as the child of Dasaratha.”

Disciple: Do you ever remember
your real nature?

1 Vaikuntha—A npme of Heaven in the

Hindu religion.
2 Lal:shmi—The Divine consort of Nara-

yana, the Supreme God,
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Mother: Yes, T recall it now and

then. At that time I say to myself,
“\What is lhis that T am doing! What
is all this about?” Then I remem-
ber the house, buildings and children
(pointing with the palm of her hand
to the houses) and forget my real
self.
" T used to visit the Mother almost
daily in her room.  She would lie
down on her bed and talk to me,
Radhu lying asleep by her side. An
oil-lamp would cast a dim light in
the room. On some of the days a
maid-servant rubbed her feet with
medicinal oil for her rheumatism.

One day she said to me in the
course of conversation, “Whenever the
thought of a disciple comes to my
mind and I yearn to see him, then
either he comes here or writes a letter
to me. You must have come here
prompted by a certain feeling. Per-
haps you have in your mind the
thought of the Divine Mother of the
Universe. ”

Disciple: Are you the Mother of
all?

Mother: Yes.

Disciple: Even of these sub-
human beings, birds and animals?

Mother: Yes, of these also.

Disciple:  Then why should they
suffer so much?

Mother: In this birth they must
have these experiences.

One evening I had the following
conversation with the Holy Mother,
in her room.

AMother: That you all have come
to me is because you are my own,

Disciple: Am I your own?

Mother: Yes, my own. Is there
any doubt about-it? If a man is
the very own of another, they remain
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inscparable in the successive cycles
of time.

After some more talks the Holy
Mother said, “Yes, we shall meet
again in subtle bodies.” I understood
from her words that we would meet
again after death.

Disciple: I wanted to come to you

here last Aswin?,-and spent the whole:

night at the Howrah Railway Sta-
tion. I was at the station till eleven
o'clock the next morning, but I could
not huy the railroad ticket. The
clerks at the station were carrying on
a strike in connection with the na-
tionalist agitation. The activities of
the station were, therefore, stopped.
Then a clerk, an English  woman,
opened the booking office, and passen-
gers rushed to the window. As it
was the time of the Puja? holidays, it
looked as if the people would break
each other’s heads. I could not pur-
chase the ticket and returned to my
place of residence in Caleutta. Later
on I learnt by letter that one of my
brothers was seriously ill, and so I
returned home. My desire to see you
could not be fulfilled.

Mother: One must have all the
facilities; then alone he can visit me.

Disciple: All  address you as
Apan?® but I cannot do so. I cannot
utter that word. I address you as
Tumsi.

Mother : That is good, indeed. It
denotes an intimate relationship.

'Aswin—A month in Bengali Calendar,
* Puja—The worship of the Divine Mother
(The Durga Puja).

® Apani—There are three words in Bengali
by which one can address another. ..Apan:
is used when one addresses his superior
gntitlcd to respect. Tums is used to address
an equal and is a term of intimacy and en-
dearment. Tui is ustd to address the in-
ferior, the servants, ete,
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In the course of our talk I sgid to
her, “ You must have taken the res-
ponsibilitics of those whom you have
initiated with the sacred Mantra.
Then why do you say when we re-
quest you for the fulfilment of a de-
sire, ‘T will speak to the Master
about it.” Can’t you take our res-
ponsibility ? 7 :

Mother: T have, indeed, taken your
responsibility.

Disciples :  Please bless me, O
Mother, that I may have purity of
mind and attachment to God. Mother,
I had a class-mate in school. I would
be grateful if I could bestow upon Sri
Ramakrishna  a fourth of the love
which T cherished for my chum,

Mother: Ah me ! That is true, in-
deed! Well, I shall speak to the Mas-
ter about it,

Disciple:  Why do you only say
t!mt you will speak to the Master ?
Are you different from Him ? My
desire will certainly he fulfilled by
your blessings alone. ‘

Mother: My child! If you ean
get  perfect knowledge through my
blessings, then I bless you with all
my heart and soul. Is it ever possi-
ble for a man to free himself unaided
from the clutches of Maya? Tt was
for.* .this that the Master performed
spiritual austerities to the greatest
extent and gave the results thereof
for the redemption of mankind.

Disciple: How can one love Sri
Ramakrishna without seeing him?

Mother:  Yes, that’s true. Can

onc ever have intimate fricndship with
mere air!

'I.)isciple: When shall T have the
vision of the Master?
Mother: You shall certainly see

h'im. You shall sce the Master at the
right time, ‘

.4

THOU ART THAT

By Swami Prabhavanande

[Swami Prabhavananda is the Head of the Vedanta Centre of Hollywood, U.S.A.
The present article is a section. from his fortheoming book on * Religion and Philosophy
of the Vedas and the Gita,” written under the editorial supervision of Dr. P. H. Houston,
Professor in the Occidental College, Los Augeles, California, US.Al

w3y RAHMAN and Atman—these
‘ @, two words, as it were, are
“the two pillars on which rests the
whole edifice of Indian philosophy.”
They are respectively, the objective
and subjective views of the reality
behind the world of appearances,
which is the constant theme of these
carly religious writings.  Brahman
was the name given by the Rishis to
the unchanging reality in the- exter-
nal universe.

The word Atman signifies the Sclf
in man, the Self not lmited in him-
self. “ Subtler than the subtle, great-
cr than the great, this Atman dwells
in the hearts of all,” says the Katha
Upanishad; “ as fire, being one, as-
sumes different forms according to
what it burns, so the Atman, existing
in all, though one, assumcs different
forms according to whatever It
enters. It also exists without.”

Brahman and Abman, and indeed
the whole teaching of the Upanishads,
arc revealed with a fair degree of
completeness in the Great Sayings or
the Mahavakyas, such as Tattvam
asi—Thou art That; Aham Brah-
masni—I am Brahman; Sohamasmi—
I am He; and so forth.

. There is presorved in the Chan-
dogya Upanishad, a dialogue between
a certain Uddalaka and his son,
Svetaketu, which helps to make clear
the meaning and implication of .the
Great Saying, Tattvamaszi ‘ Thou art

That .

When Svetaketu was twelve years
old, so runs the tale, his father
Uddalaka said to him, ‘Svetaketu,
you must now go to school to study.
None of our family, darling, is ignor-
ant of Braiman. Thereupon Sveta-
ketu went to a teacher and studied for
twelve years.  Then, after learning
all the Vedas, he returned home and
was full of pride for his learning. His
father, noticing his boy’s conceit,
asked him: ‘Svetaketu, my child,
have vou asked for that knowledge
by which we hear the unhearable, by
whieh we pereeive the unperccivable,
by which we know the unknowable ¥’
“What is that knowledge, sir?" asked
Svetaketu. The father replied: ‘My
dear, as by knowing one luinp of clay,
all that is made of clay is known, the
difference being only in name, and
the truth being that all is clay; as
by knowing a nugget of gold, all that
is made of gold is known, the differ-
ence  Dbeing only in  nawme, and the
truth being that all is gold ; so, my
child, is that knowledge, knowing
which we know everything.” The
son replied ; ¢ Surely those venerable
tcachers of mine do not know this
knowledge, for if they had known of
it, they would have taught it to me. -
Do you, sir, therefore, impart that
knowledge to me. ‘Be it so/
said the father. ‘Believe it, my
child, That which is the subtle
escence, in That has all its existence.
That is the true, That is the Self;
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and Thou art That, O Svetaketu.’
‘Please, sir, tell me more about this
Self,’ said the son. ‘So be it, my
child,” said the father. ‘Put this salt
in water, and*come to me tomorrow
morning.” The son did as he was told.

The next morning the father asked
the boy to bring him the salt which
he had put into the water. But he
could not, for it had dissolved. 'The
father said, ‘Sip the water and tell
me how it tastes.” ‘It is salty, sir,’
replicd the son. Then the father said,
“In the same way, though you do not
perceive the True, That is indeed
there. That which is the subtle
essence, in That all this has its exist-
ence. That is the Truc ; That is the

Self ; and Thou art That, O Sveta-
ketu.’

‘ Please, sir, tell me more about this
Sclf.” ‘So be it, my child. As a bee,
O Svetaketu, gathers honey from
different flowers, and as the different
honeys do not know that they are
from different flowers, so all of us,
having come to that existence, know
not that we have done so. And as
the rivers, when they join the ocean,
do not know that they have been vari-
ous rivers, even so when we come out
of that existence, we do not know
that we are That. Now that which
is that subtle essence, in It is the
True. It is the Self, and thou, O
Svetaketu, art That.’

‘ Please, sir, tell me more about this
Self.” ‘So be it, my child. As a per-
son may be blindfolded and led away
from his home and left in a strange
place; and as he would turn in every
direction and cry for someone to re-
move his bandages, and show him the
way home; and as someonc might
loose the bandages and show him the
way; and as thereupon he would
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walk, asking his way from village to
village as he went, and arrive at his
home at last ; in cxactly the same
manner  does a man who meets a
teacher with  knowledge, obtain the
true knowledge,

‘That which is the subtle essence, in
That has all this its existence. That
is the True, That is the Self; and
Thou are That, O Svetaketu.’

In this dialogue between Uddalaka
and his son, Svetaketu, we learn,
“That which is the subtle essence,
in That all this has its existence, and
That which is Sat—Existence itseli—
That thou art.” This, then, is the
fundamental truth of the philosophy
of the Upanishads—the identity be-
tween Brahman and Atman, between
God anid man. To a superficial reader,
this identification may lead to mis-
conceptions and misinterpretations,
that is, unless we resolve to penetrate
deep into the mystery of man’s soul.
The Upanishads give us that pro-
founder analysis of the essential
nature of man which the people of
th.e Western  world  scem to have
lissed, and they also afford the cx-
planation of the unity and identity
between God and man.

.Man, according to this account of
his nature, in the form in which he is
known to his fellows, is called Jiva,
hg who breathes, denoting the biolo-
g_lcal and physiological aspects of his
life. His individual self is further
indicated by the words, Bhokta, or
the experiencer, the cnjoyer, and
Karta, or the doer. “For he it is who
sces, hears, smells, tastes, perceives,
conceives, acts, he whose cssence is
knowledge, the person who dwells in
the highest indestructible Self.”*

*Prasna Upanishad,
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Again, “ When the Self is in union
with the body, the senses, and the
mind, then wise people call him the
Enjoyer.”t

These quotations have reference to
the psychological or conscious aspect
of life. So man is the Self associated
with Prana, the vital principle, that
which expresses itself as breath, and
Manas, which comprises mind, intelli-
gence, ego; and in addition there
are the physical body and the
organs of the senses.  These
Indriyas, or sense organs, are, accord-
ing to the Upanishads, ten in num-
ber, five known as the senses of know-
ledge, i.e., the organs of sight, hearing,
touch, smell and flavour (taste); and
five senses of action, namely, the
organs of speech, holding, moving,
excretion and generation.

Says the Taittiriya Upanishad, in
its detailed analysis of man:

“ This Self is covered over by
sheaths, as it were. First is the physi-
cal sheath, this body, which is made
up of the essence of food. Therefore
it is called Annamaya or composed of
food. Different from this is another
more subtle sheath of the Self, which
is made of Prana, the life principle.
Likc the shape of the former is the
human shape of the latter, even as
water assuming the shape of the ves-
sel into which it is poured. It is
known as Pranamaya in as much as
it is constituted of Prana, which mani-
fests as energy. Different from this
is the Manomaya sheath, which is
made up of Manas, mind. It, also, is
like unto the shape of the man. Dif-
ferent, from this, which is made up of
Manas, is the other sheath, which is
made up of Vijnana, or intelligence.

tKatha Upanishad.
24

As different from this is the other,
which is made up of ego. It is called
Anandamaya, the sheath of bliss, for
it is the Innermost covering of the
blissful Self.”

These sheaths cover the Self. Since
the true Self is one with Brahman, it
can be none of these sheaths, nor can
its nature be known so long as it is
identified in our consciousness with
one or all of them. “Know the body,”
says the Katha Upanishad, “to be the
chariot, the intellect the charioteer,
the mind the reins, and the Atman the
Lord in the chariot.”

But what proof have we of an
Atman distinet from the mind, the
intelligence, the ego, and the body ?
Western philosophy declares mind
and soul to be identical, with nothing
existing bchind the mind and the
ego. But in the Upanishads this
something behind the changing forms
of our lives is declared to exist, and no
need is felt for proofs of any sort.
For the Self is the basis of all proofs,
and so stands in need of none. “ By
which one knows all this, whereby
could one know that? By what
means could the knower be known ?’*

All this, of course, is not tanta-
mount to agnosticism. We find again
and again the injunction to “know
thyself”, to seek to “know the know-
er,” to seek to “know not the object
seen, but the seer of objects”.

The fact is that the existence of the
Atman is self-evident, since it is the
« eternal witness, eternal subject, un-
changeable reality” in man. There
is indeed a logical proof involved in
the utterances of these seers, which
has been brought to light by later
philosophers. It is very simple. To

*Brihadaranyaka Upanishad.
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know motion or change, one must
know it in relation to something that
is less in motion, That less motion,
in turn, must be known in relation to
lesser motion, ad infindtum, until one
arrives at something which is not
motion, which is unchangeable. Body,
mind, everything we know, is a series
of changes. There must, therefore, be
something beyond them which does
not change. Morcover, the subject,
the witness, cannot be the object seen
or cognized ; and our minds, egos,
senses, bodies, ete., as the instruments
of knowledge are the objects cogniz-
ed. They cannot, thercfore, be the
subject, the witness. So there must
be a separate something, the Atman,
which is the eternal witness, the eter-
nal subject.
When the Atman identifies itself
with the sheaths, it appears as Jiva,
an individual man. How this identi-
fication has come about is an inte-
resting problem in later philosophies.
The Upanishads declare that Jivahood
has been effected by the forgetfulness
of tpe Atman, and the loss of its es-
sential identity with Brahman. San.
kara, in the introduction to his com-
mentary on the Vedanta aphorisms
considers the problem of how thé
Atman identifies itself with its sheaths
the. non-self. This is caused by’
Avidya, or ignorance. He points out
that the subject is the Self, whose
pature is intelligence, and the object
is the non-Self. They are opposed to
each other as darkness is to light, and
so cannot be identified, much less
their respective attributes. And it ig
wrong to superimpose upon the sub-
ject, the object or its attributes. Yet,
through some unexplainable cause
which has its root in ignorance, man,
'fI:OII.l a beginningless past, fails to
distinguish between the two and their
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respective attributes, aithough they
are absolutely distinet, and would
“superimpose upon each the charac-
teristic nature and the attributes of
the other, thus coupling the real and
the unreal. Extra-personal attributes
are superimposed on the Self, if a man
considers himself sound and entire,
or the contrary, as long as his wife,
children, and so on, are sound and
entire, or not. Attributes of the body
are superimposed on the Sclf if a man
thinks of himself as stout, lean, fair,
as standing, walking or jumping ; at-
tributes of the sense organs, if he
thinks, ‘I am mute, or deaf, or one-
eyed, or blind’; attributes of the inter-
nal organs, when he considers himself
subject to desire, intention, doubt,
determination, and so on. In this
way there goes on this natural begin-
ning - and endless super-imposition,
which appears in the form of wrong
conception, is the cause of individual
souls appearing as agents and enjoy-
ers (the results of their actions), and
is observed by everyone.”*

In this connection, Swami Viveka-
nanda relates an interesting story.
‘_‘There was once a baby lion left by
its dying mother among some sheep.
The sheep fed it and gave it shelter.
The lion grew apace and said ‘Ba-a-a’
when the sheep said ‘Ba-a-a’. One
day another lion came by. ‘What do
you do here ?’ said the second lion, in
astonishment, for he heard the sheep-
lion bleating with the rest. ‘Ba-a-a,
said the other, ‘I am a little sheep,
‘I am a little sheep, I am frightened.’
Nonsense !’ roared the second lion.
‘ Come with me; I will show you your
true nature!” And he took him to
the side of a smooth stream and
showed him his own image therein.

*Translated by Q. Thibeaut.
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“You are a lion; look at me, look at
the sheep, look at yourself.” And the
sheep-lion looked, and then he said,
‘Ba—I do not look like the sheep—
it is true, I am a lion !” and with that
he roared that the hills shook to their
depths. That is it. We are lions in
sheeps’ clothing of habit, we are hyp-
notized into weakness by our sur-
roundings, and the province of
Vedanta is the de-hypnotization of the
Self.”

A Dbeautiful allegory is related in
the Mundaka Upanishad to illustrate
this point. “The Jiwatman (the in-
dividual man) and the Paramatman
(the universal Self), like two birds
of beautiful golden plumage, who are
inseparable companions, are perched
on the branches of the self-same tree.
Of those the one (the individual man)
tastes of the sweet and bitter fruits
of the tree, and the other (the univer-
sal Self) remains immobile, calmly
observing. Though living in the self-
game tree, the individual man, delud-
ed by the forgetfulness of his divine
nature, grieves, bewildered by his own
helplessness. ~ And when the same
man recognizes his own Soul—the true
Qelf—the worshipful Lord, and be-
holds His glory, he becomes free from
all grief. Thus, as he realizes the self-
luminous Lord, the Cause of all
causes, he becomes purged of all im-
purities and realizes his identity with
the Universal Self.”

In the Chhandogya Upanishad the
problem of the essential nature of
man, his true self, is reflected in the
tale of Indra and Virochana, who ap-
proached the teacher Prajapati to
learn of him the knowledge of the Self.
Prajapati commences his instruction
with an indication of the nature of
the Self.  “That Self which is free

from impurities, free from old
age or death, from hunger or
thirst, whose desire is true and whose
desires come true, that Self is to be
sought for, that Self is to be enquired
about and realized. He who, learning
about his Self, realizes Him, obtains
all the world and all desire.”

Students of logic may condemn thia
easy assumption of the existence of
the Self as self-evident and true, on
the ground that what is to be proved
is taken for granted. A little deeper
reflection on the subject, however,
will reveal the fact that all this is
not so illogical after all. We have
already seen how logically we must
accept the existence of an unchang-
ing reality. By the nature of its un-
changeability it is free from impuri-
ties, old age, and death, which are
attributes of the mind and the body,
but cannot be of the Self. So the Self
itself must be not only unchangeable,
but pure, free, and immortal.

Now in the story we are told that
Indra from among the Devas or Gods,
and Virochana from among the Asu-
ras or demons, approached Prajapati,
and after having served him for
years, begged him to teach them the
knowledge of the Self. Prajapati,
replied to them: “The person that is
seen in the eyes, that is the Self. That
is immortal.  That is fearless and
That is Brahman.” Then they asked, -
“Sir, is he the self, who is seen re-
flected in the water or in a mirror ?”
Prajapati replied clearly that they
might inquire further. Prajapati said,
“He, indeed, is seen in all these. Look
at your self in the water, and what-
ever you do not understand, come and
tell me.”

They looked at their reflections in
water, and when asked what they had
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seen of the Self, they replied, “Sir, we
gee the Self, we see even the hair and
the nails.” Then Prajapati bade them
don their finest clothes and look again
at themselves in the water. This they
did, and when asked what they had
seen, they replied, “We see the Self,
just as we are, well adorned and in
our finest clothes.”  Prajapati said
then, “The self indeed is seen in these;
That Self is immortal, fearless, and
That is Brahman.”

And they went away, pleased at
heart. But Prajapati, looking after
them, said “Both of them departed
without analysing or discriminating,
and without comprehending the true
Self. And whoever will follow this
false doctrine of the Self will perish.”

Now Virochana, satisfied that he
had known the Self, returned to the
Asuras and preached the doctrine of
the body as Self. But Indra, on his
way back, realized the uselessness of
this knowledge. So he thought with-
in himself, “As this Self seems to be
well adorned when the body is well
adorned, well dressed when the body
is well dressed, so will this Self be
blind if the body is blind, lame, if the
body is lame, deformed, if the body
is deformed; in fact, the Self also will
die when the body perishes. I see no
good in such knowledge.” So he re-
turned to Prajapati and asked for
further instruction. Prajapati said,
“He who moves about in dreams, en-
joying and glorified, he is the Self.
That is immortal, fearless, and That
is Brahman.”

Pleased at heart, Indra again de-
parted. But before he had returned
to the Devas, he realised also the use-
lessness of that knowledge. Then he
thought within himself, “ True it is

that this Self is not blind if the body

{SEPTEMBRR

is blind, nor lame, nor hurt if the
body is lame or hurt, but in dreams
too, this Self is conscious of many
sufferings. So I see no good in this
teaching.”

So Prajapati took his disciple step
by step through the long process of
thinking for himself. From the realiza-
tion that the body cannot be the free,
immmortal unchanging Self, Indra
turned to analyse the dreaming Self.
For in dreams we attain to a purer
state of mind, in that it experiences
objects through means other than the
body and the senses. In a way the
dream self is above the physical sellf.
But the disciple soon discovered that
this also could not be the true Self.
And he again approached Prajapati
with a request for further instruction.
Prajapati replied, “ When a person is
asleep, reposing and at perfect rest,
dreams no dreams, that is the Self,
That is immortal and fearless, and
That is Brahman.” Satisfied, Indra
went away. But even before he had
reached home, he found the flaw in
this knowledge. “In reality,” thought
he, “he then does not know himself
as, This is I, while asleep. He does
not, in fact, know any existence. That
is almost annihilation. I see no good
in this knowledge either.”

Sir 8. Radhakrishnan comments
on this statement thus: “Indra was
too much of a psychologist for Praja-
pati. He felt that this Self, freed
from all bodily experience, from the
shapeless mass of dreams, etc., is an
objectless and barren fiction. Peel
off layer after layer of an onion, and
what remains?  Nothing. Bradely
points out : ‘The ego that pretends
to be anything either before or be-
yond its concrete psychical filling is
a gross fiction and a mere monster,
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and for no purpose admissible’” On
this view, in dreamless sleep there is
no self at all. Locke declares that
every drowsy nod explodes the self
theory. ‘In sleep and trances the
mind exists not—there is no time, no
guccession of ideas. To say the mind
exists without thinking is a contra-
diction.” (Berkeley’s Works, Vol. 1,
p. 34). Indra seems to have been an
empiricist ages before Locke and
Berkeley. ‘If the soul in a perfectly
dreamless sleep thinks, feels and wills
nothing, is the soul then at all, and if
it is, how is it?’ asks Locke. ‘How
often has the answer been given, that
if this could happen, the soul would
have no being? Why have we not
the courage to say that as often as
this happens the soul is not?” Indra
has the courage to declare it. It is
indeed destroyed.”*

To explain to Indra that the mind
is not the Self, because the Self con-
tinues to exist without the mind,
Prajapati wished his disciple to ana-
lyse the state of deep sleep. And
Indra, who had identified the mind
with the Self through ignorance, dis-
covered that he had not known the

- Qelf—for mind is * almost annihilat-

ed” in dreamless sleep, a conclusion
like unto that of Western rationa-
ligts like Bradley, Locke and Berke-
ley. But these philosophers failed to
inquire further, remaining satisfied
with their conclusion—“To say that
the mind exists without thinking is a
contradiction, nonsense, nothing.”

*The Philosophy of the Upanishads by
8. Radhakrishnan, pp. 31-2.
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Indra became so dissatisfied that he
sought to know the Self beyond the
mind. For though the mind exists not
in deep sleep, being contentless and
objectless, there must continue to
exist something which holds our ex-
perience before and after sleep. Thiy
something is the unchangeable reality
—the Self. Dr. Radhakrishnan rightly
remarks, however, “ Devadatta, after
good sleep, continues to be Devadatta,
since his experiences unite themselves
to the system which existed at the
time when he went to sleep. They
link themselves to his thoughts and
do not fly to any other’'s. This con-
tinuity of experience requires us to
admit a permanent self underlying all
contents of consciousness.” .

Indra approached his teacher Pra-
japati once more and asked to be
taught. And this time Prajapati gave
him the highest truth of the Self. He
said, “ This body is mortal, always
gripped by death. But herein resides
the immortal Self, formless. This Self,
when associated in consciousness with
the body (the different sheaths), be-
comes subject to pleasure and pain.
As long as there is the association with
the body, no one is free from the dual
throng of pleasure and pain. But as
one becomes free from this associa-
tion and body consciousness, no plea-
sure or pain can touch or affect the
Self. Rising above physical consci-
ousness and knowing the Self as dis-
tinct from the senses or sense organs,
or the mind, knowing Him in His true
light, one rejoices and is free.” “He
who knows that Self and meditates
and realises this Self, obtains all
worlds and all desires.”



THOUGHT

By Prof. Nicholas Roerich

{With the help of scientific data Prof. Roerich establishcs how thought is a much
more potent force than ordinary man supposes.]

(\?{_V/-;OETHE once sald to Ecker-

q@ mann : “ Despite my name,
1 have not scquired the right to say
what I really think: I must keep
silent—not to disturb people. Yet I
have a slight privilege. [ know what
people think, but they do not know
what I think....”

The science of thought at present
especially occupies the minds of
people. From ancient times there
resound commandments about this
blessed energy. India is rich with
such ordainments. Plato and Con-
fucius and many wise men of various
epochs persistently turned the atten-
tion of people to the great might
which is accessible to all. But in the
rush of materialism this panacea was
sometimes neglected.  Hence it is
significant that our age can inseribe
upon its seal: “Thought is the law of
the universe.”

The names of Professor Bekhterv,
Rhine, McDougall and other eminent
scholars who investigate the encrgy of
thought, shall for ever remain on
pages of honour in the history of
culture.

Let us record the following remark-
able research:

“ Two Professors of the Cambridge
University have succeeded in mak-
ing cinema photographs of human
thought. One of them is Dr. Adrian,
Professor of Physiology and a dis-
tinguished member of the Royal
Society, the other is Prof. Mathews.
Adrian, who had dedicated his whole
life to the investigation of the mys-

teries of the nervous system, in 1932
received the Noble Prize and only a
few days back was awarded the gold-
cn medal of the Royal Socicty.”

“ When a person sits quietly in a
chair with closed eyes, and his thought
is not occupied with anything serious,
then his brain matter produces regu-
lar electrical discharges at the rate
of about ten discharges per second.
With the help of very complicated
and ingenuous apparatus and a photo-
electric camera, Prof. Adrian sue-
ceeded in registering these discharges
on a cinems film. He likewise ob-
served that as soon as his patient
opens his eyes and begins to concen-
trate his attention on somecthing, the
frequency of the clectrical discharges
increases considerably and reaches
usually about 2000 per second.”

“ The rhythmic impulses continue
also during decp slecp and also when
the person (or animal) is subjected
to the influence of narcotics. The
professor proved by experimental
methods the similarity of vibrations
in different persons at the sight of the
same object or manifestation. Dif-
ferent thoughts, which arise as a con-
sequence of the action of the visual
nerves, give different impressions
upon the filin.”

“ Prof. Adrian confined his experi-
ments mainly to that part of the
human brain which controls vision.
He proved that this region of the
_brain is extra-ordinarily smail. And
in general Prof. Adrian established the
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fact with the help of his apparatus,
that the greater part of the human
brain does not participate in any
mental process.”

“Prof. Advian carried his experi-
ments to such a degree of perfection
that he ean now easily change his
photographie records of thought into
sound and can broadeast it over the
radio for the publie. During a publie
demonstration the audience heard a
great variety of sounds, varying with
the visual impressions of the patient,
who sat upon the stage and opened
his eyes at the direction of the pro-
fessor”. ‘

- Thus something quite natural and

'pcrhaps long ago known is being re-

corded already hy crude mechanical
apparatus. Long before these mecha-
nical records were achieved, the great
Indian seientist, Sir Jagadish Bose, in
similar experiments recorded the
pulsé of plants, and demonstrated
even for a casual observer how
plants react to pain, light, ete., and
how the appearance of even a distant
cloud react upon the pulse. Graphi-
cally he showed on a screen the agony
of a plant’s death, poisoned or
transfixed. At the same time, he
recorded  the influence of human
energy upon the life of the same
plants, which, not jong ago, were in
the. eyes of ecivilised people regarded
to be but mere lower growths, devoid
of any senses.

By the movement of the needle,
which records the pulse of the plant,
one can notice the influence of human
energy of thought. A kind thought,
a sympathetic thought, could pro-
tect the plant from the action of
poison. In the same degree a hostile
thought would increase the fatal

action.

If only the realisation of the im-
portance and power of thought would
penetrate quickly into the minds of
even uneducated masses ! It is ridi-
culous and humiliating to subject the
lofty  experiments upon human
thought to the action of coarse me-
chanieal apparatus. But for a coarse
consciousness similar methods of
investigation are necessary. The
realisation alone of the significance
of thought would considerably trans-
form our earthly existence.

In the realm of television, purecly
mechanical improvements of import-
ance have taken place. It has just been
reported that during the current year
this transmission of vision on a dis-
tance will receive new possibilities.
This iz quite possible since once the
ficld has been entered, the result in
this direction will no doubt accumu-
late shortly. Gradually the reflection
of the quality of thought will also
become apparent through television,
when images of persons are trans-
Jitted.

Even some obzervant photographers
point out that the difference of
photographs depends not only on
purely external conditions, but also
on the inner state of the subject.
Thus also in this case we arrive at
the concept of- the reflection of
thought.

Discussions about hypnotism and
suggestion, that is to say, about the
trained methods of influence, have
already become common. But the
limited consciousness as yet but
feebly admits that not only in cases
of trained mental influences, but
absolutely in all cases of more or
less clear thinking, powerful reactions
upon the surroundings take place.

This consideration will once more
remind us of the concept of respon-



180 VEDANTA KESARI

gibility, about which we recently had
geveral evidences. What lofty
beauty is contained in the idea of
responsibility and service! And
there is no such spot on earth, where
man would not be subject to these
two great pre-destinations,

When we evoke from space, words
and sounds, are they not followed also
by the ever present properties of the
energy of thought ? | Along tremen-
dous distances the human voice,
directed by thought, clearly resounds.

No doubt, across the vast space,
together with the outer sound, are
also stretched the inner strings of a
mighty energy. Someone will sense
them quite clearly, another though
feeling them, will deny. And in such
a negation there will be again pre-
sent the element of fear. For the
fearing consciousness shudders at the
very hint that it is surrounded by in-
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fluences and energies. Precisely that
which should uplift people, casts the
weak-willed into fear—fear which is
the consequence of something indefi-
nite and chaotic. But fear will not
save us from chaos. Fears are the
very gates to chaos!

It is beautiful, being clad in valour,
to realise the grandeur of thought and
of all the energies which it sets into
action. Though through mechanical
means, nevertheless let people hur-
riedly approach the thoughts about
thought in all its mighty significance.
And instead of a chaotic fear, many
seemingly  complicated problems of
life will become illumined by the
realisation of all the possibilities of
thought. Not without reason was it

said: “ Act not only in body, but also
in thought!”

What a beautiful coneept: “Thought
in Infinity 1 7

RELIGIOUS TENDENCIES IN INDIA

By Prof. 8.'V. Puntambekar, M.A. (Ozon), Bar-at-Law

[Mr. Puntam_bekar is ‘the Professor of History in the Benares Hindu University.
In the prese.nt article he gives a running survey of some of the important religious
movements in modern India. One would, however, note that there are important

omissions like the movement associated with Sri Aurobj
robindo,
thought exerted by Mahatma Gandhi, ete.]

NDIA possesses a large and vary-
ing tradition of religious beliefs
based on the experiences, interpreta-
tios and utterances of her revered sages
and seers who had led a noble life of
contemplation and service in order
to experience and realise the supreme
end of life and the summum bonum
of existence. To these indigenous
traditions and declared paths of
spiritual life were added early in her
history, experiences, interpretations
and utterances of religions coming
from abroad. Their contact and on-

the influence on religious

slaught irritated our orthodox minds,
puzzled our common minds, and open-
ed a path of new experience and
search to our inquiring minds. Con-
sequently a set of new heresies and
harmonies, creeds and credulities,
arose and have made the religious
life of India a confusion worse con-
founded.

In order to give this rich but con-
fused heritage of religious tradition
fmd treasure a proper perspective and
interpretation, and in order to make
the common man understand the rela-
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tive value of religious experiences em-
bodied in them, Indian saints and
sages like Namdev, Nanak and Kabir
sang their divine songs.

In the wake of these interpretations
and valuations there came the new
learning, secular and scientific, from
the West in the nineteenth century.
Its material, positive and worldly
tone, and its secular and scientific
achievements created a feeling of
resentment, distrust and doubt in us,
about a number of our religious, so-
cial and moral ideas, and led to the
rise of atheists, agnostics and scep-
tics in the country. Thus the nine-
teenth century developed a complex
atmosphere of personal doubt and un-
certainty, social orthodoxy and
fanaticism in religious matters, and
led to conflicts’ and conversions.

The religious problem of India has
become a vast, complicated world
problem.  The approach to it is
not easy. It has to find a way out
of the difficulties of traditional loyal-
ties, rational doubts, scientific attacks,
gecular needs, materialistic objec-
tions, fanatical conflicts and humani-
tarian protests. The problem has pre-
sented itself in the form whether
there is onc right path or many paths,
whether the indigenous religion or the
foreign religions are true, whether
there should be any religion at all,
and whether religious life requires
any external authority or organisa-
tion such as priesthood, church,
Samgha, caste or a set of doctrines
and disciplines.

In the past Indian sages always
adopted the method of synthesis in
understanding the various religious
experiences which were gained. The
Bhagavadgita and the Mahabharata
have tried in this way to appreciate

the value of various approaches to
right religious life, and of the varied
experiences garnered by our great
seers in the past.

Indian religious thinkers have not
developed any unitary and exclusive
conception of one spiritual path for
human salvation or happiness, though
its various exponents and followers
have, no doubt, preferred the one or
the other according to their temper
or experience or understanding. In
purely religious matters it has no
social system or political ambition to
preach or impose, no religious hatred
or exclusiveness to be sounded. It
leaves every individual absolute free-
dom to take to any path which suits
his walk of life, his strength of under-
standing and his keenness of intui-
tion, inspiration or search.

In the ninteenth century the reli-
gious problem in India was approach-
ed, understood and restated by a
number of great men. Some of them
tried to study it comprehensively, to
appreciate intellectually its highest
religious experiences and disciplines,
and to understand their moral and
social implications.  Some tried to
understand and reinterpret a part of
our ancient scriptures, taking it to be
the highest, on rational and moral
grounds, comparing it with other
religious traditions and systems and
setting the rest aside as deficient, mis-
leading or heretic. Others tried to .
experience by personal contemplation
and intuition the experiences and dis-
ciplines of all religons and to find out
the nature of their quest and their
underlying purpose.  Others still
appreciated intellectually the wvalue
of each religion as the most suited
for the time, place and people among
whom it was manifested and evolved.
And lastly a few rejected completely
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all forms, traditions and beliefs as
hindrances to spiritual life, leaving
the individual to know himself and
to be his own guide and saviour. A
different set of secular thinkers, ra-
tionalist and naturalist, attacked all
religions and their beliefs as being
contrary to scientific knowledge or
natural impulse, while others adopted
a sceptic or agnostic stand. The old
cgnservatives adopted a fundamenta-
list  attitude and were called
Sanatgnis, as against the secularists
and scientists who were, and may be
termed modernists. The Liberals did’
not reject the one or the other cx-
treme but tried to reform and adjust
their life according to the needs of
the time.

The attempt of Raja Ram Mohan
Roy and his Brahmo Samaj to study
the manifold religious life of India
and to grasp it intellectually was
pascd on the old but eternal teach-
ings of the Upanishads. He applied
them rationally to the working out
of J:eligious practices and social be-
]{av10ur of his Samaj. Tt was a ra-
thI.lal reconstruction of religious and
sgcxal ife  of India based on her
highest religious experience and phi-
losophy - of life. His Samaj no doubt
borrowed some foreign forms but
they were not its essence. It accept-
ed the Upanishadic idea of God
condemned image worship, sacriﬁoe'
apd priesthood. There was to be g
direct communion with God and an
erpphasis on hymns and prayers in
HIS. worship.  Its leaders did not
revile other religions. But by its
exclusiveness in  belief and
ecclecticism in methods of worship it
left‘ a large amount of religious ex-
peflence and life unexplored and
ynmterrupted, and soon it developed
into & number of seots.

[SEPTEMBER

'Swami Dayananda Saraswathi and
his Arya Samaj attempted to study
the overgrown religious life of India.
Bu't 1t alco developed an exclusive
attitude. It based its faith on the
Vedas and rejected all historieal and
coptgmporary developments of Indian
religious thought and foreign religi-
ous systems. [t was purely a restate-
ment of the value and authority of
the QI(I Vedie religion of the Aryas
:m.d 1ts supremacy over all systems or
faiths and practices. It advocated a
1‘ec.orllstruction of society, polity and
rchglgn on Vedic basis. Thus this
Sanm] has revival and reform as its
1('leal and method. It is not for synthe-
sis or ecelecticism. It however opens
fts doors to all. It is thus proselytis-
ing, .It rejects idol worship but adopts
Vedic forms of sacrifice and prayer
for worship. It no doubt studied all
other sects and systems in India but
o‘nly to reject them as false or here-
tical. It has largely contributed to
t.he vigour and organisation of our
life,

Sri Ramakrishna Paramahamsa’s
message and gospel are based on a
per§onal experience of spiritual life
m 1ts manifold or universal aspeet.
He acquired by Yogic intuition and
conte!nplation the highest spiritual
experience. His gospel has no’exclu-
sive and unitarian aspect. It discloses
a penetration into the universal mind
and s.pirit through different paths of
experience and realisation. Tt is nei-
ther monotheistic nor polytheistie but
theistic and transcendental.

‘ It'accepts many paths to the rea-
lisation of the spiritual happiness.
It sees many aspects and faces of the
one Reality. The Paramahamsa’s
search was for understanding the pur-
pose of life and the nature of all reli-
gious experience, and for seeing the
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vision of God. He tried to live fully
according to the various religious dis-
ciplines and came to the conclusion
that all religious experience is true
and one. Swami Vivekananda, his
great disciple says, “Tgo proclaim and
make clear the fundamental —unity
underlying all religions was the mis-
sion of my Master.” He left every
religion undisturbed because he realis-
ed that they are all part and parcel
of the one eternal religion.

The message of his mission is hu-
inanitarian, not sectarian. Its work
and scrvice are intended for spiritual
awakening and guidance. {ts empha-
siy is on the spiritual values of life.

‘1t is synthetic in its interpretation,

harmonising in its outlook and hu-
nanitarian in its spirit. It does not
apprehend any conflict hetween reli-
gion, philosophy, science and human-
ity in their highest pursuits and teach-
ings. It is universal in tone, tolerant
in belief, humble in service, chaste in
action and pure in thought. It re-
presents and interpretes most re-
markably the foundation of Indian
religious thought, expression and as-
.piration evolved in its long history.
It preaches that through the pro-
cess of Yogic meditation and discipline
man can know himself and the High-
est, and transcend the utmost bounds
of his humanity and reach a state of
undivided union with the highest
reality where the individual is com-
pletely merged in the Infinite. It
asserts that spiritual values are not
merely incidents in the ‘experience of
individual men, realised and achieved
by them in various degrees, feebly
and dimly by the common man, more
intensely and richly by the highly
endowed or developed natures who
represent the peak of humanity. It
also states that in such experiences

man makes contact with an aspect of
the universe that is real and supreme-
ly important, an aspect which takes
precedence of the physical realm.

In these teachings the sanction for
a man’s conduct is not a particular
authority or discipline but self-know-
ledge, self-experience and personal
service. Sri Ramakrishna was pri-
marily a mystic, not a reformer or a
philosopher. His expericnee was “an
overwhelming consciousness of God
and of his own soul, a consciousness
which absorbs all other centres of
interest.” His experience and out-
look far transcended the symbols
among which he lived.  The credal
forms which he employed were only a
scaffold by which he ascended. His
communion was a personal one with a
living Reality or Presence, as an ob-
jeet of love, capable of response and
demanding total self-surrender, in
spite of his idea of the Absolute or
Impersonal one.

His teachings and personality really
satisfied, as it does even to-day, the
inquiring minds of that age who had
felt a great dissatisfaction with their
life, moral, social and religious.
The Paramahamsa's majestic per-
sonality and the force of his
teachings swept away the doubts,
dissatisfactions and questionings of
the inquiring youth of India. But
they had to undergo a certain dis-
cipline to understand it. It was not
easy and accessible to all. It had its
mystic. side. ~ Hence its , interpreta-
tions and visions could not be graspéd
or seen by every secular or scientific
mind, though its noble messages and
moral precepts would touch the heart

of every one..
The Theosophical movement though
foreign in origin took strong root
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and prospered in India. It was
not a sectarian movement. Its aim
was an international brotherhood.
Its main object was to show
that the development of humanity
and the world i1s based on a
Divine plan of evolution, and that all
religions are a manifestation of that
plan, and that there can be no anta-
gonism between them. It emphasized
the belief that “the redemption of any
nation should come through its own
self-evolved leaders, not from with-
out.”  Its teachings increased the
respect and reverence for indigenous
religions and led to the study,
appreciation and tolerance .of differ-
ent religions. It studied them
scientifically, but sympathetically
and showed that there was
no conflict between religion and
science and philosophy, and that
science was not a danger to religion
but supported its truths and laws.
Men from different sects and reli-
gions joined it without having to give
up their own religion. It was really
an  international  brotherhood of
followers of different religions. They
came to understand better their own
religions after reading the Theosophi-
cal expositions of them.

The scientific spirit of the modern
West, is antagonistic to religion, to its
supernaturalism and transcendental-
ism, to its ethies of rewards and pu-
nishment, to its hell and heaven. The
Theosophical Society tried to get over
it by using science to explain these
- religious ideas and beliefs.

There is another tendency in our
religious life of to-day represented by
Krishnamurthy. Tt is the anarchistic
tendency to exalt the natural man,
the man of pure feeling, with his emo-
tions, intuitions and urges coming
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from the depth of his inner self, and
expressing themselves in a variety of
wayward ways. The school which
accepts this adopts the gospel of self-
expression and the law of natural
divine urge as guides of conduct. It
does not belicve in any code of right
and wrong. Every one is to go by
personal preferences and understand-
ings. There is to be guidelessness in
matters of conduct and belief, and in-
difference in regard to particular or
sct values. According to Krishna-
murthy the ultimate goal of mind is
the purification of the self, which
means the development of individual
uniqueness. There is no God except
the man who has purified himself.
When you bind life to beliefs and tra-
ditions—to codes of morality—you
kill life.  For the understanding of
life you must have revolt, dissatisfac-
tion and great discontentment. To
follow another, whoever he may be,
is the very negation of what is true.
In order to attain liberation it is not
necessary to join any organisation,
any religion, because they are bind-

ing, they are limiting, they hold you

to a particular form of worship and
belief.  Authority is antethesis of
spirituality.

Because one’s mind and heart
are bound by traditions and beliefs,
by the sacred books of the past, by
the dark shadows of temples and re-
membered gods, one does not under-
stand either the present or the future.
If one is looking constantly back-
wards, one will never discover Truth.
Therefore one should not follow, obey

or be loyal to any person except to
oneself,

) These are some of the tendencies
in religion or approaches to religion
that we note taking place in our
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country. There are other people like
Dr. Rabindranath Tagore or Sir S.
Radhakrishnan who are studying ar}d
stating the problem of religion in
India in their lectures, addresses and
books. Besides, there are some living
saints and sages whose messages we
have dimly heard, or do not hear be-

cause they have not given expression
to it in public and their followers have
not been able to make them available
to us. But there is no doubt that any
one who studies religious life in mo-
dern India would feel the quickening
impulse that is actuating it at the
present day.

MORALITY OR RELIGION?

By Prof. H. D. Bhattacharya, M.A., B.L. (P.R.S.)

[Mr. Bhattacharya is the Professor of Psychology in the University (')f' Daccs.
In the pre;sent article he discusses some aspects of the relation between religion and

morality.]

(Continued from last issue)

UT the question is whether there
would ever come a time when

men would not feel the necessity of a
religious bulwark to buttress the cita-
del of morality. It has been the
dream of all secularistic movements
that a day would arrive when men
would be moral without being religi-
ous, that men woud preserve the so-
cial relations of life without support-
ing them on transcendental assump-
tions. Freud in The Future of an
Illugion describes religion as an ob-
sessional neurosis of humanity, which,
like most neuroses, is removeable‘by
proper treatment. ~ When mankind
would know that the worship and fear
of a heavenly father are reactions
against, and compensations for, .the
unconscious sense of rebellion against
the earthly father, from which none
of us is free, it would see through the
illusion and be rid of religion alto-
gether, Grown-up humanity would
as surely get rid of the fear of the
heavenly father as grown-up men do
of their earthly father. Then the
relations of men would be dictated nqt
by any emotion caused by unconsci-

ous factors but by conscious and utili-
tarian considerations. Men would be
moral beeause they would find it to
be the best method of living together;
and if they choose to be immoral, they
would be haunted not by any fear of
Divine wrath but by a fear of social
reprisal. Then the most moral injunc-
tion would be the Golden Rule that
one should do unto others as one
wishes to be done by them, and that,
not from a sense of the brotherhood
of man but purely from secular con-
siderations of social equilibrium and
social security. Self-sacrifice would
not be ruled out, for very often the
individual would see that ultimately
such abnegation of the self brings in
a greater good to himself, or to those
in whom he is interested than a direct
self-seeking; but all such acts would
be dictated by cool calculating reason,
and not by the impetuosities of an
emotional life whose roots arc in the
region of the unconscious.

It would be idle to deny that there
is some justification for an expecta-
tion of this kind, The bonds that hold
society together are rooted deeply in
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the nature of man. Our instinets of
gregariousness and sympathy, our
imitative habits and proneness to
social suggestion all play a part in
keeping us together; and even our
instinet of self-preservation prompts
close co-operation with others for
safety and succour. Sex and paren-
tal instinet form the first social unit,
and bunger and fear drive us to seek
the aid of our fellowmen. Even en-
joyment has a social reference. We
unconsciously crave for company even
when we seem to enjoy our solitude.
Even Diogenes wished to be in a
market place to show that he did not
care for others’ company and to ex-
hibit his cynicism. Now, into this
social feeling religion need not always
enter as a factor. Men in the most
primitive state might indeed celebrate
their crude rites in company ; but it
is not the rites that made them into
a socia] group. If, therefore, morality
18 rooted in those tendencies of the
mind that keep men within proper
bounds to make society possible, it is
conceivable that with the advance of
culture those extraneous factors that
are imported into social relations
from the side of religion would pro-
gressively diminish and that ethical
movements designed to free morality
from religion would assume greater
proportions, and ultimately morality
without religion would be the creed
of mankind. In the past religions
have not always been patterns of
moral science, for not infrequently
they prescribed or prompted courses
of action that later generations have
found unworthy of humanity in its
ideal form. Even to-day social legis-
lations are necessary to prevent cus-
toms and ceremonies that religions
prescribed in the past as parts of
buman duty. The delay in bringing
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about the desired consummation is
due to the fact that the culture neces-
sary to abandon religion is not so
widespread in any community as is
requisite for the establishment of
morality without religion. But we
may all live in hope, it is held, for
that day when men will live in amity
and peace without bothering them-
selves ahout the powers that would be
offended or pleased by certain lines of
human action and would punish or
reward men for their conduct.

This raises the question whether
religion is a superfluous luxury of the
human imagination, whether indivi-
duals and races people the unseen
with mysterious powers just as they
write novels and compose poems. No
one denies that in the delineation
of the unseen and the supersensible a
good part is taken by imagination,
especially when divine acts and utter-
ances are conjectured and portrayed
or heavenly and hellish scenes are
painted. But human reason too plays
a part in laying down the probable
details of the other world, especially
where Heaven and God are viewed
not in terms of imagination but in
the light of the requirements of rea-
son. We omit from consideration the
cases of those who claim to speak in
terms of their own experience—who
regard religious events and entities
not as matters of hypothesis or con-
jecture but as veritable revelations
from a rel?lm beyond or within. Their
number Unfortunately is so few that
unless they are given full credence for
their experiences and expressions like
experts in other fields, there will al-
ways .remain a suspicion that they are
deluding both themselves and others
by their so-called revelations from
anothc.er realm.  While, therefore,
there is no reason to suspect the exist-
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ence of religious geniuses (for musi-
cal prodigies, born poets and artists
are equally matters of experience),
there is this difference between them
and secular geniuses that the object
with which they deal are withdrawn
from ¢he realm of ordinary verifica-
tion. The world has neither the time
nor the mind to tread the tedious path
of spiritual culture which a religious
genius demands of the ordinary man,
and very often the latter feels that
after all the whole thing might be
barren of spiritual results.

But happily there arc other con-
siderations to test the possibility of
the disappearance of the religious
attitude.  If we find that religion
serves  certain needs of the spirit
which no other form of consiousness
can ever serve, there will necessarily
remain something analogous to reli-
gion at all times in human experience.
Possibly, the old idea, that whenever
human ignorance and incapacity
yawn their portentous mouth we
shall see inside the face of God,
bases His existence on very insecure
foundation; for the rapid develop-
ment of human knowledge and power
would soon seem to banish God
from the lives of men. But if it so
happens that religion stands for that
call of the ideal from which at no
time the human mind is free, then
the decay of religion is sure to usher
in other forms of ideals to replace
the religious form. The development
of national and party ideals in recent
years all over the globe shows that the
need of an ideal is an indispensable
condition of social existence. = The
divine fetishes have been thrown
away, but new fetishes have taken
their place. The cult of the father-
land or the motherland rouses as much
enthusiasm in many minds as the

cult of the father-god or the mother-
goddess used to do in the past.
Brotherhoods, based more or less on
the religious ideal but professedly
secular in their doctrines, have been
established in many countries, and
unions and guilds are replacing the
communities based on religion in
more advanced countries. There is
some truth in the Freudian proposi-
tion that religion is a neurosis; for
like the latter it gets hold of new ex-
pressions when its primary manifes-
tations are checked. In the past
religions have not been noted for the
uniformity of their contents; they
rather represented certain attitudes
of the mind towards principles and
powers whose assumption was neces-
sitated by certain types of experience
or exigency. These attitudes still
remain although the contents are
to-day not supernatural but pertain
to carthly existence. The same irra-
tionality and impatience that reli-
gious fanaticism evinced are to be seen
in the zeal of present political and
economic groups. We may believe,
therefore, that men will continue to
derive emotional satisfaction in the
future as in the past from certain
types of ideas and images which are
akin to religious beliefs of the past.
In fact, all past experiments with
mere morality seem to have signally
failed. Confucius attempted to
base society on five social relations,
but not only were the elements of
national religion retained and preser-
ved by him, but they were extended
by creating new deities, including
himself. Buddhism started with
protest against transcendental crav-
ings but ended with being a religion
which promised solace and salvation
to its adherents. The Stupas replac-
ed the temples and the human Buddha
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became the nucleus of a whole host
of divine beings called after his name.
Jainism rejected the Vedic gods but
the adoration of the Tirthankaras
practically became a religious cult,
and latterly many Hindu gods ma-
naged to effect an entrance into Jain-
ism itself. Possibly, in better times to
come, these revivals of religious sym-
bols would be less in mere morality;
but the precedents are rather disap-
pointing and show how the human
mind is always in search of a much
gtabler basis of conduct than social
equilibrium and personal good. Cul-
ture has probably killed for all times
the possibility of founding a religion
without morals; but whether it would
succeed in establishing morality with-
out religion is doubtful. Possibly,
in religion we are face to face with
certain innate propensities of the
human mind, and wunless human
nature is radically altered, religion,
or something akin to it, is bound to
persist.  In fact, the moment man
begins to speculate about the founda-
tions of his own behaviour (including
the pursuit of selfishness) he is driven
by irresistible logic to formulate a
theory of reality and end in some
sort of religious belief. Even if
morality and religion are rooted in
different aspects of the spiritual life,
they are insensibly drawn together
with the advance of culture; and if
latterly culturc itself effects a dis-
sociation between the two, it always
sets up new ideals to back up morali-
ty in place of the discredited religious
ideal. Possibly, in future, the religi-
ous element will recede a bit into the
background; but any attempt to
found morality on social convenience
will soon find that without an invi-
sible tether in the realm of the super-

[SEPTEMBER

sensible it will ultimately come to
grief.

This is not a plea for sticking to
outworn creeds or refusing to think
out new solutions to the complicated
relations of social, national and inter-
national life.  The narrow morality
which looked upon the alien in faith
as the legitimate target of inhuman
treatment, or the outcast as God’s
damned, would disappear in future,
and a new morality based on the re-
cognition of the value of the indivi-
dual as such would cvolve with cul-
ture.  But along with it would also
arisc a conception of the ultimate
principle adequate for the justifica-
tion of the new morality. All the ex-
isting religions of the world were
evolved at a time when the world was
much smaller and the relations of life
much simpler and the knowledge and
power of man were limited in all ways.
Any theory of human relationship
which is not capable of application to
new situations and problems would
soon be cxploded. But man would
never remain contented with mere
morals, for he is speculative and curi-
ous, and the problem of the necessity
of living at peace with others and
seeking and offering help in distress
is bound to raise transcendental issues.
Man lives for all times, if not in all
spaces, and any social understand-
ing that man evolves has reference to
that larger sphere of existence where
the duration of his own life is an in-
significant factor.

We may, therefore, look without
concern at the growing secularity of
social relations and a certain laxity
in the old moral bonds. Released
suddenly from the bonds of ecclesi-
astical discipline, humanity is indulg-
ing in the inevitable orgies of new-
found freedom. After the efferves-
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cence of the novel life has subsided,
the conservative elements of human
nature would again assert themselves
and man would evolve a new religious
basis of his social duties and preach a
new gospel. I have never believed in
a last revelation, and I trust to the
inscrutable ways of the Principic that
holds men together to compel men to
find out the hidden roots that nourish
the moral life of man. To most of
us those roots would for ever remain
hidden; but we have no right to foist
our own imperfections on others and
to imagine that to others gifted with
larger spiritual visions they would
not be transparent. We must admit
the possibility that many more in
future would probably prefer not to
think of ultimate issues but would
still be moral. But we have no rea-
son to think that religion which touch-
ed men to finer issucs at all times in
the past would cease to inspire future
races,of men, and that the subtle, the
supersensible and the supernatural
would be banished from the realms of
human thought in some future time.
What would happen is that religion
would cease to meddle with conerete
practices, which are bound to be in-
fected by the temporal and the spi-

ritual, and would limit itself {o those
fundamental principles that are capa-
ble of infinite application. Religion
would discover formulae and not facts
of noble life, and the greater the ad-
vancement of reason and culture, the
greater is the possibility of spiritual
discoveries being of universal appeal.
We are still ignorant of the method
by which some of the most ignorant
men of the world saw into the myste-
ries of cxistence far deeper than the
learned men of their times; and al-
though we believe that there will never
be a last revelation and a last pro-
phet, we may still believe that some
of the religious discoveries of ancient
prophets are so universal that they
are not likely to be altered by any
later revelation. We believe also
that human naturc being unitary in
character, conduct and faith would
mutually influence each other, and
that man with his present capacities
and tendencies would always be in
tune with the Infinite, feel the call of
the ideal and the supersensible in the
inmost fibre of his being, and deve-
lop a religious attitude to the world
in extension of the moral relationship
to other sentient creatures, to which
he is committed by his social life.

(Concluded.)

THE UNSEEN HAND OF GOD
By V. A. Suryanarayana, B.A.

[Mr. Suryanarayana gives in these lines his

fresh in the mind of India.]

AY after day, we see around us
»  many of our brethren and

fellow beings sinking into the grave.
Every day we mect with some accident
or other which sets our minds at un-

reflcctions on a tragedy that is still

rest. The death of a dear friend or
relation, the sight of a distressed be-
ing, the sudden collapse of a commer-
cial firm, or the thought of an ap-
proaching disaster—anything of a

.\\V )
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stirring nature iy cnough to awaken
us to the reality of things and the un-
seen hand of God. When anything un-
usual occurs before us, or whom any-
thing untoward happens to us, we are
thrown into a mwood of melancholy
for & moment, and in the intensity of
our grief or suffering, we swear to
give up our {rivolous pursuits and
feverish activities from that moment,
and solemnly determine to take to a
life of picty and devotion to God,
whose existence we seldom feel when
we arc in the height of our prosperity
and when cverything goes aright with
us.

In moments of despair and danger
_we feel the awesome presence of God
before us. We recognise the omni-
potence of God and the frailty of our
physical being, which counts inost
when the unscen Power withdraws
from our fold. We revolve on the
deep problems of life and realise the
. evanescent nature of carthly things.
We are impotent when the combined
forces of Nature rage over us with
all their petulance. We feel our
helplessness when  we are faced by
the devastating demon of death, which
is busy in snatching away day by day
hundreds of thousands of our fellow-
beings.  We wonder at the playful
sport of God in creating millions of
creatures to fill the carth every day.
But how often do we feel and recog-
nisc His Presence ? How many souls
actually experience the real joy at
the sight of the unseen Hand that
is guiding our destinics ? How few
of us are privileged to feel God-cons-
ciousness in our every-day life — a
privilege given only to a select few,
who are the salt of the carth, the
exalted souls on earth, the selficss
ones who strive for the good of hu-
manity,
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Most of us rush through our daily

routine of life in a mechanical way

and discharge our so-called duties of
life in a perfunctory inanner, feeling
always the presence. and dietates of
the belly and never the existence and
exhortations of the soul, which in
ninety per cent. of humanity lies in
a dormant state. How few of us are
really doing our duties conscientious-
ly, earnestly and without injuring the
interests of our fellow-beings ?
Everywhere we see the hard struggle
for existence, the strife and conten-
tion to promote our welfare, and the
cut-throat competition into which we
enter with one another to exploit, to
increase wealth and to enhance our
prospects in life. Why this constant
warfare for a three day’s existence ?
Of what avail is this deadly struggle
to destroy each other ? Wherefore is
this worry, hurry and scurry to earn
a pittance and to attain prominence
in life ? The process of construction
and destruction, construetion by des-
truction and destruction by construc-
tion, is ever going on in this world.
We carry on this menotonous strifc
anq struggle for existence, for exploi-
tation and for sclf-aggrandiscment,
never thinking even for a moment
why we are born in this world, where
we are going and what we have to
live for. The day of judgment will
come at last when we will have to
render a precise and full account of
what we have done to ourselves, {o
our neighbours, to our country, and
to humanity and God at large. The
solemn determinations that seize our
beings in  moments of peril and
powerlessness, leave us after a few
days, and we again plunge our heings
in the mire of materialism and mam-
monism, and merge our souls in the
mud of mechanical life, in the dull
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and dead routine of mundane life.
All the philosophical — speculations,
pious resolutions, and penitent pro-
clamations, fice from our minds, the
moment we resume our suspended
activities with redoubled vigour. We
wish to have a permanent or at least
a prolonged life to build our fortune,
to make a name, and to mar the
prospects of our competitors or fellow-
workers. Therc comes the warrant
from the Court of God Yama, sud-
denly and unexpectedly, and we
cannot refuse the summons ; we have
not the courage to answer the call.
We are thrown into the abysmal
depths of despair, into the sea of
sorrow, and into the jaws of death.
Then we again remind ourselves of
the visitations of divinity into our
midst, from time to time, and of our
golemn promises and utter forgetful-
ness of those awakening thoughts,
and we hewail the utter futility of
our belated penitence and pursuasion.
Therefore is it enjoined in every
Seripture in the world that we live
this life to the hest of our advantage
in future.

The unseen and omnipotent hand
of God is nowhere more clearly mani-
fest than in the recent terrific tragedy
at Bihta near Patna. The shocking
news of the sudden and instantaneous
deaths of over a hundred persons, in-
cluding women and innocent children,
and, the dangerous situation of nearly
two hundred persons lying on beds in
the Dinapore hospital, drive decp into
the heart of every one that has heard
this heart-rending news, the lesson
that life is but momentary, and hu-
man beings arc helpless ercatures
when the forces of destruction pre-
vail in all their fury. The tra
gedy is too terrible to be easily for-
gotten. It leaves a permanent im-

pression on the minds of all truth-
seekers, philosophers and philanthro-
pists. It has created a great convul-
sion in the minds of those that cling
to life with all their hopes of making
the best of it. But how many souls
have seriously thought of the opera-
tions of the unseen Hand that has
deeided the destinies of so many souls
by causing their destruction in a
minute bringing forth a huge tragedy
by the simple derailment of a railway
train?  The hopes of hundreds of
souls are blasted in a minute. The
whole scene is one huge mass of blood
and broken hones, of shattered brains
and powdered skulls, of pounded
hearts and parted limbs. Oh! the
woeful day that has brought forth
misery and sorrow to the parentless
children and widowed women in this
calamitous cataclysm.

Who can reconcile himself to the
ideas of divine justice and retribution
unless he be a heartless being ? But
who can account for the inevitable
and instantaneous end of over a hun-
dred souls consequent upon the con-
spiracy of human and divine agents?
Who can explain the motives behind
the action that has come to pass by
the will of the Universal Spirit? The
tragedy is as inexplicable as it is un-
bearable. Frail man! Why wail over
a thing that is not within your power
of understanding and which is beyond
your power to prevent or escape !
Make the best of this momentary life
by always trying to live in, and enjoy,
His presence, which alone can re-
deem you from sin and suffering, and
from sorrow and slavery. Seck the
unseen Hand of God that can save
vou from the chains of birth and
death and take shelter at the lotus:
feet of the Lord, the power of chant-
ing whose sacred names enables men
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to cross the sea of Samsara. May the
visitations of divinity, in the form of
these terrible tragedies be a lesson
and blessing in disguise to all those
living, by awakening them to the
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mysteries of the workings of the will
of God, who always intends maintain-
ing the balance of the cosmic and the
Atmic forces in everything that comes
to pass in His Kingdom.

THE NARADA BHAKTI SUTRAS

By Swami Thyagisananda

[The name of sage Narada is familiar to every Hindu. He is both a knower and
lover of God.—-a .Cr'nam as well as a Bhakfa. His aphorisms on Divine Love form one
of the most inspiring chapters in India’s religious literature.]

AETEEEN A U 3 )

(& wf¥w: That Bhakti) sigaeasar
whose intrinsic form is Amritam
4 and (Wafy is).

3. And in its own! intrinsic
nature, Bhakti is nothing less
than the immortal? bliss® of free-
dom* Mukti itself, which comes
unsolicited® by the grace of God
and by self-sacrifice®.

Notes 1.—Own intrinsic nature—
This sense is conveyed by the force
of the adjective ‘sva’ added on to the
word ‘rupa’. Note the absence of this
adjective in the previous Sutra.
While that Sufra was meant to be a
description of Bhakti from the rela-
tive standpoint, this Sutra purports to
give a description of the same as it is
in itself.

2. Immortal—The word Amritam
in the Sutra has various shades of
meaning, all of which are important
in the context, and it is to suggest all
these meanings that Narada has used
this word in preference to other
words, such as Mukti, Kaivalya, Apa-
varga, ete. Accordingly our transla-
tion of the expression is not merely
literal but brings out all these sug-
gested meanings.

First of all, Amritam is freedom
from death or change, 1.c., to put it
positively, it is immortality. But
the permanence or immortality allud-
ed to in our text is not the perman-
ence vouchsafed to us by the physi-
cal laws of conservation of energy or
by the biological law of the continuity
of the germ plasm as the carrier of life
from generation to generation. Nor is
it mere life continued in another birth
on the principle of transmigration, be-
lieved in by all religions, primitive or
civilised, except the organised form of
Christianity and Mohammedanism.
Neither does it refer to the survival of
the individual in an astral or ctherial
body as advocated by the spiritualists,
It does not also mean the compara-
tively permanent life of case and
pleasure for eternal acons in any
astronomical region or any subtle
world, variously called Heaven, Para-
dise, Brahmaloka, Vailuntha, ete.
The ordinary Heaven or Svarga,
which all popular religions offer as a
reward for good conduct and ortho-
dox performance of rites and cere-
monies, is really not permanent, nor
is it a place of unalloyed happiness.
The Hindu seriptures always empha-
sise the impermanence of Svarga and
celestial pleasures. In fact our Rishis-
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paint a glowing picture of heaven
only to attract to spiritual life those
slovenly minds who refuse to move
unless some recompense is promised
to them in the shape of sensual hap-
piness. As the Bhagavatham XI, 21,
23, says, “ The Vedic passages treat-
ing of fruits of work, do not set forth
the highest well-being of men, but are
mere inducements like those for tak-
ing medicine, spoken with a view to
lead people to their highest good.”
The Upanishads therefore assure us
that everything which is an effect pro-
duced by an action must pass away
and cannot be permancnt.

On the other hand, spiritual bliss,
once it is achieved, is never lost. Vide

* Sandilya Sutra, 8, which promises eter-

nal happiness to Bhaktas. Speaking
of the eternity of the fruit of self-reali-
sation, the Chandogya Upanishad
concludes with the words, “ He never
returns from that state,” and this is
echoed in the Brahma Sutras also in
its last Sutra, “ No returning accord-
ing to the words of the Sruti” All
Acharyas agree in this, except Swarmni
Dayananda Saraswati. He says that
even Mukti is not eternal for the fol-
lowing reasons :—1. As the soul i3
finite, it cannot have eternal enjoy-
ment. 2. If there is no return, the
other world becomes overcrowded,
and this world depopulated. 3. Hap-
piness, if prolonged too much, would
cause satiation and a longing for
change. 4. There is no man who
would prefer life imprisonment. Vide
Satyartha Prakash. It has only to
be remarked that this view entirely
misunderstands the nature of the
immortality and bliss of Mukti. Br.
Aranyaka 1,2, 7 points out emphatic-
ally, however, ¢ The realised man con-
quers further death. Death cannot
overtake him. It becomes his self.”

Cf. the famous lines of Tondaradi-
podi Alwar in his Tirumozi, Verse 1:
“ Whom do we fear now ? We are
so well protected by His holy name
that even death flies from our door.”
Cf. also the Puranic story of how
Death had to flee away from Mar-
kandeya when he sought protection of
Lord Siva. See also St. Luke XX. 36:
“Neither can they die any more.”

3. Bliss—~Amrita is also a synonym
for nectar or bliss. Bhakt: or supreme
spiritual realisation is a supremely
joyous experience, an unadulterated
and unalloyed state of absolute feli-
city and beatitude.  Worldly plea-
sures, as well as celestial joy, pale
into insignificance in comparison with
the joy of spiritual bliss or Ananda
which the Upanishads designate as
Brahman itself. All sense pleasures,
mundane or celestial, are pale reflec-
tions or partial manifestations of this
Ananda, through a temporary pre-
dominance of the Sattva Guna, and all
craving for the same is only an uncon-
scious groping in the dark to gain
Ananda or spiritual bliss, our birth-
right. Every desire is a veiled prayer,
and every satisfaction, a concealed
and confused taste of Ananda. The ex-
tremely sweet nature of the spiritual
experience is recognised by the Vedic
Rishi when he prays thus in R.V. I,
154, 5: “May I attain to thatv be-
loved mansion of His, where those
men that are devoted to God are
happy, where flows the perennial foun-
tain of nectar, just by the mighty
striding feet of Vishnu, in His Sup-
reme Abode.” The Br. Up. 1I, 13, 4,
characterises the Atman that is realis-
ed as honey which is itself Amrilam.
Yajnavalkya in Br. Up. 1I, 4, tells
Maitreyi that every one and every-
thing in this world is loved only for
the sake of Atman.
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Again in IV, 3, 32, the same Upa-
nishod says: “ This is its supreme
attainment, this is its supreme glory,
this is the highest world, this is its
supreme bliss. On a particle of this
very bliss all other beings live.” The
Tait. Up, 11, 7 says, *“This indeed
Bliss itself.  Having attained this
Bliss, man becomes happy. Who
would have lived and breathed if
this eky of bliss had not existed ?
This is verily that which bestows
Bliss” In Ch. Up. VIII, 23
Narada himself is taught by Sanat-
kumara, “The Infinite is Bliss. There
18 no happiness in the finite.” The
Kathe Up., IV, 5 calls Atman as en-
ioyer of honey, and in V, 12 and 13
it says that “‘eternal happiness and
peace arc possible only for the real-
ised man and to none else.” The
Svetasvatara Up. calls us all
“ children of Immortal Bliss”. Gita
V, 21 says that the realised man finds
happiness that is in himself, and
being in union with God, enjoys un-
dying Bliss. In VI, 21 it describes
the state as one of boundless joy
beyond the senses, and in VI, 27 and
28 it describes the realised man as
experiencing the infinite joy of
union with the Lord. Bhagavatham
XIL 12, 51 speaks of the state ag
delightfu] and as a constant feast to
the mind which sucks up the sea of
sorrow of mortals.

One of the beautiful names by
which Nammalwar addressed God is
Aravamuda which means ¢ Nectar
endless’. The word Azhvar, which
the Vaishnavites use to denote
Bhalktas, itself means those who are
immersed in bliss. Tiruvaymozhi 11,
8, 4, speaks of Vaikuntham as the
country where joy is endless. Pillay
Lokacharya’s  Mumukshupadi 111
says, “Love pursued even after bliss
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is gained adds zest to the bliss.”
Parasara Bhatta in his Sringara
Stava speaks of ‘love and bliss as
one truth’. The Mukundamala says
that the author ‘is not aware of any
other bliss equal to the nectar of the
blessed feet of Hari ; and he invites
us to drink the nectar called Xrishna,
for that is the supreme panacea for
all worldly ills and what gives eter-
nal Bliss ! The Bhakti Rasayanam
of Madhusudans Saraswati says in
its very first Sloka that ¢ Bhakti is
the supreme goal of man’s endeavour
and is incomparable and unalloyed
bliss.”  The Narayaniya says that
devotion to God, which is sweet in the
beginning, in the middle and in the
end, gives the highest bliss’. Tayu-
manavar’s famous Ananda Kalippu
is justly noted as an attempt by a
comparatively modern saint to des-
cribe the joy of spiritual experience.
Cf. also Jesus saying, “My joy 1
give unto you and your joy no man
taketh from you.” Cf. also Mathew
XXV, 22 and 23, where Jesus,
speaking of the Kingdom of Heaven,
says, “ Enter thou into the joy of thy
Lord ”. Cf. also Quoran Part XVIII
Chap. XXI, 101 and 102 which the
commentator explaing as referring to
the bliss of communion with God ;
also Part XXIII, Chap. XXXVI,
where the happiness of heaven is des-
cribed in one word, ‘ Pesce’, corres-
ponding to the Sant; of the Upani-
shads.

Plotinus calls the spiritual state as
& ‘divinely ineffable harbour of re-
pose’. Fawcett calls it © joy eternal,
and Eeregina, the state whose delight
is perfect ’.
. The beauty of this gpiritual blisg
18 never adulterated with even the
least trace of misery, “ Every sweet
has its sour,” says Emersop, but the

. wi,;x

1937} THE NARADA BHAKTI SUTRAS

bliss of realisation is above it. Gita
speaks of sensual pleasures in V, ?2,
as only sources of pain, and as having
a beginning and an end.

It must also be realised that there
is no loss of individuality in_ this
highest experience. Onee Sri Ramaj
krishna said to Narendra (Swami
Vivekananda) :  “God is likg a
liquid sweet, would you not dive into
the sea 7 Just think of a vessel with
a wide mouth containing syrup of
sugar, and suppose you are a fly an-
xious to drink of the sweet liquid.
Where should you sit and drink ?”
Narendra replied that he would pre-
fer to sit at the edge of the vesse'l,
for if he came to a point beyond his
depth, he was sure to be drowned.
Thereupon Sri Ramakrishna said,
“You forget, my son, that by diving
deep into the Divine Sea you need not
be afraid of death. Remember, Safchi-
ananda Sea is the Sea of Immortality.
The water of this Sea never causes
death but is the water of everlasting
life.  Think not like some foolish
persons that you may run t(.).excess
in your love of God.” Bhakt: is thus
no logs of individuality but only 8
supreme transcendence of the 'ln.m-
tations of individuality and regaining
of the true status of the Self.  Cf.
Lotze’s statement, ¢ Perfect persona-
lity is in God only. To all finite
minds there is allotted but a pale
copy thereof. The finiteness 9f the
finite is not a producing condition of
personality, but a limit and hindrance
to its development.”

4. Freedom—Amrita is another
name for Mukti or Moksha (freedom
from the round of births and deaths).
It is conceived of both positively and
negatively by various schools of
thought both in India and elsewhere.

'\

Thus the Apavarga of the Nyaya-
Vaisesika  schools is  described
negatively as release from pain, and
rot as enjoyment of positive bliss,
It is a complete cessation of effort,
activity, consciousness, and an absol-
ute detachment of the soul from body,
mind, ete. It is an abstract existence
without knowledge and happiness.
Vatsyayana is emphatic that Apa-
varga cannot be a positive manifes-
tation of soul’s happiness and
Udyotakara supports him.  The
Samkya and Yoga schools speak of
Kaivalya as an eternal isolation of
the seer from the odifications of
Prakriti or Chitta. To them even
Mukt: is only phenomenal, since
bondage does not belong to the Puru-
sha. It is an escape from suffering
and not a manifestation of bliss,
since Purusha is free from all attri-
butes. Among the Mimamsakas,
Jaimini and Sabara never concern
themselves with Mukti. Prabhakara
conceives of it negatively as a total
disappearance of Dharma and Adhar-
ina, and consequent escape from re-
birth. It is to him a cessation not
only of pain but also of pleasure, and
not a state of positive bliss. Xuma-
rila Bhatta also asserts that liberation
cannot be eternal unless it is negative
in character. So also Parthasarathi.
The Buddhistic Schools conceive of
the final end or Nirvana as a com-
plete extinction or ‘blowing out’ even
of the Atman itself, and to the Jains,
Nirvana is a disintegration of the
Karmic body.

Alone, among the religious and
philosophical systems that flourished
on the fair soil of India, Vedanta, in
all its schools, has emphasised the
positive character of the state of
Mukti along with its negative aspect.
To the Vedantin, whether he is a
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Jnani or a Bhakta, the summum bo-
num is regaining of the natural bliss
of the Atman, as well as of freedom
from the miseries of Samsara. Narada
emphasises this double aspect of
Vedantic Mukti by identifying the
positive Bhakt: (described before as
of the nature of Supreme Love) with
the negative Amrita or freedom from
death. In the previous Sufra the
positive aspect is emphasised, and in
this the negative one. The emphasis
of the Bhakti schools is always on
the positive aspect.

Some minor difference among the
various schools of Vedanta may be
noted here.  While Sankara insists
upon a complete identification of
the individual with God in ultimate
experience, the Bhakti teachers,
Ramanuja and Madhva, are afraid
of such identification, and posit the
retention of individuality. A point
of difference, more important in con-
nection with the present Sutra, is
that the Bhakii schools do not admit
of Jivanmukt! or liberation in this
very life.  Their Mukti is always
post - mortem or Videha . Mukts.
This is the view of Christianity and
Mohammedanism too. While the
Hindu Bhakti schools thus deny to
the most perfect state attainable in
this life, the right to call itself
Mukti, there is not much difference
between the Para Bhakti (Supreme
Love) of these schools and Jivanmuk-
ti of Sankars. If the sense of freedom
from all misery and a sense of eternal
bliss are not possible before death,
then there is no meaning in saying
that Bhakti is Amrita or immortality.
It will be a contradiction in terms to
gay that immortality can be attained
after death. If Mwukti is freedom
and immortality, it can justify itseif
only by the experience of the soul, of
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its being above death and limitations,
in this very life. Hence Sankara and
Narada both accept immortality
before giving up the body, in this
very life. And they are supported by
the Upanishads. See Katha VI, 14,
“Then the mortal becomes immortal,
and attains Brohman here.” 'Also
Tait. A., “Realising Him thus, one
becomes immortal kere.”

5. Unsolicited by the Grace of God.
—Amrita also means unsolicited alms.
The Bhakta never craves for Mukii ;
he is quite satisfied to enjoy the love
of God for love's sake, and to serve
Him for the sake of service. Still
Mukti comes to him by the grace of
God. Cf. Narayaniyam, 1, 8, “ Un-
like the Kalpataruy which has to be
approached and solicited if it should
satisfy anybody’s wish, Thou art
always in front of the Bhaktas where-
ever they are, eager to bless them,
even without their asking for any
favour, and finally gives them eternal
bliss.” Without His grace Mukti is
not possible. See Katha II, 22, “ 1t is
attained by him alone whom God
chooses.” Cf. also Swet. Up. I, 6,
“ Blessed by Him, it attains immorta-
lity.” Also Mahabharata XII. 337,
“Only he can realise Narayana to
whom He is gracious.” Also Ibid.
XIT, 348, “ He who has the grace of
Narayans realises Him. He cannot
be realised by mere self-effort,”
Sankara, too, in spite of his being a
great advocate of self-effort says in
his commentary on Brahma Sutras
11, 3, 41 and I1I, 2, 5, “ Attainment
of Moksha comes from intuition aris-
ing by the grace of God.”

6. Self-sacrifice~The word Amrita,
in application to Vedic sacrifices, also
means the holy food left after sacri-
ficial offerings. In this sense Amrita
is described as Yajnasesha. By the

1937) REVIEWS AND NOTICES 19%

clever selection of the word Amrita to
describe the nature of devotion, the
author of the Sutra also means by
implication that just as Amrita, in
the sacrificial sense, is associated with
self-effort—for sacrifice which gives
rise to Amrita is born of self-effort—so
also Bhakti is associated with self-
effort. Supreme devotion, of the
nature described before, no doubt
comes only by the grace of God, but
does it come even if a man kept quiet,
and did not deserve such grace by his
self-effort. Tt never comes until the
mind is purified by continued acts of
self-sacrifice.  God’s grace descends
on man always like the blowing wind,
but if he wants to teke advantage of
it, he must do Sadhana or spiritual
practices, as the boatman must un-
furl the sails before he can catch the
blowing wind. Thus complete freedom
of the will and self-effort are recog-
nised without any prejudice to the
doctrine of the grace of God. Cf.
Brohma Sutra, II, 3, 42 and 1L, 1,
34, which show that God’s grace de-
pends upon man’s actions. The Yoga-

vasishta III, 6, 14 says that there
is no way to bring about the end of
misery than through one’s own self-
effort, and the same book II, 6, 27
says that he .who relies upon fate, or
believes that God will throw him
capriciously into heaven or hell is a
fool. The Gita also in VI, 5, says,
“ Let a man raise himself by himself,
let him not debase himself. For he
himself ig his friend, and he himself
is his foe.” '

Thus Narada is very happy in his
choice of the word Amrita to describe
the intrinsic nature of Bhakti, for in
that word is contained in a nutshell
the whole doctrine of Bhakti In all
its implications. Immortality, bliss,
and freedom as the end, and the grace
of God and self-effort as the means,
—these are the various ideas which
Narada, by his explicit statement and
by the indirect implications, wants us
to have in mind when we contemplate
the intrinsic nature of Bhakti. In
short Bhakti in its intrinsic nature is
nothing less than Mukti (liberation)
itself.

REVIEWS AND NOTICES

A True Highway towards Christian Rea-
Yity: By T. Wiglay, ma. (Cantab).
George Allen Unwin Ltd., Museum Street,
London. Price 8sh. 6d. net.

The author has striven through this work
to maintain how all peaple, who can believe
only in a God who reveals Himself to-day
as in any previous age, need not be dis-
turbed at all by the devastating attack
dogmatic theology had to suffer consistent-
ly at the hands of science. The New Testa-
ment data and the dicta of Church Fathers
no more occupy the old place. Anslysing
the modern mind, Mr. Wiglay points out
in the opening chapter how the life~-giving
properties have long departed  from the
church, and how the cheap introductions to
scientific knowledge through the press and
the radio have moulded the scientific out-

look of the masses creating a sharp anta-
gonism between the creeds and dogmas of
the church on the one hand, and the assured
results of modern thought on the other, so
much so the great masses are contented to
remain outside the churches. Therefore the
need of expressing Christianity in terms
acceptable to the moden generation
« without treachery to their scientific con-
science” is urgently felt. This can be
fulfilled only if we discard the theological
superstructure and come down to the
ground of genuine religion.

Discussing about our ideas regarding
Nature he summarises the matter in these
pithy words of Lord Balfour: “We now know
too much about matter to be materialists.”
“ Viewing the world of Nature in all its
degrees of reality and modes of expression
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..,” states the author after carefully sift-
ing the up-to-date views in philosophy and
science, “we discover that every element
in it exists only for a conscious knowing
mind. If, as we claim, the self with its
experiences Is implied in  every act of
knowledge as the unifying principle of it
all, and granted that our knowledge of
ourselves is partial and incomplete, is it not
possible to conceive of ourselves as limited
and intermittant manifestations of a Mind
Universal which gives being and meaning
to the whole universe ?” Man is a per-
sonality, & living, moving continuum of ex-
perience, a unitary whole interpenetrated
by feclings, thoughts and purposes. This
fact alone could give us the clue to know-
ledge and interpret the realm of ends or
the realm of nature. The known has no
existence apart from the knower, and in so
far us the personality constantly reaches
out to the Universal, maintaing our author,
it is justifiable to assign a lower reality to
the physical order of Nature than that to

the spiritual. The Mind Universal alone -

gives mneaning and value to particulars.
The chapter on ‘Our Idea of Law’ is a sug-
gestive one. Il is contented that the laws
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of Nature can never fully describe an event
but only a selected aspect of it. Hence
they cannot be hypostatised and regarded
as things in themselves existing by their
own right. The mode of behaviour and be-
ing in Nature, which we describe in terms of
law, cannot have an absolute existence
apart from the mind which feels, thinks
and relates. The universe is law-abiding
because it is the expression of an immanent
God who is its ever-present Ground The
universe is a process of timeless determi-
nation inseparable from a perpetually active,
incessantly creative God revealing Himself
right through. God is no more the clock-
maker watching his wound-up Nature from
a distance.

The fourth and the fifth chapters deal
with man and God respectively.

The remaining chapters deal with ‘ Jesus’,
‘ Immanence and Incarnation,” ‘Miracle
and  Miracles,’ ‘Faith and Knowledge,’
‘Sin and Salvation,’ *Personal Survival’
and ‘The essence of Christianity.’ These
chapters, although written with much
thought and insight, do not carry at placeas
the same general appeal to the seeker of
religious fundamentals as the previous ones.

NEWS AND REPORTS

A Letter from Paris

We give below extracts from an interest-
ing letter received from Swami Siddheswara-
nanda. In our last issue, we had already
announced the Swami’s departure to Paris to
attend the Philosophical Congress and to
study the possibilities of starting a Vedanta
Centre there. The letter runs as follows:—

1-8 37. Through the grace of Sri Thakur
and good wishes and blessings from you all,
I had a very happy voyage and came here
by train from Marsailics yesterday moro-
ing. Rev. 8. Maharaj who came the pre-
vious day to Paris with Mons. J. H. had
come to the station.

The ship was berthed at the harbour by
2 pm, and getting our French visas we
came to the customs. These people did
not give us any trouble. We sent wire to
Paris and came to Cook’s and got my mo-
ney changed. One pound is 131 Francs. Thus
it is very favourable to us. Next we
sought out a vegetarian hotel and had our
meals. We got our usual boiled vegeta-

bles and bread. But French preparations
are entirely different. As Mr. B. was not
w.ith us for a few minutes, I had much
difficulty to make the landlady understand
I wanted milk coffec. Not understanding
my lfmguage she brought a bottle of rum
t(? mix with black coffee. Then I used the
kindergarten method, just showed the
shape of a cow and pointed out the way
of milking. Then with a loud laughter
of understanding, she went to search if
there was milk and gave me the dis-
appointing news of ‘no milk’.

The train from Marsailles wag over-
crowded, and as Cook’s had arranged for
our seats, we got the accommodation.
Ow.zing to the International Exhibition now
going on, I get as a tourist 50 p.c. conces-
sion for 3 months in all French railways
and permission to see the exhibition at
half rates for ten visits, :

We had much desire to sce round Mar-
sailles—a very lovely town peréhed on
hillocks, and the ocean on one side. It
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has a population of 8 lakhs and is the 2nd
city in France. We were much impressed
by the hospitality of a policeman who
came from the streets, stood in the middle
of a heavily trafficing road, and stopped
the trafic and permitted us to cross. In
Paris, there is not much difficulty in cross-
ing. In definite places lines are put across
the road and when the signal light glhm-
mers green, we can cross, and then the
pedestrian has priority over vehicular
traffics and these signals are automatically
worked. We have to get accustomed to
“keep to the right” habit.

I am now temporarily lodged in a room
belonging to the flat of Mme. G. sister-
in-law of RR. In this very room which
I occupy Rev. S. Maharaj stayed a couple
of years back, and some time before
Mahatms Gandhiji also stayed. The lady
is now in England, but has written that I
can ever use & room in her flat whenever
I am in Paris,

2.8.37. This flat is a very old fashioned
one—may be a hundred years. But it is
very well situated. The Paris Observatory
is only a few yards away and just behind
there is a church gate with a garden. The
Sorbonne University is very close too. We
take our breakfast, lunch and dinner in a
vegetarian hotel near by. The French
lodgings do not make provision for bath~
rooms, and a bath in a public bath hotel
means 8 annas. But yesterday I had a
very good ome. They keep these bath-
rooms so neat and clean, and we get plenty
of hot and cold water. The weather is
very much like Bangalore. tht it v.nll
soon get cooler and Mons. J. H. is ordering
more warm clothing.

On the very day of my arrival was the
opening of the Philosophical Congress.
Bergson, being ill, sent a message. 'Ithe
University buildings are cons;.rtuct.ed thtsg

isti te. The auditorium,
g:::fuﬁl;lséie%o:::ed with paintings on the
wall, has also many fine sculptured statues
of master minds of French thought and
life. The President of the Republic, th.e
Minister of Education and many promi-
pent men of Paris were present. It was a
strange sight for me to note that the Pr.e-
sident sat only with the common public.
He took a seat in the first row. On the
platform only the delegates sat.. It‘ was
very pleasant o see the democratic spint—

where the President of the Republic and
the citizens of the Republic are all on the
same footing. But the President was
shown all honours. When he entered the
hall, the French National Anthem “La
Marsailles ¥ was playing and all the audi-
ence stood. Mons. Paul Valery who is con-
sidered to be the Tagore of France made
a long speech, followed by the reading of
Bergson’s letter, and then Sir (now Lord)
Herbert Samuel {rom England made a
very impressive speech. Lord Samuel was
continuously cheered. The Trench are
very emotional and boisterously clap hands
as we do. Lord Samuel made constant
references to the advancement of the
Philosophic  thought of the world by
French thinkers, and this Mons, J. H. said
was the cause of such loud acclamations.

As all speeches were in French, we came
out and had a long walk, seeing the Pan-
theon, Notre Dame, Nepolean’s bridge, the
place where he is entombed, the Louis
Palace of the Bourbons (it is a mile in
length or perhaps more), Les Tuilleries,
ete.

Yesterday we all dined along with Dr.
IE—s. Both are allopathic doctors. The
wife is very devoted, and belongs to the
close circle of Sri Guru Maharaji’s devo-
tees here. They have discovered another
devotee whom even Mons. J. H. did not
know till yesterday personally. It is about
this Mons. M. 8. and his wife that Mons,
J. H. wrote to me to Port Said telling
that I would be very comfortably lodged.
They have got very fresh quarters and they
received us yesterday with great feelings
of joy. They have been anxiously expect-
ing to be in company of some of us. They
are now remodelling a room and bath-
room to suit my convenience, making
special adjustment of electric lights. They
have purchased a fresh bed for me. They
seem to be very pious. The husband is
very good, and the wife, still better. They
are about 60 years old. They have got
about 6 rooms. The lady does not know
one word of English. She told Mons. J.
H. that she must herself do all the wash-
ing of clothes for me, and would never per-
mit it to be given to the laundry. As she
is hale and hearty she wants to do the ser-
vice. In this house there is a bathroom,
and it is in modern style. There is also
extra electric heating arrangement. The
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husband has good intellectual tastes, so
also the lady perhaps. Mons. M. 8, told me
that the French are highly intellectual and
logical, and at the same time emotional,
and that they have not found a method
of approach to integrate these two aspects
of their character. Vedanta and the Life
of Thakur (Sri Ramakrishna) and Swamiji
will be the best method to solve their
problem. This gentleman has been attend-
ing the Bhuddhist group meetings. But
he says all these groups dwindled away for
want of a full time worker. Mons. M. S.
told me so touchingly in broken English
that if at any time I found Paris life dull,
I can easily go to a fine country house
they own fifty miles from Paris, near the
mountains. He said that he has written to
the keeper of the house to keep one room
ever ready for me. Sri Guru Maharaj'’s
hand I feel everywhere, and may He guide
me and make me fit to accept all this
hospitality in His name. 1 was very much
touched when Mons. M. 8. told Mons. J. H.
in French, to be communicated to me,
“In the physical plane we will treat the
Swami as our son, and in the spiritual
plane, as our teacher.”

Yesterday morning we had an invita-
tion for tea from Mme., M. who came
to Mysore and Bangalore in 1934. I saw
her at Bangalore twice. She is a very
cultured lady, and lives in a decent flat.
That place and the house I now live in are
the places for every Indian. No Indian
will get stranded in Paris. Mme. M.
puts on Indian dress at home. The note
of confidence in her face is the challenge
to the modern world.

Just to move round the Exhibition
grounds, and see from outside the build-
ings put up by each nationality, it took us
3 hours. I have got a free ticket to move
round for 10 days more. It is very taxing
to walk round and study, and I mean do-
ing it bit by bit. It seems they had to
spend 10 million pounds to put up the
pavillions and arrange the exhibits. It
has surpassed the Chicago Fair of 1936.
Coloured fountains as in Kannambadi
play in the middle, and on both sides there
are sky-scrapper pavillions, and at the head
of the fountains there is a huge tower like
the Octerlony monument. That is the
tower of Peace. That looks like a moc-

kery when bombs are exploding in the
neighbouring country. But to have con-
ceived this idea of peace when Europe is
being threatened with Ashants, is a marvel
of French imagination.

The Exhibition is a tremendous affair.
To take one round means more than four
miles. Each country has a huge paviilion.
Please look into any of the European
magazines and you will have an idea
through pictures. The exhibition centres
round Effiel Tower. I only saw yesterday
the building put up by Egypt. There 1
saw many old curious relics of the past,
as well as the modern developments that
country is making in its quick march to-
wards modernisation. But the most im-
pressive building is put up by USS.R.
There are two colossal statues on the top
of a sky-scrapper building, representing
a peasant man and woman with hammer
and sickle in hand.

By 3 we came to the ‘ varsity ’ but found
that Mr. V. S. will speak only at § pm.
So we moved round. Almost all the pro-
ceedings are in French. I found in one
section a famous professor speaking like an
orator with much effect on Biology,
Causality and Determinism. In each sec-
tion there were 30 or 40 or 50 people attend-
ing, besides a floating population.

Flood Relief in Orissa

The Acting Secretary of the Ramakrishna
Mission has issued the following appeal :—

In connection with the flood relief work
in Orissa, we beg to announce that our
workers have opened two centres at Delang
and Pipli. In the first distribution from
Delang, there were 704 receipients from 394
families of 25 villages, and the amount of
rice distribution was 35 maunds, 33 seers.
Hundreds of poor villagers having lost their
huts, are passing days on embankments in
rains. Help towards hut-building will be
necessary as soon a8 flood completely sub-
sides, Failure of crop is also apprehend-
ed, and then there will be severe scarcity of
food. We therefore appeal to the gener-
ous public to contribute their mite and thus
save thousands from starvation and death.
Any contribution, however small, will be re-
ceived and acknowledged by the President,
Ramakrishna Mission, P.0.,, Belur Math,
Dt. Howrah,
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The Vigil (Flexible) Rs. 3: (cloth) Ra. 2-8. I\v'[y‘st;xclsm in its
ruost form finds expression hiere. "Bufalo Courter. (With a Portrait of
the Author.)

PRACTICAL SKRIES L CO-OPERATIVESTUDY
(UFFn.ith as a  Constructivo * SE RIS
orce, }
(2) Creative Powor of Silonca, "
(3) Sviritual Hauling. .
(4) Secret of Right Activity, !
(5) Self Mastery,

(1) Imorson and Vedanta,
(2) Christ and Oriental Ideals.
(3) Plato and Vedic Idealism.

At Re. 1-8 each. At Re. 1 each.
BOOKS AND PAMPHLETS
Rs. A, Rs, 4,
My Creed -y ++ 2 8 YUniversal Ideal of Religion 0 7
Rhythm of Life ... . 2 8

Prineiples and Purpose of
The Way of Peaco and Vedanta 0

Blessedness ... - 1 12 Scicnce & Practice of Yoga 0
The Path of Devotion ... 1 19 Harvest-field of Life ... 0
Vedanta in Practice 1 12 Yoga and Christian Mystics 0

do (paper) ... 1 0 Civilization & Spiritualism @
Reincarnation and Glorifying Pain & AdversityQ

EOCORD s s =]

Immortality ... -« 1 8 Prayer cards 6 varieties)
Problem of Life and exch . 0

Death -« 0 8 Right Resolution ... . 0
Power of Thought - 0 7 Healing Meditatjon 01

" THE MANAGER,

“The Vedanta Kesari”, Mylapore, Madras.

¥ quotations
thul exposition in most elear and luol?i Englllh:

‘The Vedsnta Kesari' * The Prabuddhg
‘The Statesman ® 'The Amrita Bagar Patrika®
goe’ 88 woll as by the eminent scholars of the

olly, Rapson, Hopklns, Winternitz, Thomas,
&/Rabindranath Tagore, P, Namslmhayyl. Moreno
Lord Ronald:h Whahopadhyayas, Pramatha Nath Tarka Bhugban and
Durga Ckaran S8ankhya Vedanta Ti;tha, Pandite Kokileswar Sastri, S, Radha-
krishnan and Gopl Nath Kaviraj, Bra]avifiehi Mohant Maharaj Santa Dag
Babajl, eto. Most attractive and useful to beginners, over

] 800 pages in all, cloth
bound with title inscribed i'tll_gllt lettors, Price Rs. 5 only, postage extra,

To be hadof The Au rE Hastisunda Barisal, Bengal, India, .
P POOLROPOOOOOOD 5 Nwmwm : ‘
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SPIRITUAL TEACHINGS
OF SWAMI BRAHMANANDA

It is & book of rare spiritusl counsels, giving pmtxoal instruction
about meditation, worship, continence, good company, mind sonbrol,
eastagy, Yogice practics, search for God, God vision, Tapas and the like.
An invaluable handbook for all spmtua.l aspirants.

¢ Helps one to pass from Darkness to Light.”’—The Hindu.

“The seeker after truth, according to every faith and ohm-oh
will find in the book light, hope, encouragement and inepiration.”—
Bombay Ghr.omolc ‘

. * The entire book is most pta.otwal and mva.luable to seekers of
bruth of every phage and character.”— Liberty

. “The book will be useful even to the more gross among laymen.” —
Swarafya.

Neatly prmted in large types on good paper and
S attractively got-up.
With one porrast of the Swami, pp. De. 234. Price Rs. 2

$E5E5RSESESRSRSASESESASas ESESESESEEESESEEESE?EEBESESES'

WWWWW
e BELUGU -:PUBLICATIONS -
NEW BOOKS! : . JUST OUT!

SANDESHA TARANGINI

Telugu tr a.nsla.tlen of the inspiring lectures by Swami Viveka-
nanda jn India. after returning from his spiritual mission in-the
, quh generally known a8 Colombo to Almora lectures.

Parthel40 ‘ A o PartllRe 100
: Both parta together Rs. 2.0-0.

LIFE OF SAINT DURGACHARANNAG

Tolugn trauslation of the wonderful Lifs of an ideal householder
dxscxple of Bri R&ma.kmshna, known 88 Nag Mahaslmya. - The saintli-
~ness of the life will strike admiration and rega.td in the hea.rt of the
most cagual rea,dar éven.. :

o
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Sri Ramakrishna : His Unique Message.

(By Swami Ghanananda)

Elucidates Sri Ramakrishna's unique message of the harmony of
religions, and in doing so, also briefly tells the story of his soul's
journey through the highways of the Spirit. One of the best popular

handbooks on the Master.
Cloth-bound.

Brahma Sutras

By Swami Vireswarananda.
With Text, word-for-wotd ren-
dering and running translation
in English, together with notes
which form an abridgment of
Sankara’s Commentary and in-
clude the views of later schaliasts.
Has an elaborate TIntroduction
(pages Ixiii), containing a com-
parative study of the Bhashyas
of Sankara, Ramanuja and Nim-
barka. Cloth-bound. Pages 1xiii4
512, Rs. 3.

Mandukyopanishad

By Swami Nikhilananda of
New York Vedanta Centre.
Contains the  Texts of the
Upanishad and of Gaudapada’s
Karika on it, together with their
translation and the rendering of
Sankara’s Commentary on them
into English, besides Introduec-
tion and exhaustive mnotes.
Cloth-bound. Pages xliii4-361.

Rs. 2.8-0.

Spiritual Talks
Re. 1-12.0

Message of Our Master

Both by the direot disciples of
the Master—the first being in
the form of oconversations, and
the second essays. Re. 1+4.0.

Pages 243.

Re. 1-0-0.

Ramakrishna The Man
and The Power

By Swami Gnaneswarananda

Gives a glimpse of the Life of
the Prophet in a handy Volume.
Profusely Illustrated. Pocket
Size : Pages 125 Re. 14,

Ramakrishna and
Vivekananda

By Prof. Benoy Kumar Sircar.
Presents these spiritual giants

‘of India in the perspective of

modern world-thought and sooial
philosophy. As, 2.
Life of Sri Ramakrishna

New Edition. Profusely illus-
trated. Pp. 617. Price reduced
{from Rs. 6/8 to Rs. 4.

The Divine Communion
By Swami Gnaneswarananda
Will be of immense help to

those who want to build up their

spirtual life. Pages 151,

Price Re. 1.

Bhagavad Gita
By Swami Sarvanands. A
collection of thought-provoking
discourses on the religion and
philosophy of the Gita, = - -

Karma-Yoga and
Bhakti-Yoga
IN ONE VOLUME
Pocket Size Nice Get-up

Re. 1-8.

Re. 1-4.

SRI RAMAKRISHNA MATH, Mylapore, MADRAS.

. Bditors: Bwami Saswatananda snd Bwami Tspnygiunda. .
‘Publisher : 8wam! Chinmatransnds, = =~

Al ewy 4 wme a
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