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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 igin
the form of conversations and reads like a novel, but there

is mo problem of Spiritual Life that does not find 4
solution therein.

“The move is quite original and never twas the life of a great

Teacher brought before the public untarnished by tho writer's mind
a8 you are doing '

I am really in a transport whon 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 & series of inspiring conversati i
religious and philosophical topics d?xring the Sw:;ﬁ;%n:eggn vvz:nol? 8
stay at Thousand Island Park, America—recorded by a distin ui:z E:i
American lady disciple who had the rare privilege of gitting lon gat ;-
feeb. A few valuable notes also have been added whero the g%wn s
utberances might appear to be abrupt and unoonnected. The kpre;nl :
volume is the first to give us the words spoken by him 50 lon h'dsn
in the intimacy of an inner cirele, ' § hidden

With portraits of the Swami and the house at Thousand Island Park
Prica Paper Bound Re. 1-4
(To Subseribers of " The Vedanta Kesari’, Each As. 2 loss)
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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 Vivckananda
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Self-control is declared purifying and it enhances power. A man having
it is devoid of sin and fear, and is on the way to the Highest. The terms
that constitute the conception of Dama are maenanimity, amiability, humility,
contentment, peaceableness, unswerving faith, undeviating veracity and
sparing talk. A seli-controlled man has reverence for elders and gives no
room for envv. He iz benevolent to all ereatures. He has left behind wicked-
ness, and never repeats rumours and Iving reports.  Flattery and detraction
are far from him. He would harhour only cnnobling desires and at no time
hangs on future promises. He is perfeetly polite and breeds no  hatred.
Same in praise and blame. and steady in the obscrvance of moral laws, his
character is free from all blame. Ie is tranquil, self-possessed and pure.
He is ever active for the good of others and never bears maliee to any. Like
a profound imperturbable lake. the sclf-contented wise man rests in calm. He
iz neither the source nor the vietim of fear. e commands homage from all
beings, and is never puffed up by prosperity or pulled down by anxicty. Vast
in his intelligence, the man who i= hiz own master is known as a regencrate
one.

. Mahabharata, Santi, Ch. 225, verses 4, 9, 10, 11, 12, 14, 15, 16.
26 )



CAN THERE BE A UNIVERSAL RELIGION ?
(In the following paragraphs we have discussed in brief the forces that work on the

one hand towards diff

: I
i g N the last number we pointed out
that religious universalism can
never be based upon a mathematical
conception of religious truth. A
religious doctrine is said to convey
truth not in the sense that a mathema-
tical proposition, scientific law, or a
. historical fact % said to do the same,
.but in the sense that in a person who
13 sufficiently receptive to it, it can
produce an experience of g universal
type, having a fundamental bearing
on the totality of existence.” In other
words, the truth embodied in religions
is symbolic, by which we mean that
its validity depends not so much in the
statement of it in itself as in an in-
expressible something which it pur-
- ports to suggest through the devices
of language, ritual and philosophical
concepfs it employs. Definiteness, or
" the capacity to be defined exactly by
words or measured by the pointer-
reading instruments of the scientist,
is the characteristic of materiai
things, ie, of things possessing
boundaries. A subject of our study
may be said to be spiritual in propor-
tion to its tendency to defy the Timi-
. tations of definitions and of all de-
vices for measurement.

Even leaving aside religion for the
time being, the truth of this is borne
out by entities like matter, life and
mind, and the respective geiences
(%ealing with their study, The study of
living cells is much more elusive than
that of matter, and that of mind stil}
mare so. Hence physics angd chemis-
t?y. are the most definite of sciences,
while biology is so only to a muych

A -

erences and on the other towards uniformity, in religious symbology.]

less extent, and psychology is often
refused even the name of science be-
cause of the indefiniteness of jtg con-
ceptions. When we come to the level
of morality and aesthetics, we pass
still more from the field of measure-
ments and definitions, and fee the
necessity of suggestive symbolism
for conveying ddeag And since sym-
bols are largely subjective and de-
pend for their meaning on the inter-
pretative activity of the mind
unanimity is as a ryle impossible of
attainment, in thege subjects.

In the case of religion thig feature
bet;oyxes still more Prominent. For
rehg_lon deals with the decpest
rea.hty in man, namely, the spiri\t
}whxch, being the antipode of matter’
18 least susceptible o definition and,
measurement. * But the concepts we
employ in all branches of our thought
have their genesis in our experience
of things material, and we are under
the limitation of using these very
concgpts for conveying our ideas re-
garding the spirit to0, Thus when
we speak of the spirit ag infinite, we
think of the vastness of ‘the sky’v or
the ocean ; when we speak of it as
subtle and permeating everything, we
think of atmosphere, or ether ox;,
other fine entity that ig ever;'wh
when we speak of
ful, the image of
whose will ig law ris
when we speak of
we think in terms o
mother or some other beloved person

without any of hig or her human
weakness. In the same way we think

any
ere ;
God as a]Lpower-
& despotic king
es before us ; and
Him as all-love,
f our own father,

.of the soul ag a spark broken off from
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the great fire of spirit, of creation as -
a projection of His being or as a clay
modelling by His deft fingers, of in-
carnation as the Son of God, and so
we go on employing the language of
our physical life in all our concep-
tions of the spirit.

It is this tendency to think of spiri-
tual entities in terms of human life
that goes by the name of anthropo-
morphism. Such habits of thought are
not in themselves wrong, nay, they are
necessary even, as they form the only
way for us to progress towards higher
experiences of the spirit. But the trou-
ble arises when man forgets what it
actually is—forgets that the language
employed here is only symbolic, and
that its real value lies in its sugges-
tiveness, and not in its form. For
when we take all the dogmas of reli-
gion at their face value, like scientific
propositions and historical facts, then,
in place of a religion which forms
the science of the spirit, we get a
hocus-pocus of dead concepts which
become an encumbrance on the
human mind in place of being a help
to the realisation of our higher self. In
place of breadth of outlook, religion,
under these circumstances, begets
fanaticism in the human mind ; in
place of love for all, it fosters party
spirit of the worst kind; in place of
the spirit of renunciation, it creates
& sense of vested interest in thought;
and in place of the God of truth, the
Father and Mother of all that exists,
it offers the god of a tribe, communi-
ty, nation or race for the adoration
of the pious. Thus when man forgets
the symbolic nature of religious doc-
trines, these dostrines cease to be the
vehicles of a dynamic gospel, always
reminding him of their self-transcend-
ence, and revealing to him newer and
newer shadea of meaning of which the

words and forms in which they are
couched form only the occasion.

To one who fails to understand this
symbolic nature of all religious doc-
trines, the only form of religious uni-
versalism conceivable is the triumph
of one form of theology over all
others ; for to him all other forms of
theology differing from his own ap-
pear as a contradiction of truth, and
therefore deserving to be subverted by
his own. But if the symbolic charac-
ter of religious dogmas is understood,
our angle of vision changes complete-
ly. We begin to perceive that spiri-
tual truth has many facets, that it
cannot be brought within definitions
or formulas, and that theologies and
rituals are not to be valued so much
for what they are in themselves as
for the experience they are capable of
imparting through their suggestive-
ness. There is then no question of
contradiction between religions—of
one rtligion alone being true and all
others being false. For inspite of their
differences in form, their meaning in
terms of religious experience is the
same, just as different systems of
music are the same from the point of
view of the @sthetic experience they
give in spite of their wide differences
in form. Religious universalism then
becomes the acceptance of all religi-
ons as true.

II

In this connection there arises the
question of the place of missionary
effort in the light of this conception
of religious universalisms. The moral
impulse behind the missionary enter-
prise of the Semitic Yeligions, namely,
Islam ‘and Christianity, has mainly
come from a notion of the utter fal-
sity of all other religions, and of a
keen sense of the tragedy of soulg
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wallowing. in- their untruth without
any chance of being saved. Now if
religions come to accept the symbolic
nature of their doctrines, and the con-
sequent capacity of each to bring its
followers to their highest spiritual
destiny, then the missionary motive
of the kind described above can no
longer sway the mind of man. 1t
has therefore been pertinently asked
how a religion like Hinduism, which
accepts this symbolic nature of reli-
gious truth, can undertake any mis-
sionary activity in consistency with
its teaching that all religions are true.
If all religions are true, why take the
trouble of preaching your religion to
others ? If other religions are as much
capable of conferring salvation on
their followers as your own, what rea-
son can you have for conveying the
message of your religion to others ?

No doubt the old type of motive
for missionary enterprise can mo
longer exist in a mind convinced of
the truth of all religions. Nor can it
adopt the usual missionary method
of making conversion into a kind of
business, and estimating the success
of one’s preaching by counting the
number of converts. In the light
of the conception we have been try-
ing to elaborate, the aim of the
preacher is not to fight other religions
or prove their falsity. His aims and
methods are completely different. He
cannot make a distinction between
the missionary and the saint, between
the preacher and the man of God.
He needs combine in himself the quali-
ties of both, for his function is not to
disturb the faith of others by his
logic and eloquence, but to enrich
their spiritual life by the positive
quality of his own life and personal-
ity.

[OcToBRR

In the first place this truly spiritual
and catholic conception of religion
has to be placed before a world that
has been educated into limited and
materialistic notions of it by a nar-
row priesthood. It is only when peo-
ple understand the true nature of
religion, that they will grasp the
full significance of their particular
religions. Thus a missionary of the
right type will not attempt to con-
vert a person from one religion to
another, but will help him to become
a better follower of his own religion.
He will, in other words, make a Hindu
8 better Hindu, a Christian a better
Christian, a Muslim a better Muslim
and a Buddhist a better Buddhist.

In the next place he can be of ser-
vice to many people who have for
sormne reason or other lost all faith in
the religions they are born in, and
are therefore in search of some pre-
sentation of the higher truths in a
way more appealing to them. If the
function of religious doctrines is to
serve as symbols for imparting a cer-
tain pattern of experience, then they
become useless for a man when they
cease to convey any meaning to him
for some reason or other. For exam-
ple, when a man grows intellectually
and ethically, the symbols that used
to appeal to him once, ccase to do so
any more. Either his intellect revolts
against them, or his ethical sense
finds itself irreconcilable to it. When
8 man loses respect for g symbol
cither because he misunderstands it
or because he has become too refined
for it, he can no longer feel any vene-
ration for it, and draw from it the
sustenance needed foy the growth of
his spiritual life. Under such circum-
stances there are only two alterna-
tives left. We may make a clean
sweep of all the old traditions, and pre-
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gent a system of ideas and symbols
entirely new to the culture of the man
concerned. But the better method
will be to infuse higher meanings into

. these old symbols by clever devices of

interpretation, and thus level up the
old to the intellectual and moral emi-
nence of their followers in later times.
Religious symbols are very often an
accommodation of the old to the new,
especially seeing that before anything
becomes sacred it must have the
sanction of ages. The need of this
kind of adjustment will therefore be
always felt in the field of religion.
Thus, even in the interests of their
followers, every religion requires new
interpretation, and this can be facili-
tated by the stimulating influence of
other systems of thought. A mission-
ary who preaches his religion in a
foreign country or culture out of a
pure spirit of service and the liberal
motive we have described before, can
be of immense help in this religious
adjustment. He can present before
men of alien culture the inspiring per-
sonalities of his own religious tradi-
tion, some of his rituals that are of
universal appeal, and above all, his
philosophy of life which may light up
for them many a crooked path in the
realm of thought, and show solutions
for those very problems, the lack of
which might till then have been the
chief reason for their not showing any
intelligent interest in religion. Thus
in addition to helping them in a re-
interpretation of their faith, he may

also enrich their religion with some.

elements that are the characteristic
features of the religious experience of
his own race.

II1

~ In an age like the present when a
cosmopolitan culture seems to be
an
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developing such f{riendly and mutu-
ally appreciative form of missionary
contact between religions is especially
a great desideratum. In spite of all
the great differences and antipathies
between the different - cultures and
races.of the world, it cannot be denied
that they are at present being more
and more brought into contact with
one another. The very conflicts and
antagonisms between cultures and
races at the present time is only a
congervative reaction of men to the
new world tendencies to which they
are becoming suddenly awakened. In
the past, cultures could remain aloof
and develop their distinctiveness
because difficulties of communication
segregated people inhabiting areas
marked by distinet natural barriers.
But the modern methods of communi-
cation have made this world very
small indeed, and inspite of man’s
desire to remain.in his own little
shell, he is by force, as it were, sub-
jected to the cultural influences ra-
diating from all parts of the world.
As a result, the destinies of the differ-
ent countries are inter-linked to-day
more than at any other time in the
history of our planet, and inspite of all
the resistances we notice on the part
of people, we see to-day at work a
tendency to bring about uniformity
between different parts of the world
in the matter of government, business
methods, military organisation, lan-
guage, dress, food and all other
matters relating to collective and in-
dividual life.

Can religion alone resist this
tendency and survive in isolation,
apart from the cosmopolitan in-
fluences of the times ? The obvious
answer is ‘no’. In the past the
appeal of particular religious symbols
could be localised, because, as in all
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other branches of culture, religions
too developed in isolation from one
another. But when, through literature
and through close personal contacts,
people-‘come to have a knowledge and
appreciation of one another’s religious
symbols, the way will be open for
greater cosmopolitanism in religion—
for the growth of a religious symbo-
logy, intellectual and ritualistic
which, while having its roots in the
rleigious traditions of the past, will
rise above their particularity born of
th.el_r growth in cultural isolation, and
will have a universal appeal to the
human heart. This of course is not
what is usually known as eclecticism,
. For eclecticism is an artificial piec-

Ing up of doctrines arbitrarily bhroken
off from their cultural context, and
cogsequently it lacks woefully in
§pxritual vitality, inspite of all the
intellectual appeal it may have to
some minds. But the sort of universal
religious symbolisms that are likely

{Ocronmr

f,o grow as a result of the cosmopolitan
influences of modern times would be a
natural growth from within, even like
the particular religious symbols of the
present-day world religions ; but
their only diffcrence would be that
their appeal would have much wider
range, as they would themselves be
the product of the clash and inter-
action of the cultures of a wider
humanity. In the growth of these
religious symbols the spiritual heri-
tage of various races and people would
play their due part, according to their
capacity to appeal to the heart and
head of a hymanity that is becoming
accustomed to measure the religious
contepts and symbols placed before
%t with a standard more exacting than
m. the past. What the possible con-
tribution of Hindu religious traditions
to the universal religious symbolisma

of the future, we shall consider in the
next issue.

REMINISCENCES OF THE HOLY MOTHER
By A Disciple

[8ri Saradamani Devi, known as

krishna the Holy Moth

. R y Mother, was the ¢ .

attain ihe was wife and nun at the same time, Though posse: od rt of Sri l.h?ma-
ments and respected and worshipped as a divi ssed of great spiritual

Master, she was always simple and unsophisticated

ne personage by the devotces of the

these reminiscences of a great woman of modern oy e snd peys of thought. In

glimpses of a glorious type of womanhood through

India, the reader will get intimate

everyday life. We are indebted to Swamj Nikhilana e e pets and simple talks of

Vivekananda Centre of New York, for the English t

NE day the Mother lay on her

bed while Kamini, the maid
rubbed her knee with a medicinal oii
for rheumatism. The Mother said
to me, “ The body is one thing and
the soul another. The soul pervades
the whole body ; therefore I have
been feeling the pain in my leg. If
1 should withdraw my mind from the

nda, t}}e Head of the Ramakrishua-
ranslation of the Bengali original.}

knee, then I would not feel
there. ”

Re:ferring to initiation by Mantram
I said to her, “ Mother, what’s tht;
need of taking the Mantram from a
teacher ? Suppose a man does not
repeat his Mantram ; will it not do

for him if he simp}
. Y repeats, ‘ M
Kali, Mother Kali g o0

any pain
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Mother : The Mantram purifies
the body. Man becomes pure by re-
peating the Mantram of God. Listen
to a story. One day Narada went
to Vaikuntha! to see the Lord and
had a long convergation with Him.
Narada had not, at that time, been
initiated. After Narada left the place
the 'Lord said to Lakshmi? ‘ Purify
the place with cow-dung.” ‘Why,
Lord 7 asked Lakshmi, ‘ Narada is
your great devotee. Why, then, do you
say this ?’ The Lord said, ‘ Narada
has not, as yet, received his initiation.
The body cannot be pure without
initiation.’

“ One should accept the Mantram
from & Guru at least for the purifi-
cation of the body. The Vaishnava,
after initiating the disciple, says to
him, ‘Now all depends upon your
mind ’. Tt is said, ‘ The human teach-
er utters the Mantram into the ear;
but God breathes the spirit into the
soul! Everything depends upon one’s
mind. Nothing can be achieved with-
out purity of mind. It is said, ‘ The
aspirant has received the grace of the
Guru, Krishna, and the Vaishnava ;
but he comes to grief without the
grace of One.” That one is the mind.
The mind of the aspirant should be
gracious to him.”

Disciple : But, Mother, I have no
inclination for Japam, austerities and
the like.

Mother : Perhaps you have gone
through these in your previous birth.
it was a time of intense nationalis-
tic activity in Bengal. I asked the
Mother, “ Mother !  Will not our
country ever be free from suffering

and affliction ?” “ Our Master,” said

1 Vaikuntha—Paradise.
* Lakshmi—The Divine Consort of the
Lord.

the Mother, “ was born, no doubt, for
that.”

Referring to her own mother, the
Holy Mother said, “My mother
used to be beside herself with joy when
one of my devotees came to our place.
She would exclaim, ¢ Ah ! My grand-
child has come !  She would look
after him with great tenderness. She
looked upon this family as her own
blood, as it were. She took great
pains to keep everything in proper
order. Her name was Shyama3.”

Continuing the Holy Mother said,
“ When the Master passed away, I
also wanted to go. He appeared
before me and said, ‘ No, you must
remain here. There are many things
to be done’ I myself realised later
on that this was true % I had so many
things to do. The Master used to
say, ¢ The people of Calcutta live like
worms swarming in darkness. You
will look after them.” He said that
he would live for three hundred years,
in a subtle body, in the hearts of the
devotees. He further said that he
would have many devotees among
white people.

“ After the passing away of the
Master, I was at first greatly
frightened, for I used to put on* a
Saree with thin red borders and wear
gold bangles on my wrist, which
made me afraid of peoples’ criticism.
Cradually I got rid of that fear. One
day the Master appeared before me
and asked me to feed him with
Kichuri.5 1 cooked the dish and

3 Shyama—She passed away in Febru-
ary, 1906

Pyt on, etc—Hindu widows, according
to the injunction of religion, are re-
quired to put on a white Saree
without any border and to give up
all orpaments.

6 Kichuri—An Indian dish made of
rice, split pulse and butter,
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offered it before Raghuvir® in the
Temple. Then I mentally fed the
Master with it.

Referring to Jogin Maharaj,? the
- Mother said, “ Nobody loved me like
Jogin.  If anyone gave him eight
annas, he would put it aside, saying,
‘My Mother will want to make a
pilgrimage. ‘She will need it then for
her expenses’ He attended on me
constantly.”
* * *

About herself she said, “ Balaram
}Babu used to refer to me as the
great ascetic, the embodiment of
forbearance’. Can you call him a
man who is devoid of compassion 7
He is a veritable beast. Sometimes
I forget myself in compassion. Then
I do not remember who I am.”

Finally the Holy Mother said to
me, “I have never before spoken to
anyone as freely as I have to you.
See me in Calcutta and live with me.”
.At that time I lived in the world
with my people though I had been
cherishing an intense desire to em-
brace the monastic life. I said to
myself, ‘ Perhaps in the future it will
be possible for me, through her grace
to be a monk and live near her.’ ,

When I was in Jayarambati
Radhu’s mother® was mentally de-,
fanged. She had taken Radhu’s
jewelleries to her father’s house and
the father had snatched them awax
from her. That made her even more
distracted. On her return to Jaya-
rambati, Radbu’s mother wept in the

"Raghuyir-An epithet for Rama, the
i:amlly Deity of Sri Ramakrishna.

*Jogin—A disciple of the Master, known
later on as Swami Yogananda.

*Radhu’s mo,ther-—Radhu was the niece
’(:rothe.r s daughter) of the Holy

{OcToBER

temple of Shimhavahini® for the
!ewelleriee. It was dusk. I was talk-
ing to the Holy Mother in her room
when suddenly she said to me, “ My
c.hxld! I must go now. That cragy
sister-in-law of mine has none elge to
'eall her own but myself. She is weep-
ing before the Deity for the jewel-
leries.” With these words, the Mother
left the room. But I could not hear
any sound of weeping, nor was it
possible to do so at such a distance;
yet she had heard the voice, She rei
turned with Radhu's mother. The
latter said to her, “ Oh, sister-in-law!
You have put away my jewelleries.
You have deprived me of them.” The
Mother said, “Had these ornaments
belonged to me thgn I would have
thrown them away, at once, like the
filth of a crow.” Referring to Radhu’s
mother, she said to me *“ Girish used

to say that she was my mad compa-

nion.”

At first T used to hesitate to ad-
dress the Holy Mother as ‘ Mother.’
My own mother had died during my
childhood.  One morning the Holy
Mother sent me to a certain person on
an errand. As I was about to leave,
s!}c asked me, “ What will you say to
hlm.? ” 1 said, ‘Why ? 1 shall say
f‘o him, ¢ She asked me to tell you..'"”

No, my child,” said the Hoty
Mother, “ tell him, ‘ The Mother ask-

ed me to tell you.'” She i
the word ‘Mdther’, couphesized

One motning T was read;
to the Mother and several d(i::ftezlsogg
the porch of the Holy Mother's room.
I was reading a life of Sri Rama-
krishna written in verse. In the chap-
tel: on her marriage with Sri Rama-
krishna, the author eulogised her

* Simhavahini—A, .
Mother of t.l:a‘tfx’x)fvc:moef. the Divine
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greatly and referred to her as ‘ The
Mother of the Universe.” As I read
that passage, the Mother left the
porch. A few minutes earlier I had read
to her from Udbodhana!® in which
was published a portion of the Gospel
of the Master by M. No one clse
was present then. I had been reading
the following passage :

Girish : I have a desire.
Master : What is it ?

Girish: I want love of God for
the sake of love.

Master : That kind of love is pos-
gible only for the Iswarakotis'.
Ordinary men cannot achieve it.

I asked the Holy Mother, “ What
does the Master mean by that ?”

Mother : The Iswarakotis have
all their desires fulfilled in  God
(Purna-Kama). Therefore they have
no worldly desires. Love for the sake

of Divine Love is not possible as long
as & man has any desire.

Disciple : Mother, do your own
brothers belong to the same level as
these Iswarakotis ?

I thought that as they were born as
her own brothers they must have the
same spiritual unfoldment as the
monastic disciples of Sri Ramakrishna.
At this the Mother simply looked
scornful, as if to say, ‘What a com-
parison | What can one achieve by
simply being my brother? To be
the intimate disciple of the Master is
quite a different thing !’

One morning, the Holy Mother was
assisting in husking paddy. It was,
practically, her daily job. I asked
her, “ Mother ! Why should you work
so hard ?” “ My child,” said she in
reply, “I have done much more than
is necessary to make my life a
model.”

REASON AND RELIGION
By Prof. Rasvihari Das, M.A., Ph.D,

{Dr. Das is the Professor of Metaphysics and Indian Philosophy in the Indian
Institute of Philosophy, Amalner. In the following review of Prof. Macmurray’s concep-
tion of religion, he discusses some important problems connected with the relation of

religion to reason and to social activities.]

ROFESSOR John Macmurray of

the University of London is
regarded by some, so 1 am told, as
the hope of idealism in England.
Whether idecalism as a philosophic
theory is going to have a renewed life
in that country, and that through the
efforts of Professor Macmurray, 1
cannot really say. But I can certain-

ly say without hesitation that among:

the writers on philosophy now living
in England Professor Macmurray is
one of the most remarkable and origi-
nal. He does not concern himself so
much with problems that seem to oc-
cupy the attention of most other
academic philosophers of England of
to-day. He is not over-anxious to
determine correctly whether what we
actually see of a physical object is

 [Jdbodhana—A monthly magazine of
the Ramakrishna Mission in the
Bengali language.
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11 Jewarakotis—The perfected souls
who are born with an Incarnation
of God as helpers in His mission.
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really identical with or only similar to
the physical object itself ; whether,
for example, the familiar table which
we seem to see directly is the table
itself or something else which is partly
or wholly different from it.

Evidently he does not regard the
problems of perception to be the most
Important problems of philosophy.
The real problems of philosophy are
certainly far more serious than the
question whether what we take to be
rognd is  really round or somewhat
el}xptical, and it is questions like this
with which  contemporary  British
philosophy is mostly concerned. It
does not, appear to be generally realis-
ed that the reality which impresses
us through our sense-perception, al-
though undeceivable, is literally
fmperﬁcial, and the problems about
it, though deserving of philosophic
consideration, are not among the most
vital problems of our life which philo-
sophers have to solve. We are far
more vitally concerned to know the
nature of our own being and its place
and function in the universe than the
nature of the physical object. Pro-
fessor Macmurray’s philosophic en-
deavours seem to be guided by s pro-
per realisation of this fact.

While much of contemporary philo-
sophy in England hovers about the
outskirts of science, Professor Mac-
murray has the distinction to raise it
up to the higher altitudes of art and
religion. Many people would think
that science is the knowledge of
reality par excellence; but in
Professor Macmurray’s estimation,
science occupies a low place in the
scale of our knowledge of reality. At

least this is what he has tried to make

out iI‘l his work Reason and Emotion.
In his opinion we get better know-
ledge of reality in art and religion

than in science. He may or may
not be right in all his contentions, but
we cannot deny that ‘ unlike many
philosophers, he is moving’ as he
says of Whitehead, ‘in the right uni-
verse of discourse’. It will be inte-
resting to know what this thinker has
to say about religion.

It is customary to suppose that rea-
son has no scope in religion which is
peculiarly bound up with the emo-
tional side of our life. This position
?ests on a view of reason which makes
1t opposed to emotion. Professor Mac-
murray flatly denies any such oppo-
sition between reason and emotion.
Beason would be opposed to emotion
if reason were identified with intel-
lect. But there is no ground for sup-
porting that reason is merely intel-
lectual. Rationality is the differentia
o‘f humanity and whatever is ¢ distine-
tive of human nature and belongs to
human nature alone ’ should be consi-
dered as rational.  Art and religion
are as distinctive of the nature of
man as science and philosophy, and
they should be therefore regarded as
guite as good expressions of rational-
ity as anything else,

Ou.r rationality finds different ex-
pressions as it relates itself to the
different fields in the objcetive world.
There are three general fields in the
wo_rld to which we stand in conscious
qb]ecti\'e relation, the fields of matter,
life and personality. “It is this three-
fold character of the objective world
which determines the three-fold ex-
pressions of rationality.  Science
grows out of our rationality in rela-
tion to material things. Art grows
out of our relation to living beings.

Religion grows out of our relation to
persons ", *

* Reason and Emotion,’ p. 196.
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When we are in the material field
our rationality finds expression in our
capacity to make and use tools. The
only rational use we can make of
matter is to make it an instrument to
serve our purposes. And in order to
use matter successfully for our own
purposes we have to aequaint oursel-
ves with the laws of its behaviour.
This leads to the creation of science.
This is how scicnce is an expression
of our rational nature in relation to
matter.

.

When however we have to relate
ourselves to another person, a being
like ourselves, we are in a new field al-
together, the field of personality, which
is entirely different from the field
of matter. Everybody knows that to
deal with a person is not the same
thing as to deal with matter. The
expression of our rationality in the
personal field will therefore be cha-
racteristically different from the “ex-
pression of rationality in the material
field. If science is the expression of
rationality in the material field, reli-
gion is the expression of rationality
in the personal field. Professor Mac-
murray is able to make two important
points in this connection. The one
is that religion is a fuller expression
of rationality than science, and the
other is that religion is inherent in
human nature.

Religion is a fuller expression of
rationality than science, because
science expresses our rationality in
relation to material bodies which are
not persons, whereas religion express-
es our rationality in relation to per-
sons who are also material bodies.
This argument does not appear to
me to be very sound, first, because
our personal relationships are not
simply more than, but radically dif-

ferent from, the relations of material
things which are studied by science,
and, secondly, because in our personal
relations we are scarcely conscious of
bodily relations. The real ground for
supposing religion to be a better ex-
pression of rationality, as Professor
Macmurray himself has pointed out,
lies in the fact that rationality, being
a defining characteristic of persons,
can express its nature fully only in
‘the full relation of ong rational
being to another.

Religion being only an expression
of our rationality in relation to per-
sons, it is impossible to deny religion
without denying our rationality. We
have to be in relation with-other per-
sons in order to realise our own per-
sonality, and we shall cease to be
men in the proper sense of the term,
if we sacrifice our rationality in
relation to other men. We may reject
this or that form of religion as in-
adequate, but we cannot reject reli-
gion as such.

Let us now see wherein lies the
peculiar rationality of our personal
relationship. What distinguishes the
relation of one person to another from
other relations is its mutualdy. 1
am in a personal relationship with
another only when the other is my
equal. The drive to rationality,
therefore, in the personal field ex-
presses itself in our impulse to
achieve equality and fellowship.
“The primary religious assertion is
that all men are equal and that
fellowship is the only relation between
persons which is fully rational or
fully appropriate to their nature as
persons. " *

We must be grateful to Professor
Macmurray for his splendid effort to

*Reason and Emotion,’ p. 230,
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demonstrate the rational character of
our religious experience; and his
endeavour to show that religion is
not a matter of occasional observance
b'ut a fundamental activity of human'
life, which does not involve a turning
away from this world to another, de-
serves all praise. But still we do not
feel convinced that he has suceceded
in bringing out the essential character
of religious experience.

A religious man, a saint, for in-
stance, may make no distinction be-
tween man and man. But when we
merely know that all men are equal,
doefs it amount to any religious ex-
perience or knowledge for us ? A man
of religion no doubt is friendly
towards all men, but when we are
tperely in the best of personal rela-
tionship with all men with whom we
come into contact, do we thereby
achieve any religion at all ? 'There
seerns to be some truth in the familiar
view that religion involves a turning
away from this world. The relation-
ship of love and friendship with all
men may follow as a consequence
from a right relationship with God,

VEDANTA KESARI
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in which religion consists, and cannot
be simply equated with it. It is only
when all earthly loves fail that we
‘turn to God. So long as we are seek-
Ing only earthly means to satisfy our
carthly or bodily needs, it is idle to
prgtend that we are practising any
rehgion. Religion, as we understand
1t,‘ is a spiritual endeavour to satisfy
spiritual needs by some spiritual
means. Those needs and their satis-
faction scem to have no necessary

reference to the conditions of mate-

rial existence. OQur social activities
may form part of our religion when
they are pursued in that spirit, but
social activities merely as such can
scarccly claim the name of religion
in any distinctive sense of the term.
No experience however exalted can
be accounted religious unless it is ac-
gompanicd by a consciousness of God,
Le., of some spiritual being higher
than we, and our relation to it. I do
not see that such consciousness is
necessarily  present when we are in
communion and fellowship with other
finite beings who are only our equals.

10

. YOGA IN THE WEST
By F. B. Marsom

' [Mr. F. B. Marsom is the President of a Yo
aftlcle ht? shows what aspects of India’s s
viceable in the religious life of Great Britaj

Yoga Socir?t.y in England. In this short
piritual  traditions are likelv to be ser-
n to-day. >

article reveals how the West recognises in Ramakrishna Vi poteworlhy that bis

it and Indian spiritual ideals.]

S Chairman of a small Society

of Yoga in England, I am
naturally keenly interested in the
?ntroduction of the principles of Yoga
Into this country, but I do not think
that the fundamental attitude of the
average Englishman in England is

-Vivekananda, the link between

fully realised in the East. Many
Eu'ropeans have studied Eastern
philosophies and religions, and have
made contacts in the East ; but such
students have been savants and philo-
sophers, whose studies have inevita-
bly broadened their minds and widen-
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od their upderstanding of peoples of
different races and religions. Their
attitude must not be regarded as typi-
cal of the average English attitude.

The average Englishman has in-
herited three main tendencies : 1A
Puritan strain dating from the six-
teenth and seventeenth centuries ;
{2) A materialistic strain dating from
the Victorian epoch ; and (3) a con-
gervative strain due largely to the
insularity. of his country.

The Puritan tendency has taken
all the joy out of religion, and has
marked it down as a matter remote
from everyday life, and only to be
brought out on the special day ap-
pointed for its consideration.

The materialistic strain has taken
much of the spirituality out of reli-
gion, and has replaced it by a broad
Humanism which teaches that duty
to one’s neighbour is the highest ideal:
such an ideal appears easy to grasp,
and calls for no consideration of any
basic principles or abstract truths.

The conservative element has
strengthened this disinclination to
probe into the theories and principles
of religious belief. Unorthodox opi-
nions—except on purely atheistic bio-
logical grounds—are regarded as
‘bad form,’ to say the least. The
man who feels the call of religion must
take it as he finds it. Any original
thought on the subject is deprecated.

Organised religion adopts the same
attitude ; it bases itself on dogma,
and lays more stress on the ethical
and political side of life than on the
purely spiritual. It welcomes the
faithful, but has no thought of assist-
ing doubters and enquirers to acquire
faith. The encouraging fact is that,
despite this general attitude, the ave-
rage man is at heart deeply religious.

29

He feels that without true religion he
is missing the best part of life. In
desperation he often’ turns to Chris-
tian Secience or Spiritualism and
possibly finds some solace ; but a
large number try in vain, and finally
lose heart and give up the search, or
else merely continue to pay lip-ser-
vice to a religion which they are not
allowed or encouraged to understand,
and which consequently does not ful-
fil their deepest needs.

Thug there are millions in this coun.
try whose religious sense is atrophied:
they have no definitely formulated
ideas on religion nor do they even
realise that it calls for study and con-
centration to a much greater extent
than do purely secular subjects. They
are not antagonistic, but willing and
anxious to learn if the subject is pre-
gented to them with a full apprecia-
tion of their tendencies and heredi-
tary background. ,

To such as these Yoga would be the
key to a new understanding and ap-
preciation of Life, but it must be
given to them as an extension of the
orthodox belief into which they are
born, rather than as an entirely new
religion. Anything ‘ new’ always has
an ephemeral success amongst the
small class who always hanker after
novelty, but it does not attract the
majority. 1 am using the word
‘ Yoga ' as a generic title for the main
teachings of Ramakrishna-Viveka-
nanda as I have understood them ;
and the following are, I think, the
main points to be stressed :

1. The principle of intellectual as-
sent as a preliminary to true
understanding. ‘

9. The pre-eminence of spirituality.

3. The conception of religion as an
integral part of everyday life,
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4. The possibility and necessity of
systematic spiljitual training.

5. The meaning of true prayer—i.e.,
meditation.

6. The universality of religions.

As regards the first point, the
average man must be persuaded that
it is not irreligious to question the
fundamental beliefs of his religion, to
ask himself for what purpose he came
_ into the world, what is the cause of
good and evil, what is really meant
by ‘atonement,’ ‘salvation ', ‘re-
generation ’ and ‘redemption, to take
b}xt a few of the catchwords of reli-
gion. He must be shown that ingbility
to accept a faith blindly is the first
step on the road to progress if it leads
tg conscious enquiry and investiga-
tion : it is not, as so many think, a
bar to self-development.

" The second lesson of Yoga is of
fundamental importance, although
some modification of the Eastern
attitude appears called for. Christ’s
teaching was two-fold—" Thou shalt
love the Lord Thy God ” and ¢ Thou
shalt love thy neighbour ”. The East
stresses the first part, and looks upon
the second, as far ag it applies to
social reform and material help, as of
little importance. The West ig
obsessed by the second, and pays
little heed to the first. The Church
busies itself with politics, with the
League of Nations, with housing and
other social problems, and pays more
attention to this world than the next.
Little wonder, therefore, that the
worship of God for God’s sake ig
barely realised |

The necessity for the third lesson
arises mainly from the Puritan ele-
metft in the English character. The
Puritans never realised the essential
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meaning of the New Testament as a
Gospel of Love ; their God remained
the Jewish Jehovah, a God of
fear, and they based their lives on
the Mosaic dispensation, rather than
the Christian. The Sabbath was
set apart for awed worship of God,
and this tendency to set apart one
day in the week wholly to religion
still persists ; and as a corollary has
come the impression that it is defi-
nitely wrong to mix religion, or
thoughts of God, with everyday life.
The Puritans, moreover, looked upon
God as an outside agency, and modern
teaching does not sufficiently stress
the saying that ‘The kingdom of
God is within you’, an error which
the Yoga teaching that we are all
part of the One can alone correct.

As 1 explained earlier, the modern
Church offers its followers no spiri~
tual training. It does not, in fact,
realise that such training is possible.
It exhorts its members to ‘have
Faith’, and teaches that Faith will
come with prayer—spontaneously—
ap experience which the mystically-
minded may attain, but which is
beyond the hope of the average man.
The latter finds himself in a quan-
dary : he must have Faith before he
can pray conscientiously, and he can
only attain this Faith by prayer.

YHere, also, we meet the peculiar
Western attitudes towards prayer.
My Dictionary gives two definitions
of the word ‘Prayer’: 1. The earnest
agking for a favour, and 2. A turning
of pne’s soul in reverence, infinite
dgsu‘e, and endeavour to what is
highest and best. There is no doubt
whatever that the average man has
the first conception of prayer rather
than the second. The English Prayer
Book is full of prayers for all pur-
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poses, and on every suitable occasion
special prayers are published for
guidance for the League of Nations,
for success in whatever special endea-
vour may be in hand, or even for
purely material blessings such as re-
lief from drought, or improvement of
housing conditions. I do not wish to
belittle the aims or integrity of those
who sponsor such prayers, but there
is no doubt that the average man
comes to regard prayers as purely
petitional in character. The idea of
prayer of the second category, as a
‘Communion with God’, is not taught
and emphasised as it should be. The
truly devout have this correct con-
ception of prayer: but they have
reached their position by instinct
rather ‘than by definite instruction,
and they have no idea that such i
struction is available and can be
given. Hence the extreme value to
the Western world of the Yoga prin-
ciples and methods of meditation.
The last point is the universality
of religion. Christianity is still re-
garded as a development of Judaism;
the Old Testament is taught and read
in churches side by side with the
New. The ‘New Dispensation’ of
Christ is stressed to such & degree
that the majority do not realise that
a Gospel of Love was ever given to
the world until the coming of Christ.

The ancient Wisdom Religions—
Taoism, Confucianism, Buddhism
and their like—are disregarded as
‘heathen’ religions, as forms of
idolatry ; the fact that they contain
the same essential teachings as those
of Christ is looked upon as incredible.-
The orthodox churches—whose minis-
ters have studied Comparative Reli-
gion—are discreetly silent on the
point, and preach that the only road
of salvation for those of other faiths
is ‘ conversion’ to Christianity. 8ri
Ramakrishna practised all religions,
and taught the essential universality
of all religions worthy of the name.
This teaching is the only antidote to
the parochialism of Western Chris.
tianity, and is the greatest gift which
Yoga, as I have defined it, offers to
the peace and spiritual understand-
ing of the whole world. :

This short article must not be read
as an attack—in even the slightest
degree—on the underlying principles
and teaching of Christianity, nor do
I pretend that it represents the atti-
tude of many great leaders of religious
thought. It is merely an effort to
show the impasse to which the
average man in this country has been
brought, and to indicate the special
direction in which the teachings of
Ramakrishna-Vivekananda are calcu-
lated to help him out of this impasse.



THE FELLOWSHIP OF RELIGIONS
Prof. Jadunath Sinha, M A, PRS., Ph.D.

(In this short article Dr. Jadunath Sipha, P i
. Dr. , Professor of Philosophy i
. Colle;e, points out t.hat,a. religious commonwealth based on the solid fouzd':tj(:: 05‘10(‘;::
consciousuess alone is the proper solvent for the problems of present day humanity.]

RI RAMAKRISHNA lived and
: died for the harmony of reli-
gions. No other saint on earth em-
phasised it so much as he did. He
realised it in his life as a living truth.
He lived Hinduism as a Hindu. He
lived Islam as a Muslim. He lived
Christianity as a Christian. And he
realised that all these religions lead
to the realisation of God. His heart
ble'd for the unity of faiths and the
ynxty of mankind. His Sadhane
i8 bearing fruit. We hear to-day of
the fellowship of religions. It will
usher in a new era of mutual under-
standing and good will. Ramakrishna
was the seer of this new Truth. He
was the harbinger of the New Era.
To-day the world is physically one.
Time and space are being annihilat-
ed. The different parts of the world
and branches of the human family are
being brought into close association
with one another. The world will
become one -spiritually ‘also. The
physical union will pave the way for
spiritual union.  Artificial political
- and economic barriers cannot resist
the on-rush of a gigantic spiritual
force that is sweeping the world.
Barriers between man and man, nation
and nation, will be broken down,
and humanity will enter on a new
career of spiritual conquest. Before
the world becomes a political #nd eco-
nomic commonwealth of nations in-
spired by a new ideal of service to
bumanity, a religious commonwealth
of mankind shall be established based

on the mutual understanding and
sympathetic appreciation of different
religions. The commonwealth of
religions will be established on the
solid foundation of God-consciousness
and fellowship of humanity.

The fundamentals of all religions
are the same. They embody some
eternal truths. Truth is infinite and
inexhaustible. It is not the monopoly
of a particular teligion.  Different
aspects of Truth are emphasised by
different religions. In different ages,
in different conditions of the society,
different aspects of truth are revealed
to prophets and seers who communi-
cate them to mankind. They are
representative men of the age. They
are concrete expressions of the time-
spirit. They are living embodiments
of the ideal of the age. They fulfil
the cravings and aspirations of men
of the time. They satisfy the hunger
f’f the human souls. ’They give an
Impetus to the spiritual uplift of
humanity.” They are spiritual leaders
of men. They are Eldér Brothers of
mankind.  They are links between
men and God. They lead men to
God. They bring down God to men.
They inspire men with God-conscious-
ness. They impart their own living
God-realisation to others. They
are God-intoxicated, and intoxicate
others with God-comsciousness. They
are the salt of the earth. But for
them, the world would be a desert
and a wilderness. \We must recogniie
this simple truth. We must recognise
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the brotherhood of divine men. We
must love and adore them all as
messengers of God.

But we must not deify them. They
must not take the place of God. They
are men of flesh and blood.  They
are born and they die.  They are
earnest seekers of truth. They pass
through conflict and struggle. They
overcome temptations of the flesh.
They are men as we are. And yet
thy are divine men. They are seers
of Truth, which is revealed to them.
Thy are torch-bearers of Truth.
They lead us to Truth. They show
us the way to God. They inspire us
with God-consciousness.  They are
our very own. To make them divine
is to make them foreign to us as men.
They arc ideal men. To put them
beyond the plane of human beings is
to dehumanise them and make them
inaccessible and  unapproachable.
They can lead humanity because
they are intensely human. They
should be loved and adored.  But
they should not be worshipped as
God. Our spiritual aspirations must
end in God who is greater than His
messengers.

Humanity does not require a new
religion. It requires a new orienta-
tion of religions. It requires deep
religious consciousness. 1t requires an
intense realisation of the essential
divinity of man. It requires a pro-
found consciousness of the brother-
hood of man based on the fatherhood
of God. This will bring about the
harmony of religions which will re-
juvenate humanity and lead it to a
new path of historical evolution. The
fellowship of faiths will be establish-
od on deep religious cONSCIOUSNES3
enlightened by reason. Feeling is the
conservative  element in human

nature.  Reason is the radical and
revolutionary element in it. Religion
is morc a matter of feeling than of
reason. This is the reason why it
tends to be dogmatic and intolerant.
Religious sentiments are generated by
tradition, heredity, and social en-
vironment. They are deep sub-con-
cious emotional complexes inter-
woven with our very nature. They
are our cherished possessions. They
must be brought to the level of cons-
ciousness and subjected to the
gerutiny of reason. Religions must
be purged of indefensible dogmas and
relics of barbarity in the light of rea-
son. Religion must cease to be irra-
tional emotionalism. This is the age
of reason. A rationalistic attitude
towards life and religion is necessary
for mutual understanding of religions.
It will not deaden our religious
sentiments. It will generate new
emotions and sentiments. It will
thrill every fibre of our being with
intense love of God and humanity.
It will inspire us with a new spirit
of service to humanity.

Institutional religions must give
place to the religion of spirit. The
religion of forms and ceremonies must
give place to the religion of the heart.
The religion of man must be-the reli-
gion of God as Love. The universal
love of God will be the foundation of
the fellowship of religions. This new
religious consciousness will bridge the
gulf between theory and practice. It
will bring down the Kingdom of God
on earth. It will create a new order.
Tt will bring in a new civilisation. It
will ‘bring on a new human race
galvanised by a new spirit of fellow-
ship. It will make a heaven of earth.
The old order is breaking to pieces.
Lo! The crash is coming! A new
order is in sight,
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THE INFINITE EXCELLENCES OF SRI RAMA
(or Rama GuUNA Manasa)

By Dr. V. Raghavan, M.A., Ph.D.

Madm[sl% nt'h'e f_czllovc:ifxg article Dr. V: Raghavan of the Sanskrit Department of the
e iv :rsx y giv es. a sketch of Sri Rama’s character and personality. It is needless
at for ages Sri Rama has been held before the Hindu mind ns. the ideal of a

perfect man.]

HETHER it was in the days
- of Ravana or whether it is
in the materialistic world of to-day
all .calamities of individuals and of,
Patlons are due to the inability of the
individual or the leaders of thought
and life to strike the balance between
Dharma or Righteousness on the one
hand, and Artha and Kama—mate-
rial advancement and emotional grati-
fication—on the other. Crisis occurs
when Righteousness ceases to be the
rule of life and when the only motive
force of action on the part of persons
becomes either Artha or Kama, the
desire for which leads to encroach-
ment upon the rights of others. The
impulse to encroachment of this kind
necessitates the devising of the neces-
sary power and machinery to subju-
gate others. The power invented by
men of * knowledge is exploited and
prostituted to the base use of victimis-
ing the innocent and the honest. Such
was the state of affairs when the
imperious Ravana was holding sway
over the three worlds. Just as to-day
the immense resources of power that
science has placed at the disposal of
man is misused for the destruction of
whole nations, Ravana too secured
immense power—physical and spiritu-
al—by penances and daring sacrifices,
and used it ultimately to terrorise the
u?iverse and to gratify his lust. As
his very name signifies, he made the

“"orlds cry with pain. Haughty! with
his strength, he tormented the world.
He was wicked, cruel, devoid of any
compassion ; he was a menace to the
whole universe!. So vicious was his
pursuit of Artha (material prosperity,
power, position and the like). In an
equally vicious manner did he go
about satisfying his enormous sexual
lust (Kama). He filled his harem
with women whom he carried away
from various parts of his empire.
Woe to the state the head and the
first citizen of which sets such a
fashion. When the Devas reported to
God Vishnu and sought His help to
end this reign of terror, they mention-
ed not only that he devastated the
three worlds, but what was worse, he
carried away women by force (Utsaa-
dayati lokaams trin striyas caapy apa-
qushati: 1. 16:6.). And again Val-
miki says of Ravana when the anti-
hero is first introduced to us that
he was the uprooter of Dharma and
the abductor of others’ wives
(Ucchettaaram  ca  dharmaanaam
paradaaraabhimarsanam 111 32:12).

2 figheader amd 1. 15, 22.
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This is the greater Adbarma of Ra-
vana. Jatayus points out to him that
a king, of all persons, should not
commit this sin (vide R. IIT; 50:
6-10). Vibhishana tells him that
the seeking of others’ women is injuri-
ous to one's good name, one’s longe-
vity and health, and one’s material

“prosperity, and that it is the most

terrible of sins.2 On seeing Ravana
seated on his throne, a majestic and
effulgent personality, shining amidst
all pomp, Hanuman is struck with
his grandeur and might. But Hanu-
man adds, “Of what avall is
this external  greatness where
there is not that moral purity which
alone makes real greatness? This
Adharma runs as a virus and brings
to naught all other excellences. He
would then have been a protector
(Rakshitaa) and not the destroyer he
was.”® And Fate goaded him on to
lay hands on Sita who proved his
death. None realised this tragedy
more than the devoted wife of Ravana,
Mandodari, who made this solemn
pronouncement on Ravana's dead
body : “Subduing your senses you
became victorious over the three
worlds.  Smarting for vengeance,
they have now brought you down.”*
It is the Indriyas, the senses, that
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killed Ravana. He rose and feil, all
by himself.

The hero, whom Valmiki places be-
fore us in contrast to this Ravana, i8
introduced to the reader at the.very
beginning as one who had controlled
himself, & self-possessed man.® Who
clse will be able to kill Ravana, put
down the vices for which that demo-
niac character stood, resuscitate
Dharma and place before us the ideal
of enjoying Artha and Kama within
the bounds of Dharma and without
endangering Dharma ? . In the des-
cription of Rama’s qualities in the
opening canto of the Ayodhyakanda,
Valmiki says of Rama that he en-
joyed mundane life in harmony with
rightcousness (4rtha - dharmau ca
samgrihya sukhatantra II. 1:2). He
was proficient in all the recreational
arts (Vathaarikaanaam silpaanaam
vijnaata 1I. 1:28), and foremost in
music (Gaandharve ca bhuvi sresthah
1L. 2:34). Rama did enjoy but con-
sistent with Dharma on the one
hand and Artha on the other. Either
considerations of material misfortune
or considerations of violence .to
rightecusness should check one’s lust ;
otherwise Kama would consume man,
instead of ministering to his enjoy-
ment of it. Rama condemned vigorous-
ly those who failed to make Dharma
the sole motive and keynote of their
lives ; he tells Lakshmana that a
Mammon-worshipper should be de-
tested (Dveshyo bhavaty arthaparo
hi loke 11 21:58). According to him
equally eontemptible is he who plans
his life on the basis of Kama {(kaama-
atmataa khalv api na prasastea 11,
91:58). When Kaikeyi shows her
anxiety that Rama should not tarry

5 gemgATIAR TR AW T Y \
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but leave for the forest as quickly as
possible, Rama asks her not ta worry
about the question whether he would
go away to the forests or not. He
would certainly go; for he is not the
man who was thirsting for the plea-
sures of regal life. He tells ler:
“Queen, I am not a materially-minded
person (Naaham arthaparo devi II.
19:20). Take me as being cqual in
spirit to the sages, upholding always
nothing but Dharma (Viddhi maam
rishibhis tulyam kevalam “dharmam
aasthitam 11 : 19, 20).” The charac-
ter of the ruling power had deteriorat-
ed into one of pure aggrandisement.
Kama realised this state of affairs
and condemned the kings who were
prompted by ignoble motives of -gain,
as Arthajyestha—those for whom
wealth alone was supreme. In contrast
to  them, Rama was one to whom
Dharma was supreme, all in all ;. he
was a Dharmajyestha as his father
says of him: “He, my eldest
son is one for whom Dharma is
supreme.”  (Sa wme jyeshtas sutah
sriman  dharmajyeshta iti iwa me
II. 12:16). Dharma, like charity,
began with himself, and at his home,
for Rama. He guarded his own
Dharma and thus induced an attitude
of righteousness in his nearest and
this expanding wave of righteousness
purified the world around him.®

In this, Rama, illustrated how best
Dharma could be protected. It can-
not be protected by merely going
about preaching it to others. From
self to the world was the path of re-
form suggested by Rama. In the
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coronation-crisis, Rama’s mother

used all her force, combining her tears
wi.th argument to stop Rama from
going to the forest. Lakshmana force-
fully pleaded that they should take
law into their own hands, bind over
Dasaratha, Kaikeyi and others, and

assume power. As if Rama had not,

the requisite valour for it, efferves-
cent Lakshmana offered his martial
assistance. Unruffled at all this tem-
pest, Rama cooly advised his younger
brother that Dharma was greater, that
for Truth’s sake he would give up
anything, and that, when one ob-

served Dharma, he got Artha and
Kama also.?

If Ravana was haughty with valour’
(Viryotsekana baadhate) Rama, who
had more valour, was not puffed up
with it (Viryavaan na ca viryena
mahataa svena vismitah 1. 1:13).

And he knew to what use he should .

put his valour. He must use it for
up-holding  Dharma and  Satya
(truth), and for the succour of ihe
good who are in distress.  Bhava-
bhuti makes Kuzadhvaja say that
Rama looks like prowess and valour
taken shape, with Dharma as their
chief (Prataapa-vikramaw dharmam
puraskrityo dgatav iva—* Mahavira

Charita Nataka” 1. 22). Rama tells °

Lakshmana (in the epic) : “ Laksh-
mana, I bear arms for Truth. This
entire universe, it is not difficult for
me to make my own; but I desire

not even the suzerainty of the hea- .

vens, if it is to be through unrighte-
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ousness.”® Again Dasaratha tells
Kaikayi that Rama wins the world
by truth (Satyena lokaan jayatli, R.
11. 12:8).

In the Chitrakuta mountain,

" Bharata waited on Rama at the head

of a deputation and pleaded that
Rama should return and ascend the
throne of Ayodhya. Rama would not,
however, go back on his word, and
hence refused to return. Jabali, a
Brahmin courtier, however tried to
shake Rama’s faith in Dharma and
Satya by arguing the point of view
of the worldly men of the most un-
scrupulous type. Rama at once
flared up at this insult. He said, he
knew that kings and States there were
which were based purely on material
and mundanc considerations, and
which  achieved their  purposes
through the machinery of falsehood
and cheating ; he would have nothing
to do with those theories and prac-
tices of polity and statecraft ; it was
not Dharma, but Adharma stalking
about as Dharma ; only wicked,
mean, avaricious and criminal rulers
resorted to it, not he who would not
transgress truth either out of a\auce
or delusion. Rama tells Jabali: “ The
entire universe revolves on Desire ;
subjects take to the ways that have
been adopted by their soverelgns
Only such kingship is lasting as is
truthfyl and non-villainous ; hence,
the soul of the state is Truth;

Truth is the universe based. . ... Not
out of covetuousness, not out of delu-
sion, not out of ignorance shall 1
break the bounds of Truth.... 1
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abjure that Kshatriya morality, which,
wearing the garb of righteousness,
is in fact unrighteousness resorted to
by low, wicked, greedy, sinful crea-
tures.”® Rama's State was based
on Truth and non - wickedness.
Thus Dharma and Satya were the
two basic principles of the. life of
Rama. If now one says ‘Dharmatma’
and ‘Satyasandha’, he would be refer-
ring to one only—Rama. It is be-
cause Rama was the very embodi-
ment of righteousness and truth
that Lakshmana could say: “If
Dasaratha’s son, Rama, is righteous
and truthful, and if in prowess he has
no rival, then, O arrow, slay this son of
Ravana. ® And Indrajit was killed.
It is not the arrow that killed him.
It was the power of Rama’s Right-
eousness and Truth.

So much about how Rama ennobled
a life rendered sordid by excessive
and evil pursuit of Artha, by his
example of Dharma. In a similar
manner, Rama ennobled life which
an unbridled pursuit of Kama had
rendered putrid. Right from the
beginning, sexual morality forms a
dominant theme of the Ramayana.
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Three great capitals are involved in
the story, Ayodhya, Kishkindha and
Lanka. In Ayodhya was ruling King
Dasaratha who had many wives and
who was a slave to the youngest of
them. In Kishkindha, the tragedy
centred round an elder brother de-
priving his younger of his wife and
appropriating her to himself. In
Lanka, again, was ruling a demon
king notorious for abducting women.
Amidst all this promiscuous and
mseemly emotional life, Rama stood
up for neatness, and lifted the ban-
ner of a pure monogomous life. On
the one hand Valmiki says of Ravana
that he carried away and ravished
others’ women. On the other, he says
of Rama, through the mouth of
Kaikeyi : Rama never even looked at
others’ women (Ramas %u pardaaran
vai cakshurbhyaam api nekshate 1I.
72:48). Sita tells Rama that the
three great sins are speaking false-
hood, touching others’ women and
being habitually bent towards injur-
ing others without even any enmity
to them ; and in regard to all these,
Rama was clean. “ This evil begot
of Desire is threefold. One prominent
evil is falsehood, and both the others
are of weightier significance. They
are association with others’ wives and
being harmful without any cause of
hostility.  Falsehood, O Raghava,
hath never been thine, nor can it ever
be thine in future. Nor yet, O fore-
most of men, canst thou ever even in
fancy be (guilty of) poing after
others’ wives, which sin destroys all
religious merit. These, O Rama, are
by no means in thee. Thou art always
attracted by thy wife alone, and by

no other woman.”!! Again Sita herself
says to Anasuya in the forest : “How
could one like me not bear the great
love I have towards a person like
Rama ? He is a man of controlled
senses and permanent affection, and
absolutely rightecous—one who reveres
other women as mother” (R. II, 118:
3-6). Who is more fitted to certify
this than Sita ? Summing up Rama’s
character, Jatayus says in the
Adhyatma Ramayana, that Rama is
accessible to those who have refrained
from touching others’ wealth and
others’ wives!’*.  Summing up the
story of the Ramayana in its own
inimitable manner, the Bhagavata
gays that Rama taught the world how
to live the life of a pure householder
by remaining devoted to a single wife,

sage-like in character, and absolutely
taintless.13
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(To be continued)

EVOLUTION AND ITS PURPOSE ACCORDING
TO VEDANTA

By Atmananda

[In the following paragraphs is given a description of the evolution of the universe
according to Vedantic Theology. In these days, when scientific cosmology has become
popular, it may be of interest to know what the ancient sages of India thought of the
evolution of the universe, following the purely psychological method of enquiry.]

E live in a world which is an
A infinitesimal part of the huge
Cosmos. What is its basis ? How
has it come into existence? Who rules
it ? How is it constituted, what is
going to be its end 7 What are the
Jeevas ? What is their goal >—these
are serious questions. Every religion
has answered them in terms of its own
philosophy. As followers of the
Sanatana Dharma it is proper that
we should know how our philosophy
has answered them.

Advaita Vedanta asserts that the
universe has no real existence and
that its apparent existence is illusory
like the mirage seen in a desert at
midday or like the serpent mistakenly
apprehended at dusk in place of a real
rope. But the mirage, though unreal,
appears real for the time being,
and misleads the thirsty deer,
and the illusory serpent frightens the
ignorant man. These illusory objects
too are said to have a Vyavaharika
Satta or practical existence. The
Jeevas in the universe are aleo similar-
ly misled by their ignorance” of the
real nature of the universe.  The
illusion about reality is due to
Adhyasa or the wrong attribution of
the nature of one thing to .another.
This apprehension of the illusi\te
universe in place of its real basis is
what we know as creation, and we,
as embodied souls, form part of it.

BranMaAN

Prior to creation of the universe
there existed Brahman only and the
universe came out of It. Brahman
will remain even after the universe is
re-absorbed into It ; It is eternal and
infinite and is the basis of the uni-
verse. The wuniverse has only a
transitory existence in It. The Upa-
nishads unanimously confirm this
fact. The word Brahman is derived
from the Sanskrit root Brih=to ex-
pand, and means that which is ex-
pansive, all-pervading. Brahman is
the Supreme Being regarded as Im-
personal and divested of all qualities
and action. It is also called Chaitanya,
being the Supreme Spirit considered
as the essence of all being and the
source of all sensation. It is indes-
cribable by the tongue, unthinkable
by the mind, and uncognisable by the
senses (Kena Upa. 1. 3-8). It is in-
comparable with anything in this
world. The Vedas describe It as Neti,
Neti (Not this, Not this) in rela-
tion to the objects of the universe. Its
positive attributes are Existence,
Knowledge and Bliss. Therefore it is
called Sat - Chit - Ananda - Brahman.
These three attributes are opposed to
those of the perishable universe, viz.,
non-existence, ignorance and pain
(Asat, Jada and Duhkha),
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‘ The word Maya literally means
jugglery or an illusion of magic, in
other words it means a thing which is
non-existent but which appears real.
In Yedanta philosophy it means un-
reality, the illusion by virtue of which
one considers the unreal universe as
really existent and distinet from the
Supr.eme Spirit.  That the Supreme
Spmt can be the cause of this illu-
sion of the universe is unimaginable,
as It is absorbed in Its Sat-Chit-
Ananda State, and as stated above, is
a.et,ionless. The creation of this illu-
sion is therefore attributed to Its
latent creative power called Shakti,
Maya, or Prakriti, which is in-
separable from It, like the light
from the sun.” When the time
for creation comes the Supreme
Spirit becomes aware that It is
Brahman (Aham-Brahmasmi) and
that It is alone (Ekameva-dwitiyam)
and wills that It should be many
(Bahusyam Prajayeya). Vide Taite-
reya Upa (1I-6) -and Aitereya Upa.
(I-3). The very thought (Vritti) of
the Supreme Spirit, that It is Brah-
man and alone, is considered to be
the manifestation of its latent Maya.
This being Her first manifestation in
course of evolution, She is called Adi-
shakti, Adimaya, or Mula Prakriti,
because at subsequent stages She
manifests Herself in various other
aspects as will be seen later
on. With Brahman’s will of be.
coming many She, with Her Gunas
(or qualities) Sattva, Rajas and
Tamas, is stirred into action. Not
being distinct from Brahman, She
considers Herself lonely and becomes
restive, and the work of ereation
begins forthwith. When She becomes
active She tries to envelope Brahman
but succeeds only partially in Her at-

tempt; for even after pervading the
eptlre Cosmos, Brahmam remains out-
side it in its original state, (vide
Purusha-sukta).  On being stirred
mmto action Mulaprakriti reveals Her-
self in Her twofold aspect, viz., ‘Life’
and ‘Form’. Life, also called Para-
prakriti, consists of Shuddhasattva
and supplies an Upadhi (adjunct) to
Brahman to manifest itself as Ishwara
(Logos).  Form, otherwise called,
{Qpara-prakriti or Avidya, is eightfold,
ie., tqanifests itself as earth, water,
ﬁre3 air, ether, mind, intelligence and
egoism. It consists of Malina-Sattva
(i.e., Sattva mixed with Rajas and Ta-
mas), and supplies another adjunct to
Brahman to manifest itself as Jeeva.
Ar.\d these two aspects of Prakriti are
Balfi to form the womb of all beings
(tha VII, 4-6). As Life, Mulapra-
kriti, like Brahman, pervades al]l the
planes of the Universe (B. Gita VII
?), vyhich are Bhuh or earth (includ‘-’
ing in it the lower regions called
Atala, Vitala, Sutala, Talatala, Ra-
satala, Mahatala and Patala) ;
Bhuvah (astral world) ; and Sval;
(Heaven), consisting of Mahah,
Janah, Tapah, and Satyam. As
Form She (Mulaprakriti) envelopes
Her own former aspect in the lower

three regions (Bhub, Bhuvah and
Swah). :

Next Para-prakriti reveals Herself
as Maha-Saraswati, Maha-Lakshmi,
and Maha-Kali or Parvati.

Th.c *way in which Apara-prakriti
multiplies Herself is as follows : Out
of Brahman comes ether or Akasn,
from Akasha, Vayu (air); from
Vayu, Agni (fire); from Agni, Apa
{water); from Apa, Prithivi (earth);
f1:om Prithivi, Oushadhi (vegetable
kingdom); from Oushadhi, Annam
(food) ; from Annam, Purusha (phy-

-
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sical body of the Jeeva), (vide Taitti-
riya 11, 1).

Thus it will be seen that Apara
Prakriti manifests Herself as the
material universe, and that Brahman
is the basis of all creation from begin-
ning to end. Brahman is considered
both the efficient and the material
cause of the universe. But from the

. relative point of view of the world, it

is also usual to regard the Divine will
as its efficient cause, and the Apara-
prakriti as its material cause. It is
owing to Her that the Jeeva is under
illusion of regarding Brahman, ie.,
his own Self (Atman), as different
from It, and identifies himself with
the limiting adjuncts, and continues
to be bound down to the world of
transmigration. He cannot escape
from Her influence unless and until
he surrenders himself to the Lord
(Gita VII, 15). Para-prakniti or
Gayatri, which consists solely of
Shuddha-sattva, however, is said to
be the Saviour of mankind. This
implies practice of Saguna Upasana
(worship of God as endowed with
attributes) prior to adopting Nirguna
Upasana (the worship of the attri-
buteless). :

_ Iswara

Brahman, which is normally Nir-
guna (a'ttributeless), becomes Saguna
(with attributes) when Mulaprakriti
is stirred into action. Saguna Brah-
man is also called Anantakoti-Brah-
mand-Nayaka, Parameshwara or
Sarveshwara. These names indicate
that there are innumerable universes
including our’ own, which together go
to form the Cosmos with Saguna
Brahman as its supreme Lord ; for
Brahman is said to pervade the entire
Cosmos when it is created (Aitareya

I11, 12). The illustration of a cen-
tral globe, with innumerable globes
fitted on it all round, might give an
idea of what the Cosmos is. In rela-
tion to the Universe, Saguna Brah-
man is called Ishwara or the Logos.
To be more clear Brahman with Maya
or Vidya as its adjunct is called Ish-
wara. He is the omniscient, omni-
potent and omnipresent Ruler of the
Universe and Lord of the Prakriti,
and is also called Paramatma, being
the supreme soul of the universe. He
has three states of consciousness
(Vaishwanara, Sutratma and Antar-
yami), and three bodies (Virata,
Hiranyagarbha and Avyakrita), cor-
responding to the three Gunas of the
Prakriti, or the three Matras (A, U,
M) of Om-kara (Pranava). The
sun, the moon, the stars, the electri-
city or the fire cannot illumine
Him, but because of Him they are
illumined (Mundak Up. II, 11, 10}
apd B. G. XV, 12). A section of 8
globe congisting of seven concentric
rings, with vacant spaces between
them, might help the coneeption of
the relative positions of Ishwara, Para-
prakriti (subtle Nature), and Apara-
prakriti (gross Nature). In this
gketch the centre would represent the
all-pervading Ishwara ; Para-prakriti
would be represented by the ehtire
area of the seven rings ; and Apara+
prakriti would be shown as envelop=
ing Her in the outer three rings
(Bhuh, Bhuvah and Swahah), thus
leaving Para-prakriti pure in the inner
four rings (Mahah to Satyam).

For purposes of evolution, Ishwara
manifests Himself as the Trimurtis
(Trinity) —Brahma, Vishnu  and
Shiva corresponding respectively to
the Rajas, Sattva and Tamas ele
ments of the Prakriti, and assigns to
them the respective duties of creation,
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destruction and preservation (pre-
paratory to re-creation) of the Uni-
verse (Taittiriya II, 6). The Tri-
murtis are in effect Saguna Brahman,
and each one has His Shakti popu-
larly called his spouse. The so-called
spouses of Brahma, Vishnu and Shiva
are manifestations of the Para-pra-
kriti and are named Saraswati, Laxmi
and Parvati respectively. The region
of pure Vidya is said to be inhabited
by highly evolved souls who have at-
tained freedom from bondage but
bave retained their individuality.,
While completing their own spiritual
growth there, they are said to be
voluntarily ready to be reborn on
earth at the will of the Lord to do
their bit in the work of evolution. It
is said that the Lord, normally a
passive witness of the work of the
Prakriti, which is being carried out
according to His laws, begins to take
an active part in the spiritual welfare
of the Sadhaka when he has reached
a certain stage of spiritual develop-
ment, and to send him help by way
of inspiration and helpful thoughts
through the agency of these evolved
souls in furtherance of his spiritual
growth,

JEEVA

The image of Ishwara in Buddhi
is called Jeeva. To be more clear,
Brahman with Avidya as Its Upadi
is called Jeeva. Avidya (Apara-
prakriti) consists of innumerable
cells which provide bodies for the
Jeevas. They are of five categories,
corresponding to the five elements,
viz,, the Devatas (minor gods), Jara-
yujah (beings consisting of humanity
and the quardrupeds, born from the
womb), Andajah (beings born from
eggs, such as birds, reptiles, fish, etc.),
Swedajah (insects born of sweat,

such as lice, bugs, etc.), and Ud-
bhidjah (plant life coming up by
germination and sprouting). Jeevas
are also grouped into three classes
corresponding to the three Gunas of
the Prakriti, viz., Devatas in whom
the spirit and Sattva Guna predomi-
nates, humanity in whom Rajo-guna
prevails and spirit and matter are
more or less in an even combination,

and animals including all that has °

life in it, with Tamo-guna and
matter predominant in them. Un-
like Ishwara, Jeeva is powerless,
ignorant, limited and subservient to
Avidya.

Of the three planes of Avidya,
Bhuh is the home of humanity and
lower kingdoms of life including
minerals; Bhuvah is the place where
souls of departed living beings are
sojourners waiting to be reborn on the
earth or to be admitted into heaven
according to their past actions; and
Swah is the place of Devatas, where
their devotees and those who worship
the Supreme Being with desires find a
temporary home until they are reborn
on the earth on the exhaustion of
their merit (Gita 1I, 26). Like Ish-
wara;, Jeeva (his prototype) has
three states of consciousness, namely,
Jagrat or waking (Vishwa), Swapna
or dream (Tejasa), and Sushupti or
sleep (Prajna) ; and three bodies—
gross, subtle and causal. These
three bodies are also subdivided into
five, corresponding to the five ele-
ments, viz., Annamaya-kosha (gross
body), and the Pranamaya (the
vital), the Manomaya (the mental),
and the Vijnanamaya (the intel
lectual) Koshas or sheaths which
together make up the subtle body.
In addition to these there is the fifth
sheath known as Anandamaya Kosha
or causal body,
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IsHWARA AND JEEVA ARE
BRAHMAN

Thus it will be seen that Brahman

is the basis of the Cosmos, and Pra-.

kriti is Its active agent in creation.
Ishwara and Jeeva are Its manifes-
tations in Its two shades of Prakrit
of opposite nature. The illustration
of the sun and its reflection in the
mirror directly, and, through the
latter, on the wall, may give some
idea of the relation between Brahman,
Ishwara, Jeeva and Prakriti. The
sun may be taken to represel}t.
Brahman ; its image in the mirror 18
Ishwara, and the appearance of that
reflected image on the wall is Jeeva.
The mirror and the wall are .tl.1e two
opposite aspects of Prakriti. .A
reflection has no independent exis-
tence, and therefore it is not sepa.rate
from its source. When the vehlclgs
in which it appears are removed, it
merges back into its source. It_, must
be admitted that the illustration qf
the sun and his reflections wi.th their
adjuncts is not indentical ‘mth. that
of Brahman and Its reflections in all
respects ; for the former appear sepa-
rate from one another whereas
Brahman is all-pervading and con-
tains in Itself Ishwara, Jeeva aqd the
two aspects of Prakriti. According to
Advaita Vedanta, Ishwara and Jeeva
represent  the  ‘Tat’ (That)
and the ¢ Twam’ (Thou) of the great
saying ‘Tat-twam-asi ’ (Thou ax"t,
that), and both these devoid of their
adjuncts are the same as the f‘tll-pel.‘-
vading Brahman Itself which 18
represented by ‘asi’ in the great
saying. The presence of Brahman
in the human body in its double ca-
pacity as Kutastha (Ishwara) and
Jeeva is compared to two bird§ seatf:d
on a single tree, one as & passive wit-

ness and the other as the active
enjoyer of fruit of his actions (Mund.

U. P.III, 11) respectively. .

CONSTITUTION OF THE UNIVERSE

The foregoing paragraphs will
give a fairly good idea of the consti-
tution of the Universe, viz, that
Brahman is its basis ; that it is the
result of the activity of Maya ; that
Ishwara is its ruler ; that the Jeevas,
spread over the lower three planes,
in order to reap the fruit of their
past Karma, are the ruled. But it
is not possible for Jeeva to experience
the fruit of its Karma with Avidya
(Karana-sharira) alone as its ad-
junct.  The gross and the subtle
bodies are necessary for the same.
To facilitate their formation the five
subtle elements (Apanchikrita Pan-
chamahabhutani), wviz, Akasha,
Vayu, Tejas, Jala and Prithvi emerged
from the Tamas aspect of the Lord’s
Prakriti. These form the material
cause of the Universe while the Lord’s
will, which brings about their evolu-
tion, is the efficient cause. From out
of the Sattwic portion of the five ele-
ments, individually, came the subtle
senses of knowledge (Jnanendriyani),
viz., hearing, touch, sight, taste and
smell respectively ; and from the
combination of the Sattwa elements
came the five-fold inner organ con-
sisting of mind, intellect, mind-stuff
and egoism. From the Rajasik por-
tions of the five elements, individual-
ly, came the five organs of action
(Karmendriyani), namely, speech,
hand, leg, and organs of excretion
and generation ; and from a combi-
nation of them came the five life-
breaths, viz., Prana, Apana, Vyana,
Udana and Samana. The twenty-
four principles mentioned above form
the Sukshma Sharira (subtle body).
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From the combination of the quintu-
pled five elements (Panchikrita-
pancha-mahabhutani) was formed
the physical body of Jeeva. This is
the process of evolution. The Jeeva
seated in Buddhi (intellect), with the
help of the gross and the subtle body,
experiences the fruit of its past Kar-
ma, and does further Karma in the
current life which, when done in the
service of the Lord, helps Jeeva to
attain salvation, but when done with
some earthly objects in view, causes
turther bondage.

During involution the reverse pro-
cess takes place, and the universe
merges back into Brahman, and
Brahman alone remains then in Its
original state. The universe is full
of apparently inexplicable inequali-
ties, but Scriptures say that they are
the consequence of the unequal Karma
of the Jeevas. Karma as well ag the
universe are said to be beginningless,
Attempts at tracing their origin is
said to have baffled the greatest of
philosophers of the past. Creation
has been described by Bhagawan
Vedavyas as the Leela or play of
Paramatman, and aspirants for spi-
ritual advancement are therefore
warned against attempting the impos-
sible task of tracing its origin.
Vedanta requires the aspirant to go

ahead for realisation, and not to look
back.

Thus it will be seen that evolution
means Brahman's manifesting Itself
as the entire universe, Ishwara and
Jeevas included. It is something like
a dream in which our self manifests
itself as the seer, seeing and things
seen. In fact Advaita Vedanta looks
upon the universe as a feat of jug-
glery, as Sri Shankaracharys has
deseribed it, displayed by the will of
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the all-pervading Lord, in Himself by
means of His Maya. Spiritually
advanced souls are however not
deceived by this illusion, and it is

.their happy. privilege to be able to

save others from it.

THE GoaL oF HuManiTy

It is said that the purpose of human
birth is realisation of Brahman, in
this very life (Kena IJ. ), apparent-
ly owing to uncertainty of getting an-
other opportunity.  The Jeeva ean

achieve this goal by Nirguna Upasans °

(contemplation on the attributeless
Absolute), which consists of constant-
ly meditating that he himgelf is Brah-
man, and by dissociating himself from
his bodies and from everything
else which is perishable, both earthly
and heavenly. But before he becomes
competent for this, be must have pre-
viously purified his mind by Saguna
Upasana or worship of personal God,
which includes faithful discharge of
duties according to the rules of Var-
nashrama Dharma as service of God,
and cultivating the four great quali-
ties, wiz., discrimination, dispassion,
and control of the mind and of the
senses, Life in this world, with all
its evils and good things, is said to
enable the Jeeva to learn to control
matter, i.e., mind, body and speech,
and to befit himself for the realisation
of the goal. Consistently with this,
the Sadhaka is required to discharge
duties he owes to all grades of life
which are manifestations of Brah-
man. Such realisation ig altogether
outside the province of the animal and
other lower kingdoms of life ag they
are all Tamasik by nature, and spiri-
tually farthermost from divinity.
They have to wait for their chance till
they are born as human beings in
the course of evolution. It is the
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happy privilege of human _kipgdom
which is pre-eminently Rajasik by
nature to be able to achieve the goal.
The struggle which the Jeeva ‘has to
face for achieving it is very stiff. In
this dreadful fight against the forc:'es
of Maya, victory is ensured to him
provided he sceks the hclp.of One
more powerful than Mayfl, viz., God,
the Lord of Maya. This implies wor-

i Paramatman. '
8thI‘)ox(') fsuch a culmination to be possi-
ble the Sadhaka has nced of a Guru.
Unlike a teacher called Adhyapaka,

who for some earthly considerati.on
imparts to his pupil knowledge whfch
enables him to achieve som.ethmg
perishable, a spiritual Guru is one
who has no desire for anything, is
well-read, and has realised Brahmgn;
who can impart to his disciple divine
knowledge regarding Brahman, Maya,
Ishwara, Jeeva, the universe and the
relation between them; and“who can
initiate him into methods of worghip
and contemplation, the practice qf
which will enable him to realise his
pnity with Brahman,

THE TEACHINGS OF SRI MADHVA
By P. Nagaraja Rao, M.A. 5 o
} i i i hy Department of the
Y o is a research scholar in the Pl}llosop : !

(Mr P E\f vgm?l)";ep;?hilosophy of Sri Madhva, of which Mr. Nagm‘a)a Rao g\;es

Mad'ms UD;‘ m’Lt]io)n. in tl;is cssay, is an important branch of Vf:dantlc thought t.ﬁmt. :s

. l:neft ifez:xm;?rcccnted adequately to the English knowing public. Both as a philosophy
not ye S \

d as a religion, an unprejudiced secker after truth will find this system as stimulating
and as e

and inspiring as any other.]
¢ HE great system of Vedanta
@ inaugurated by the hoary sage
Badarayana is based on thfa three
authoritative Hindu . Scriptures,
the Upanishads, the Gltg, and the
Vedanta Sutras, all of wlpch taken
together are called Prastllanatr}ja.
The first great school of Vedanta was
the Advaita of Sri Sankara. Sz.mkara
refuted the dualistic interpretations of
the Upanishads put forth by thg San-
khyas. Further he refuted the Mn.nznr;-
saka’s contention that Karpla or ritual-
istic action, and Vedic in]u}mtan are
the central themes of the Upanishads
and that the Self (Atman) referred to
in the Upanishads is the ag'ent.r(l:qmi-
ed in performance of sacnﬁqa E;)c ;
Sankara refuted the inter—rela.tlons c&
tween the ritualistic pomonr an
philosophic portion 'of the \edasf.
The most distinguishing feature 0
Advaita is the conception. of the Nu:-
guna Brahman (the Attributeless Di-

vine) as the ultimate goal and the
only reality. The belief in the inde-
terminable nature of the world of
facts is the essence of Advaita logic.
Advaita dialecticians have examined
with surpassing subtlty the defini-
tions of the different categories of
thought enunciated by the different
systems of Indian pbilosophy. They
have declared that the categories of
thought and the relational way of
knowing things are ridden with con-
tradictions. Thus they have pointed
out the necessity for the assumption
of the sole Reality uncharacterised
by any attribute. The world of facts
is neither real like Brahman nor un-
real like the horns of a hare; because
it is sublatable on the one hand, and
is perceived on the other. .Further
Sankara holds that the Jiva and
Brahman are identical in essence. It
is on account of the fundamental
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nescience that we have
of difference.

On the ethical side, according to
the {\dvaitic tradition, complete re-
bunciation, ¢.e., Karmasannyasq is ad-
Vocated as the path of Moksha. But
the at.tainment of Moksha is not possi-
ble jmthout the removal of nescience
(Awdya). The ground for pereeption
of ph_u-alny and the torments of Sam-
sara is this Avidya or Adhyasa. Mere
abstinence from Karma or adherence
to. the scripture-ordained rituals will
not help us to realise the Self. The
removal of Avidya is the sme qua non
for Mok.sha. This is effected through
Advaitajnana (Knowledge of unity)

S.ankara is keen to refute Brahmz.x-
Parmamavada or the doctrine of real
transf9mation of Brahman and to
esta}bllsh Vivartavada (or the, doctrine
'of illusory or apparent change). He
18 not s0 hostile to the Sankhy:i doe
trine, I?rakriti—parinamavada (trans:
forma?xon of Prakriti o root,-matter)
;srhe 15 to be B_rahma-parinamavada.

.lth great  difficulty Sankara hag
tried _to Prove that the Brahman of
Ad'»falta is ot the same ag the Sunya
(void) of the Buddhists of t{x
Madhyamikg school. The resembl(i

u.perﬁcial. He

the perception

and form) of gg obje
;{hich underlies the
upa. The Buddhist,
t}}e 'distinction (Bhesar;o‘;)ﬁglilxg?ite
dlstmgts (Bhidyamana). This in
short is an imperfect but not very irlmn
accuyate account of Advaita, )
Sri Madhva's Dvaita Vedanta ig
an open and g powerful regetion
agamnst the absolutistie monism  of

ct, and not that
Nama and the

;s;:::imt: Mgdhva’s Vedanta ig a
by 8ue, realistic and theistic sys-

He posits the ultimate reality

VEDANTA KESARI
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of all perceived things. For a thing
to be real, it need to have only existed
sometime at least. He believes in the
reality of the manifold independent
reals.  These different independent
reals are radically different from one
another.  According to Madhva dif-
rence is the very characteristic fea-
ture of things. It is the Svarupa of
the objeet. Difference is fundamental
as well as foundational to Dvaita
espistemology.  Though difference i8
the very nature of the things, it can
still be distinguished. This process of
distinction between really two nos-
differents is cffected by the assump-
tion of the category Visesha. Viseshas
are many in number. They are self-
differentiating,.  They in their turn
need no other Visesa to differentiate
them from others. True to the prinei-
ple  of parsimony of categories
Madhva’s assumption of the category
of Visesha has saved him from the
powerful attack of the Advaiting.
From the days of Mandana the Ad-
vaiting have attacked the category of
difference with phenomenal acutencss,
and have tried to catch the Dvaitin
on the horns of a dilemma. Briefly
the argument is as follows :—

1. Is difference the nature of 8
thing or is it ity attribute? “If differ-
ence were of the very nature of things,
there would be no things to be differ-
ent; for, whatever you may say 18
one thing, will immediately break up
beeause difference is of its nature.”
This line of argument will not leave
even the primal atom as unit, and 1B
the absence of units there can be no
difference. As against this powcrfﬂl
attack, the Dvaitins posit that differ-
ence (Visesa) is the nature of thing
itself, and that distinetions could be
effected with the help of Visesha. 18
the words of Jayatirtha, Visesha 18
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“Bheda prathinidhi.” The grand
dilecties of Advaita, which is so fatal
to difference, is of no avail against
the assumption of the category of
Visesa,

After dismissing the general case
for difference, the Advaitins attack
the differcnee between Isvara and
Jiva. They'ask us how we cognise
the difference ?  Perception cannot
guarantee you the knowledge of this
difference between Isvara and Jiva.
Difference is a relational type of
knowledge. We cannot cognise & re-
lation without the cognition of the
relata. One of the relata in the cog-
nition of the difference between Jiva
and Isvara is Isvara. Isvara cannot
be perceived. So you cannob have the
knowledge of the ralation of difference.

As against this, Dvaitins urge that
the cognition of the difference between
Jiva and Isvara is perceived b‘y
Isvara. Scriptures guarantee this
truth. ~ As for the cognition of the
Jiva, perception of the relata is m?t,
absolutely necessary for the cogni-
tion of the difference e.g., this piller
is not a pot. There is no pot here.
This proves that we can have the
cognition of difference, and that per-
ception grants it. _

The Advaitins contend that serip-
tures cxplain and elaborate ’ghose
passages that purport to teach differ-
ence and then refute them by  the
Aikyabodhaka Mahavakyas or ‘the
seriptural sentences that teach umity.
As against this Dvaitins put a
straight question. Explanation and
expatiation are meaningful only when
we have to teach a truth, and not
when falschood is the theme. Anu-
vads of an untruth is not the purpose
of Vedantic texts,

The supreme reality according to
Madhava is Lord Vishpu, He is the

abode of all infinite number of aus-
picious attributes (Anantakalyana-
guna paripurana). The entire scrip-
ture, and no particular Mahavakya,
is the description of Lord Vishnu.
Every word, every articulate sound,
has primary significance only with
reference to Vishnu. They primarily
connote Him only and have reference
to the objects of the world in a
secondary sense. The supremacy of
Lord Vishnu is the prime import of
all the Vedas. That is the Mahatat-
parya of all the Srutis. Second in
importance is Lakshmi. She is also
classed as a dependant. She is not,
however, tainted by material quali-
ties. Third in importance is Vayu,
the mediator, without whose grace
Aparoksha is impossible. The role
of Vayu in Dvaita Vedanta can
favourably be compared with the role
of Jesus, the Son of God, in Christia-
nity, and the role of Lakshmi in
Visishtadvaita. Tradition and scrip-
ture with a sustained and cogent
array of quotations maintain that
Sri Madhva is the third incarnation
of Vayu. An explicit statement of
this fact is found in the Baliktha
Sukta of Rig Veda.

All the other souls in this world
are classified under three divisions by
Madhava, 1. Sattvic souls; 2. Rajasic
souls ; and 3. Tamasic souls. The
Fundamentum divisionis is the in-
trinsic Svarupa (nature) of the soul.
This intrinsic Svarupa of the soul ig
not made known until the state of
realisation is reached.  Moksha is
the realisation of our own Svarupa.
This Svarupa is like & closed iron
safe to us. We do not know what it
has in it. Whether it has Tamasic
(demoniac) property or Sattvie (di-
vine) property is only known when
the safe is open. The material in the
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safe is our own property. What we
need is only the key of the safe. The
worship of Vishnu and His grace
yield us the key, and to our surprise
our own Svarupa is disclosed to us.
Moksha is no miracle. It is the per-
ception of the true nature of our self.
In Moksha we realise what we are.
. If things and selves essentially differ
in their instrinsic nature, Vishnu or
Madhva cannot be charged with
partiality for their inability to change
their selves.  Once we understand
the doctrine of Jivatraividhya or dis-
tinction between three kinds of souls
in this scientific sense, we find nothing
irrational or reactionary in this con-
ception. Unsympathetic critics have
. roughly handled this doctrine. Free-
dom and law actually co-exist in this
world. To think that God cannot
combine them, is to doubt His omni-
potence.

Further Madhva maintains that
Moksha, with bliss as its characteris-
tic, is bestowed on the elect by Isvara
purely out of his own choice. Many
are called but few are chosen. To
qualify ourselves for the membership
in the Kingdom of Vaikunta we
should follow the scripture-ordained
path of Karma and thus cleanse our
soul. Then we must pray to the Lord
constantly without any interruption
in the attitude a servant has towards
his master.

A scheme of five-fold difference is
maintained by Madhva. They are
as follows:—

1. The difference between Isvara
and Jiva (soul) ;2. between Jiva and
Jiva; 3. between Jiva and Jada
(matter) : 4. between Jada and Jada
and 5. between Jada and Isvara.
To summarise briefly, Dvaita Vedanta
strives to make out five distinct points

as against Advaita. 1. The auspicious
qualifications of Isvara form a direct
challenge to the concept of Nirguna
Brahman (the Attributeless Divine).
2. The ultimate reality of the world
of objects in contrast to the relative
reality predicted by the Advaitins.
3. The affirmation of the difference
between Isvara and Jiva as against
the identity maintained by the Ad-
vaitins. 4. The identification of Ad-
vaita with Buddhism. 5. The claim
is that Advaita is not a true repre-
sentation of the three scriptures of
Vedanta which go under the name of
Prasthanatrya.

A robust independence, sound logie,
cogent, array of quotations, refreshing
originality of treatment and an unfail-
ing loyalty to the Sruti and the spirit
of the scriptures, are a few of the re-
markable features of Dvaita Vedanta,

The ordinary individual realises
the perplexities of life. The difficul-
ties and danger and the sense of inter.
nal conflict become acute. Desire
to act right is at war with insurgent
and unknown appetites and passions.
A great sense of nced arises which
may last for long and produce acute
dejection. Then there is a profound
sense of sin, It is at this stage that
faith in theism and g good God
helps us.  Discords are harmonised,
the period of storm and stress ends,
for God is in Heaven and all is right
with the world. The prodigal son
returns home and God in hig fatherly
love says, This my son was dead, but
has become alive again. In short
Dvaita Vedanta is a religion of spiri-
tual redemption and not g social re-
form. It is a type of revolutionary
lflealism that estranges the revolu-
tionary by its idealism, and the con-

servative by a drastic revaluation of
his earthly goods,

-

THE NARADA BHAKTI SUTRAS

(OR NARADA'S APHORISMS ON DIVINE LOVE)
By Swami Thyagisananda

. .y . . ) d a
Narada is familiar to every Hindu. He .ls_both a knower and a
lover cﬁr gi):i?e;pfazgss well as a Bhakta. His apborisms on Divine Love form one of

the most inspiring chapters in India’s religious literature.]

Sutea 4.

The fourth Sufra gives a furthet:
description of the nature of Bhakti
from the point of view of the effect
it produces on the devotees.

g QA R wafy spgd AR am

afx we .

g = Which @=1=gaining 3=
man f& = one who has reached
the goal of all spiritual Sadhanas
Wafy = becomes : = divine
WAy = becomes af: = contented
wafy = becomes. '

Gaining' that?, man® _1'<=:ah-5
ses his prefection* and divinity
and becomes thoroughly conten-
ted®.

Notes—The Sutra refers direc.tly to
the intrinsic nature of Bhakti des-
cribed in the previous one as freedom
(Mukti) itself. It purports to say
that this freedom, which forms the
essential nature of Bhakti, is some-
thing which the devotee does x?ot,
directly aspire after, but an attain-
ment that is added unto him by the
God of Love quite unsolicited ; t?u?t
this freedom conferred by Bhalftz is
the birth-right of every man, 1rTes-
pective of caste, colour or creed ; an.d
that it makes one, on whom it I8
bestowed, perfect, divine and con-
tended.

1. Gaining.—The word ¢ labdhva’
or ‘ gaining’ is used in reference to

Bhakti as Amritam or freedom
(Mukti) in order to indicate that
the devotee does not strive conscious-
ly for Mukti, but Mukti is conferred
on him, unsolicited, by the Lord of
Love. As far as the devotee is con-
cerned, his interest lies in loving God
and in serving Him and His children,
He simply immerses himself in that
Love, and has no room left in his
mind to think of anything else than
his Lord. For who can refuse to be
absorbed in that ocean of beauty and
bliss if he has but the opportunity of
knowing Him! When Yudhishthira
was once asked why he was so much
enamoured of his Lord, he could only
retort by asking the question why
he should love the Himalayas!
Nevertheless God who loves his devo-
tees more than He loves Himself, and
who feels pride in considering Him-
self the servant of His devotees and
is always anxious to do some good
turn to them, takes care to bless them
with Mukti also. Sri Ramakrishna
used to compare God to a loving
master, who, feeling happy in honour-
ing a devoted servant, makes him sit
on the same seat with himself, in-
spite of the protests of his humble
servant. When Mukti, which is a
state of onenesg with the Supreme
Being, thus comes to the devotee in-
spite of his desire to escape from the
sacrilege of raising himself to the
position of his Lord, he simply bows
down to the Lord’s will as inevitable,
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for fear of wounding the feelings of
his Lord, and like an obedient ser-
vant accepts His gift as a token of
His love, but even then without any
consideration of any selfish satisfac-
tion. Heaven or hell, liberation or
bondage, is all the same to him,
and they have the same value only
as gifts from his beloved. Cf. Sri
Sankara's prayer in Shivananda-
lahari, “Let me be born as a man
or god, an animal or a tree, a gnat
or & worm or a bird. If my heart is
immersed in the love of Thy blessed
lotus feet, what do I care for body
of any kind ?” Vide also Mukunda-
mala, “ I have no desire for religious
merit or for wealth, or for sensual
pleasures. Let anything happen to
me according to my previous Karma.
But this is my prayer that I may
have unswerving love for the blessed
feet of my Lord.” In Bhagavata XI,
14, 14 the Lord Himself says, “Those
who have surrendered their souls to
Me, do not care for anything except
Myself, not even the status of
Brahma, or Indra, or an Emperor, or
the lordship of the nether world, or
psychic powers, nay, not even free-
dom from rebirth.” Again, “ Those
heroes and sadhus, who are devoted
to me as their sole goal and refuge,
do not care even for Kaivalya or free-
dom from birth which I may give
them. ”

2. That—Refers to Amritam or
freedom (Mukti) described in the
previous Sutra as the intrinsic nature
of Bhakti.

8. Man.—The significance of the
word ‘Puman’ or ‘man’ used in the
Sutra is that the practice of the dis-
cipline of Bhakti and the attainment
of the state of Mukt: it confers are
not restricted by any considerations
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of caste, colour or sex. Every human
being, provided he or she desires
earnestly, can practise Bhakti and
attain Mukti or freedom through it.
The possession of sub-human bodies
like those of animals and birds is
perhaps the only condition that makes
the culture of Bhakti impossible. It
is not however meant that these sub-
human creations have no souls, but
that they have not reached yet a
state of evolution in body and mind
which fulfils the minimum require-
ments of a life of devotion. It must,
however, be noted that in several
devotional books, especially the
Puranas, we come across instances of
birds and animals having gained
Bhakti and Mukti, and that Madhu-
sudana Saraswati, the great devotee
and philosopher, maintains in his
Bhakti Rasayana that all living
beings are entitled to Bhakti. In
this scientific age, we can understand
it only as an exaggeration to impress
on men how devotion to God can
achieve even the scemingly impossi-
ble. This is the only conclusion we
can arrive at on the subject, seeing
that the Brahma Sutra I, 111, 25
maintains that man alone is entitled

to spiritual practices and realisa-
tion,

The question of the qualification of
superhuman beings like Asuras and
Devas may also arige here.  Most
probably Narada does not take them
into consideration in this Sutra. It
has to be noted that according to
Brahma Sutra they are entitled for
spiritual realisation.

The use of the word ‘man’ also
significs definitely tha Narada holds
no consideration of sex or caste as 8
bar to the practice of devotion and
attainment of Mukti at the perfec-
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tion of devotional life. Since this is
the unanimous view of all teachers
of the Bhakti school, and since the
number of the devotees of the highest
type, coming from women and the
castes considered lowest, are so many,
we need not cite illustrations here to
substantiate the point. But a wor’d
must be said regarding Sanka'ras
view on this question, as there 1s 8
current mistaken view that he reg-
gards the highest destiny. of man,
namely, Mukti or liberation, to be
the privilege of the highest caste
alone. What Sankara has actually
done is only to support, l')y way (?f
concession to the prejudices of l}}s
age, the ineligibility of mm?Dm]a
castes (i.e., castes that are not invest-
ed with sacred thread) to st:udy the
Vedas and follow the disciplines and
observances which require a know-
ledge of the Vedic text. But fo}:
Jnana or highest Know]edgg, Whl.c

according to him 1is id‘entlcal with
Mukti, no one is disqualified by any
question of caste, creed or sex. H;
admits the possibility of'Vldura an

other Sudras having attained realisa-
tion. In commenting on I.II, t;’ 38 of
the Brahma Sutras, he 'mamta.ms that
spiritual realisation 1S possible for
all, irrespective of castg, colour~h9r
creed, through Japa, fasting, worship
of God, etc. And in conclud;ng the
discussion on the Apasudradhzkarqna
of the Brahma Sutras he. quotes Wl}tlh
approval the Puranic view that the
Puranas should be taught to all. No?v
the Puranas contain elaborate exposi-
tions of all the mystic wisdom of the
Vedas, and one of the three source
books of Vedanta philosophy, qamely,
the Bhagavad Gita, occurs 1 thfe
Mahabharata, 8 book classed as It}-
hasa, and therefore open to all. This
concession therefore only means that

Sankara was willing to give the sub-
stance of Vedic wisdom to all while
only denying the shadow out of con-
sideration for the prejudices of the
age. Nowhere does he deny Mukt:
or the chances of gaining it, to any
one. Hence he and Narada are in
complete agreement on this point of
the eligibility of all to Mukti.

4. Perfection—A Siddha or a per-
fect man is one who has attained the
gosl of all Sadhanas. The goal of all
human aspirations is perfection. Till
that is attained Sadhana has to be
continued in spite of the minor attain-
ments and psychic powers that one
may come to be endowed with. Per-
fection is already inherent in maan.
It is only clouded due to Maya.
When Maya is transcended through
spiritual Sadhanas such as the various
Yogas, the natural perfections of the
Atman manifest themselves as the sun
shining when the clouds clear away.
The function of Sadhana is only to
remove this cloud of Maya. Patan-
jali, the teacher of Yoga, himself ad-
mits that devotion to God is one of
the methods of attaining this perfec-
tion and one of the easiest and the
most direct of them all. See his
Sutra, 1, 23.

5. Divinity—The popular con-
ception of a Siddha is of one possessing
various super-human powers, and it
is to prevent any such misconception
that Narada uses immediately after,
the word ¢ Amrita’ translated here as
‘divinity.’” In other words the sign of
a ‘perfect man’ or ‘Siddha’ is not
the possession of miraculous powers,
but the attainment of unity with the
Supreme Being.  Perfection being
possible only in God, the man of
highest realisation is said to become
one with God ; for, as we have seen,
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the individuality of man merges in the
Supreme Divinity when the highest
realisation is gained.

8. Contented—The contentment
of the perfect man is to be distinguigh-
ed from the self-satisfaction of lesser
men. For at the stage of Sadhana,
such self-satisfaction is an obstacle.
Without the help of a divine discon-
tent with the imperfect and the ephe-
meral, one is not likely to progress
to' the highest. It is only when
one reaches the highest perfection
that one can safely be contented with
oneself,

One must also be careful to remem-
ber that this contentment here refer-
red to is not the kind of satisfaction
that rises when some desire is fulfill-
ed, but it is an absolute satisfaction
arising from the absence of. all possi-
bility of any desire at all, Nor does
it mean that he will lapse into in-
activity, for though he has achieved
the highest, he is bound to be active
in promoting the spiritual welfare
of others less fortunate than himself,
in & spirit of service. .

Again mere satisfaction should not
be taken to be the test of realisation,
for, then, whenever we are satisfied
with some minor achievement, we
may not aspire further. This satis-
faction referred to in the Sutra is only
an accompaniment of realisation, and
not one that should be consciously
aspired after by the sadkaka. For
such hankering for satisfaction being
itself a kind of desire, it will be an
obstacle in the way of its achieve-
ment. As St. John of the Cross would
say, ‘ To seek satisfaction in God is
spiritual gluttony.” The aspirant
must be ready to accept God even if
His coming means trouble and tribu-
lation. Cf. Madame Guyon's Acquies-
cence of Pure Love, where she says :

To me it is equal whether love ordain

My life or death, appoint me pain or
ease.

My soul perceives no real ill in pain ;
In ease or health no real good she sees;

One good she covets, and that good

alone,—

To choose Thy will, from selfish bias
free,

And to prefer a cottage to a throne,’
And grief to comfort, if it pleases Thee.

Fenelon also says: “If God were to
will to send the souls of the just to hell
—80 Crysostom and Clement suggest
—sgouls in the third state would not
love Him the less.” Again he says, “It
is only pure love that loves to suffer.”
Cf., also Job’s saying: “Though He
slay me, yet will I trust in Him.” We
have also Kunti Devi's prayer in
Bhagavatam where she beseeches Lord
Sri Krishna to visit her always with
miseries and sufferings, so that she
may be able to remember Him always.
Sri Sankara also says in the Siva-
nandalahari that he will be quite
satisfied if all his sufferings are plea-
sant to the Lord. Such should be the
attitude of the real Bhakta before he
can aspire to the highest. Truth
should always be welcome even if it
be unpleasant, and until this hanker-
ing for mere naked truth, free from
all considerations of satisfactoriness
or otherwise, has been cultivated, it
is not possible to realise the highest
Truth, viz., God. But when Truth is
actually realised, i.e., when the highest
Bhakti, which is of the nature of
Mukti, is attained, it brings into the
mind of man, as an invariable con-
comitant, an unperturbed sense of
satisfaction which the Bhagavat Gita
has in view when it deseribes per-
fection in Yoga as ‘that having ob-
tained which man considers no other
gain as superior,’

SAYINGS OF SAINT RAMAVALLABHA DAS

“ A rope is real, its gnake-like a
its concomitant mirage is unreal. Pea

ppearance is unreal. Sun’s heat is real,
rl is real, not so the drop of water on a

lotus-leaf. Ocean is real, its waves are unsteady. Ramavallabha (i.e., Krishna
oS- eal. ! . - . ”
or God) is real. Show of piety is deceptive.
Piety—Bhakti—is the root. Non-attachment is the flower. Know-
o ’e — — \ -
ledge is its fzuit. Eat that and seek bliss.

i i Fait!
many but their gweetness 13 one.

hs are many but God is one.”

Being God mad alone we can sing this glory. Nera—man-—can be-
“ Bein -

come Narayan. Wi
reason Ramavallabh

4¢ T gurrender myse
have no other desire or prayer.
small particles as wel

mysteries ? As
ask of Thee, or not ask of Thee

way to ask for this or that.”

thout that aim no endeavours are worth making. For that
a Das sings his own hymns.”

_ Do with me whatever Thou choosest. 1
i Theéeave me or destroy me. Thou hast created
| as huge mountain-ranges. Who can p'robe into Thy
adest the whole universe, what is 1‘t th.at I shall
Thou pert 2 T am at Thy disposal. Mine is not the

—Translated from Marathi by G. A. Chandavarkar.
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REVIEWS AND NOTICES

jon: By 1 B.
F:m-.}::bwhglc; e;:/ep;llcssrs. Faber ;nd
;'z:l;:f Lid., 24 Russell Square, London.
Pp. 2‘;3. Price 12sh. 6d. . o
The book under review. is the rcp(;)‘;md
a scries of ingenious experlmenfts ;(‘); o
by Prof. Rhioe for n'penod o ; o yeur
in that field of psychical researc gth ly
known as clairvoyance a.nd telepaamiteurs
a branch of study like this, w(liler:;l v
and faddists generally abound, e e
tials of the persons conductmgthe o
e loyed. P { iml{)l?yﬂ:emh: had the ad-
?::t?:: d.ofpr(;.t; u,cademic. tnum:;‘go 10:;
oy, a’sd ';21 c?:won;ksg too are
:ll!ldu‘:i]\lrle ):;1:: The e‘axperim:ll::s I;vue;z
conducted under the auspices ofm ot
University, and, 88 the report :i ﬁgns. =
fies, under strict lat{oratory con!

regarding the experimente and his methods

we have the following assurance from no
less an authority in the field of psychology
than Prof. William MacDonald in his
Foreword to the book : “I fournd J. B.
Rhine to be a ruthless seeker after truth,
almost, I may say, a fanatical devotee of
science, a radical believer in the.adequac'y
of its methods and in their unlimited possi-
bilities .......- Finally, I would ‘testlfy
that I have ‘sat in’ at the experimenta-
tion on a number of occasions, and have
in some instances personally conduct_ed the
experiments, and have failed to discover
either any indication of lack of good faith
or any serious flaw in the procedures fol-
lowed.”

The cxperiments conducted were qhieﬁy
by means of ‘ card-guessing ’, and their qb-
jects were, first, to apswer by mathefnatlc-
ally indisputable evidence the questlon.of
the occurrence of extra-sensory perception
and of its range, and, second, to further
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its understanding by the discovery of its
relationships to other mental processes and
to the essential physiological and physical
conditions. And the main result of the ex-
periments has been to show the actual ex-
istence of the power of extra-sensory per-
ception on the basis of 90,000 trials. The
book gives a somewhat detailed descrip-
tion of the experiments, and then proceeds
to consider the various possible explana-
tions of the phenomenon. Dr. Rhine con-
siders, one after another, all the main hypo-
theses put forward by thinkers who deny
the existence of extra-sensory perception,
namely, (1) chance hypothesis, (2) fraud
hypothesis, (3) hypothesis of incompetence,
(4) unconscious sensory perception and (5)
hypothesis of rational inference. By a dis-
cussion of the nature of his experiments and
their results, Dr. Rhine conclusively proves
the existence of a faculty which he calls
extra-sensory perception, i.e., the power of
knowing facts outside without the aid of
the sensory processes and inferential
methods, which alone constitute our ordi-
nary way of knowing things.

His refutation of the radiation theory,
advanced in explanation of the phenomena
by some scientists who accept the fact
of extra-sensory perception, is of special
interest. We have as yet no evidence to
show that human nervous system emanates
‘thought waves’ or that it selectively ab-
sorbs some outside radiation. Again in
cases where mere card and ink are enough
to stimulate extra-sensory perception, elec-
tro-physiology cannot help us at all. More-
over radiant energy declines in intensity
with the square of the distance from the
source and if radiation were the princi-
ple involved, then distance would bring a
sharp decline in pure telepathy scoring.
But the result was found to be just oppo-
site, and especially the case of the increase
of correct hits from 7.7 in 25, to 10 in 25,
when experiments were carried out at a dis-
tance of 250 miles, disproves the very plausi-
bility of any radiation theory. Other import-
ant difficulties in this explanation are those
of orientation and focussing, of localising a
card and keeping the right pack in mind,
and above all, of the ability of the perci-
pient to distinguish the figures on cards, all
of which lie flat on a table. Dr. Rhine
therefore concludes that radiant energy is
inadequate as an explanation, and that, in
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order to save the coherence, unity and com-
prehensibility of our basic physics, another
kind of cnergy will have to be posited.
Further he says : “ It seems quite possible
that the long untouched mystery of the
physics of conscious process may yet
be first peeped into from the odd corners
of these more bizarre mental phenomena.”

Dr. Rhine is not, however, in favour of
invoking the idea of discarnate spirits to
explain these phenomena. The hypothesis
he favours is the relatively independent
agency of the mind under certain condi-
tions of the material world. This hypo-
thesis carries with it such implications as
that the percipient’s mind ‘goes out’ to
this object, that space, the basic feature of
the material universe, has no meaning in
extra-sensory perception, and that ‘inverse
square’ laws which all matter-bound ener-
gies obey, as well as limitations of mate-
rial nerves, scnse organs and external ob-
structions like stone walls, have no signifi-
cance in this way of knowing.

The general features of this way of.

knowing, may thus be stated in the words
of Dr. Rhine himself : “First, no one—
not even a  psychologist—can reasonably
doubt that E.S.P. (extra-sensory pereep-
tion), s a mental process ; and that there
scems to be good ground for regarding it
as a natural part of the endowment of
mind. It is a more delicate mental pro-
cess than most, suffering casily from dis-
sociaton or distraction, and returning again
with reintegration of effort and improved
attention. It is inhibited too by conflict,
as in self-doubt, doubt as to the possibility
or wisdom of a procedure, or in conflict of
desires. It requires with most subjects
rather good abstraction and close attention
to the task in hand. It is less resistant to
dissociation than sensory perception or even
than simple reasoning. On the points so
far  mentioned, it i3 more like creative
intellectual artistic synthesis : yet is not
so fatiguing as these ; and, unlike these, can
be speeded up rapidly (faster than I
can record); and it is not learnt or deve-
!oped, a3 far as we know yet, as are these ;
it is unanalysuble introspocti\'e]j, as are
these mostly. But it substitutes for other
forms of cognition, for visual or auditory
pcrccption, rational judgment or recall, It
Inter-operates with them, combines in any
way and works from a wide range of moti-
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vation, for money orf for kindness, for
play or display, for science.or for courtesy.
It is like the sensory functions rather than
rational cognition in its lack of 'deveIOp-
ment (if this is actually a fact, as 1? seems).
But it is not like them in l_ocahsatlon, feel-
jng of real contact expene.nced, need .of
orientation to function, resnstanct.a tq dis-
traction and dissociation. It is ‘s1mple
cognition, so far as subjective 'analysxs goes
as yet ; but it uses memory, \151'131 or othe.r
imagination—in fact all of mind that 115
needed—in its functioning. It 18 n9mm ,
not related to mental weakness or d:sea.';el
....There is no suggestiz; of m.cogr;tzea

iog jn connection with expenmemis ..
;glfiimfl:en is the tenmti.ve p?'chologlcal
sketch we have so0 far achieved.

No reader can but be'imprfesfsed by ?he
thorough-going scientific  spint dmntxsm:g
through the whole work, and st:h:: oA
peycical sence L T2 B b ke

ienti ind as Dr. take
:osct]l?il:t,gfu;;. We may expect hm}x1 :’1;
future to extend his method of ress;:c o
the study of other pam-psy.chologx pcm
pomena as well, and shed'hght on asr;;e e
and powers of human mmd‘t:hat !:;bnor.
present considered either fictitious,
mal or bizarre. ‘

Lectures on the Bhagavad Gila}t )(Wz];};
an English translation of the G;)ab.'; !
Principal D. S. Sarma, M. A. Pu Y hed
by N. Subba Ray Pantulu, PresuientI;f
Hindu Samaj, Rajahmundry. Pp. 213.

Prof. D. 8. Sarma and his writings on the
Gita require no introduction to Gi.ta-
Jovers in this country ; for his tmnsla-txon
of this great scripture has by now received
recognition in all quarters as the most
essential book for any one who wants to
study the Gita through the English .langu-
age. His translation holds its unrivalled
position in modern Gita literature !.le:cause
it combines in itself both the qualities 9{
a good translation—faithfulness to the ori-
ginal and correctness in the use qf th.e
language into which the translation ia
made. What is more, Principal Sarma has
succeeded not only in translating the langu-
age of the Gita but its thought as well.

The book under review contains the
full translation without the Sanskrit text,
besides six lectures which occupy 96 pages
of the book. While we would value the’
book mainly for the translation, its useful-
ness has no doubt been increased by the
inclusion of these lectures which are very
Jucid and full of useful information regard-
ing the contents of the Gita and the re-
lation of this scripture to the life of mod-
orn man. The subjects treated are: (1)
How to read the Gita; (2) The content
and form of the Gita; (3) The Gita and
Spiritual Life ; (4) The Gita and Contem-
porary Thought ; (5) The Gita and Swa-
dharma ; and (6) The Gita and Progress. A
perusal of these lectures will be of im-
mense help in gaining an intelligent grasp
of the philosophy and ideal of life for which
the Gita stands.

NEWS AND REPORTS

India 8t the Paris Exhibition

ry little of the great

i i r ve ¢
We in Indis hes that is going on

international exhibition‘ _ -
in Pars. Perhaps this is because

i the
exhibition is in & countr?' outs:dc; e
Empire. It may be interesting to o end:
ers to g.et some scrappy information a}t e t
about it, from the t’ollf)wiug'extmc;1 or?smat
letter sent by anB Indian friend W

t in Paris : )

PP‘?‘B;’:! will take months to get 8 frcht:mn o;f
the benefit at least, as'th'e whole’ ::?the
tion " gives almost 8 bird's eye ViEW o
cultural progress of the world, particu ”13;
the West. Here we get a cultural worl

in miniature.  The British pavilion was
a great disappointment to all of us. Where-
as many pavillions have good cultural value,
here we felt we were moving before the shop
windows of Wren Bennet or Whiteaway
Laidlaw. Nothing more. Canada has an
excellent pavilion. When I enquired at
the gate why India is not in any se(_:tion,
the person concerned replied grudgingly,
«Tt is the fault of India.” Netherlands
has given an excellent section to Dutch
Indies. With what strides Egypt is pro-
gressing, her pavilion amply demonstrates.

But my severe disappointment in not
seeing India in “ England ” was to an ex-
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tent made up, when I unexpectedly met
Gandhiji in “U.S.A,” Mahatmaji's bust
in sculpture is placed in a prominent place.
He faces Rockfeller—the man in loin cloth
with his characteristic amile, smiling at the
multi-millionaire, A study in contrast, I
thought. And again, as I moved round, much
‘of my disappointment left me as I met Sir
C. V. Raman in the science pavilion. I
congider the science pavilion to be the great-
est achievement of the Exposition. Here
in two places Raman is to be seen. An
experiment is explained showing the
Raman Effect. Gandhiji, the summation
of Indian cultural achievements at the pre-
sent, and Raman, to us the hope of the
future as regards the positive sciences,—
these two personalities have their own
world recognition. We in our jealous
moods of internecine unholy warfares, do
not know that India is known outside
through these cultural messengers. 1 did

not find any other trace of India anywhere
else.

The best arranged pavilion is Ger-
many’s. Here as well as in another pavi-
lion we get demonstrations of television.
Another machine that attracted my atten-
tion was the automatic guide at the gates.
Press an alphabet in the key board, im-
mediately a lighted line will show the road
you want. Pull a key, you hear immedi-
ately a gramophone record detailing to you
all you have to observe and sece.

The Seine river flows right through the
middle of the exhibition grounds with Eiffel
Tower in the centre. The illuminations re-
mind us of Kannambadi. But here Mysore
Krishnarajasagara defeats Paris. In spite
of all multi-coloured effects produced by the
playing and singing fountains here, I am of
the opinion that Krishnarajasagara has
better artistic appeal. But here these artis-
tic exuberance has welled out from the

heart of the nation—the common mase-
man. Each of the French provinces and
colonies has separate pavilions, and in each
house the special feature of that province,
from folklore to dance, is exhibited, giving
also the particular costumes people wear.”

The Ramakrishna Mission Sevashram,
Rangoon

During the year 1936 the total number
of patients treated at the Sevashram was
89,508. These patients did not belong ex-
clusively to the city of Rangoon ; a consi-
derable number of them came from the

suburbs and from some remote districts of
Burma.

The number of patients admitted in the
Indoor Department during the year under
review was 2952 males, 957 females, and
174 children. The aggregate of the daily
totals of attendance came up to 33381
males, 7,163 females, 1208 children, s, 8
total of 41852. The average daily attend-
ance was 91 males, 20 females, 3 children,
ie, a total of 114. The average period of
stay in the hospital in each case was 132

days. Some chronic cases had to be kept
for months.

At  the Out-patient Department the
total number of attendance came up !0
223252 including men, women and children.
The average daily attendance was 418 men,

110 women and 84 children, i.c., a total of
612,

During the year under report a new
ward for eye diseases was opened, the open-
ing function being done by His Excellency

Sir Archibald Cochrane, the Governor of
Burma.

The total income of the Sevaghram dur-
ing the year was Rs. 70039-15-9, and the
expenditure amounted to Rs. 60,211-8-6.
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| Works By |
Swami Ramakrishnananda

Sri Krishna, the Pastoral and the King-maker.
(FOURTH EDITION)

This book gives a clear idea of the full and varied. life of
the Incarnation, Lord Sri Krishna. It reproduces faithfully
and accurately the glowing narratives of Srimad Bhagavatam—
the inspired work of Vyasa—with all its wealth of descriptive
detail.

Price As. 12.
To Subscribers of V. K. As 10
As.
Path to Perfection (3rd edition) o 4
(To Subscribers of V.K) - i
True Self of Man b
Wisdom and devotion ... . 4
Search after Happiness .- e 12

4
ANV VVV VALV AT ANSTACSTELAAN TSNS S AN
e CEREE b >

THE DIVINE LIFE
BY SWAMI YATISWARANANDA

(Vedantic Teacher and Missionary in Europe)

rom Banskrit Scriptures and their English
Contains the Chol‘:::ts)t iile:lg:s%ﬁris like: B8elf and Body; God, Soul and
translation, amnSed 'vame Realisation ; Ethical Oylture; Paths of Devotion,
Universe ; Mean d Concentration ; General Meditations; Monistic Medita-
Enowledge, Works axg)umate Goal, etc., together with a valusble Introduction
he theory 'and pmctlce of spiritual life. This and its
(80 pp,). dealing th(l;nl""“ Prayers Re. 1-3), are designed to supply all the
Companion Voglg\;ohon‘ needs of spiritusl aspirants.

intellectasl an To Bubscribers of Y. K. 2 Annas less,

Fine get up Re. 1-10-0
Pp 320

qmﬁﬁﬁﬂﬁﬁﬂﬁﬁw

THE UPANISHADS

SWAMI SH ARVANANDA

otain Introduction, Sanskrit texs, paraphrase
This genesrdf Eg;‘lsmslc;mn, English rendering and comments.
W“»h word-fol'-wo

Rs, A.

(8econd Edition) ... g g

Isha - - 0 12

%::l:‘ . (Third Fdition) - 012

.:: " ” o010

d Mbd“ky' ™ (Second Edition) .. 0 14

g‘[:fg:lk;-m e ngrst Edition) we O 6
Aitareys

To Subccnbe" of V. K. each 2 Annas less.
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WORKS BY SISTER DEVAMATA
DAYS IN AN INDIAN MONASTERY

Indian life has been described and interpreted in a very charming

way by the well-known Ameri .
in an Indian monastery. rioan. Author who lived for some time

Excellent get-up. With 10 Ilustrations. Price Rs. 4—8-9
SRI RAMAKRISHNA AND HIS DISCIPLES

A comprehensive life of Sri Ramakrigh ;
the most authentic sources. Will be read nﬂi;eM: t:tl;a]s %Ollected from
style and nice get-up. Ty book. Fluent

Price Rs. 4.
THE OPEN PORTAL

A new book containing a large number of soul-stirring
Excellent got-up. Price Rs, 2-1.0 pooms.

THE HABIT OF HAPPlNESS
Eminently Practical, Deals with the Technj
Price Re. 1—-8_¢
- At Seven Annas Each
- LTH AND HEALING & THE PRACTIOR oF
» At Four Annas each PEvoTION

Sleep_and Samadhi; What is Maya -
Vedanta ; Development of the Will ; Toai
Culture. Eastern and Western Relj

que of Meditation,

The Iudia.n:&’hert Brownin

gious Ideals.

Mind ang the Ingiaﬁ
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By SWAMI VIVEKANANDA
(A Lecture hitherto unpublished ;

The booklet is & lecture of the Swami g
Club House, Pasadena, California in J anuary of 19((
shows how the Indian ideal of Womanhocd hag i Hero the Swami
to 1ts zeneth contradistinction to that of the W ected motherhood
qued wifehood. But the ideal woman in the est which hag devo-
bine both of them. modern age must com-

Price As. 3. Morning Leadey.

n India)

elivered at the Shakespenre

Words of the Master

By Swami Brahmananda
A collection of the choicest and

. repre ; .
Ramakrishna. Prosontative sayings of Sri

Price: Papor As.5 Cloth As. 10

ASNS S \y

TV AACATRATTTRRRATRELRTACARALCLELLNALN RSN N

(8) 9}\%0

enumruiss). ADKYAKSHA MATHUR BABUS {tuupioms

SAKT] QUSHADHALAYA-DACCA

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

The premier and the most reliable house for genuine Ayurvedic
Medicines.
Head Office and Factory :—DACCA (Bengal).
Madras Bramch :—3/156, BROADWAY, . T., MADRAS,

Other Branches :—Calcutta Head Office—52/1, Beadon Street. Calcumtta
Branches—Bowbazar, Shambasar, Barabazar, Chowrangi, Bhawanipur, Khidir-
pur. OTHER BRANCHES--Patuatuli, (Dacca) Netrokona, Mymensing, Siraj-
gonj, Madaripur, Mutira, Sylhet, Berhampur, Chittagong, Kustia, Jalpaiguri,
Rangpur, Midnapur, Khulna, Rajshahi, Bogra, Gauhati, Allahabad, Delhi, Gorakh-
pur, Gaya, Patna, Cawnpur, Bhagalpur, Cuttak, Liucknow, Benares, Kashi Chawk,
Rangoon, Dacca Chawk, Narainganj, Jamshedpur, Chaumuhani (Noakhsali),
Tinsukis (Debrugarh}, Bessein, Mandalay (Burma), Bombay Branch—411, Kalba-

devi Road &o.

- Chyavanaprash
Builds up bedy, cures
cough, asthma, pthisis
and all lungs com-
plaints,
Rs. 8 per seer.
B8iddha Makara-
dhwaja

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

Rs. 20 per Tola.

Saribadyarista

Ideal blood purifier
and tonic Sarsa.

Rs. 8 per seer,
Amritarista

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

wrote :—

"1 visited the Bakti Qushadha-
laya on July 17th 1920. I was asto-
nished to find & factory where the
production of medicines was carried
out on 80 large a scale, etoc., ete.
Mathur Babu seems to have brought
the production of medicines in accor-
dance with the prescription of the
ancient Sastras to a high pitch of
efficiency, etc., etc.”

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

I was very interested to see this
remarkable factory which owes its
success to the energy and enthusiasm
of its proprietor Babu Mathura
Mohan Chakravarty. The prepara-
tion of indigenous drugs on so large

ascaleis A VERY GREAT ACH-
IEVEMENT. The factory appeared
to me to be exceedingly well manag-

Killer of Malaria and o4 and well equipped, and I hope

all kinds of fever.
Rs. 8 per seer.

that it may continue to prosper.’’
! 11-8-23.

Asokarista

Lady’s tonic—cures
all menstrual and ute-
rine complaints.

Rs. 8 per seer,

Basanta Kusumakar-
rash

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

Rs. 8 per week.

Mahabhringaraj Oil.

Cools the brain and
prevents falling off and
greyness of hair,

Rs. 6 per seer.

Mrita Banjibani Bara

Most invigorating, ap-
petising tonic elixir for
the weak, convalescents,
and ladies after child
birth.

Quart Rs. 4-8,

Pint Rs. 2-8.

Prop rietors—Mathura Mohan, Lalmohan & Phanindm Mohan

Mukhopadhyaya, Chakravarty.

Address letters, etc. to the Managing Propristor and controlling physieian
Mathoramohan Mukhopadhyaya, Chakravarty, B.A.
Treatise on Ayurvedic Treatment & Catalogue sent froe on application,




(4)

The greates; book of t‘l;'eil'ge on spiritual life
GOSPEL OF
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strength is to uphold the Upanishads and believe that “I am the Atman”
—Swams Vivekanandg

THE VEDANTA KESARI

Vor. XX1V] NOVEMBER, 1937 [{No. 7

HINDU ETHICS

TR AT 37 q9 A | AATATNTEG T IUG A q@A @
e aAfidT [ qu oA 1 ST @ WA AR 821 9 0
g e &1 AR 2[d 3 | w Waﬁmmﬁmmu
T GATT ¥ A qiT T qQEE] § w@aq @ T YIRS @
it ey AErE) WY afy Amw ) waEE Al aEfes & A
7 wgig gm wEAatand Wl 1 qmEiRa @ ofsl e e Ransee o
wafafoy @ qeH yaaag & 0 1 omd e gEw o Al g

Common folk consider penance in terms of abstinence from fOOfi for
months or fortnights or days; but in the eyes of good people, that is no
penance which impedes the acquirement of the knowledge of Atman. The
highest penance consists of ceasing from activities harmful to others, fmd of
gerving fellow beings with humility. He. who performs such penance Is con-
sidered to be always fasting and observing Brahmach.arya. Such an intelli-
gent man is an ascetic, nay a god ; he is supremely v1rt1'10us, though he be a
householder. He who does not eat anything in the interval 'between his
morning and evening meals, is as good as one who fasts. Again, a hou‘se-
holder whose sex life is strictly regulated may be loqked upon as observing
Brahmacharya. He who is unintermittently engaged in the pursuit of know-
ledge is a truth-speaker. Even one who abstains from meat. obtained by
needless slaughter is deemed free from meat eating. He who is ever ready
to give his possessions in charity is ho}y, .B.Hd one whc? does not fal'l asleep it
day-time is a vigilant man. O Yudl}lsthlra, know him to be verily partak-
ing of ambrosia, who dines after feeding his servants and guests.

Mahabharata, Santi Parva, Chapter 226, Verses 48 and 10-13,



WHAT CAN INDIA CONTRIBUTE TO
UNIVERSAL RELIGION?

!In the following paragraphs we have discussed in brief some of the spiritual ideals
of India that are likely to receive universal acceptance.]

I

IFE in the modern world does not
A allow any country or culture
to remain in isolation. Consequently,
in all human institutions and ideals
we find in modern times a tendency
to share many common features,
partly due to the mutual influence
they are exerting on one another,
and partly due to the sameness of
the environment in which they all
alike have to thrive. When modern
methods of communication have
brought the different parts of the
world very close to one another, and
when the political, economic and in-
tellectual life of nations is interlinked
in & very vital sense, there is no
wonder if the world culture shows a
tendency to be more and more cos-
mopolitan ; for isolation was the
main reason for the divergent deve-
lopments in the cultures of different
parts of the world, and when condi-
tions have made this isolation impos-
sible, people all the world over are

pound to develop common features
in their cultural life.

In this general fusion of ideals and
institutions, religion also is bound to
be involved, and many of the reli-
gious symbols—philosophical, mytho-
logical and ritualistic—of the differ.
ent peoples of the earth, will become
the common heritage of mankind ac-
cording to their refinement and capa-
city to appeal to the highest in man.
Just as in the material and intellec-

tual spheres of world-culture the in-
fluence of the nations of the West is
bound to be dominant because of the
great contributions they have made
in these spheres, India in its turn

'is destined to contribute a greater

share to the spiritual development of
mankind, because here, more than
anywhere else, have men dived deep
into the world of the spirit and deve-
loped religious coneepts and symbols
the appeal of which will be felt more
and more by men in proportion to
their freedom from passions and pre-
judices. In the following paragraphs
we shall in brief deseribe some of
those features of Indian religious
thought which are bound to become

the common religious heritage of
mankind.

II

Among the great contributions
India has to make, the most import-
ant perhaps is in connection with the
conception of the Deity. 1In all sys-
tems of religious thought excépt
Vedanta and philosop
fluenced by it, the ge

to .limit their speculations about the
Deity to the standpoint of the world
and the human being. 1Ip thinking
about the origin of the universe, man
feels‘ the need of an a]l-powerfuyl and
omniscient being as itg cause, and in
spec}xlating about his own ultimate
d.est,my in the cosmic scheme he ar-
nves at the conception of g ,Saviour
God who is the repository of all the

hies strongly in-
neral tendency is
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most sublime virtues that his mind
could conceive of. The human mind
recognises an identity of being in
regard to the entities he arrive.s at in
response to these deepest questions of
his intellectual and emotional life.
He is the God of all the religions, and
it is He who is worshipped by people
all the world over under different
names and with varying emphasis on
some set of attributes or other. This
is the Personal God of religion. He
is sometimes conceived as endowed
with glorious forms and sometimes
without it. In either case the con-
ception is personal, in so far as it is
arrived at in response to human needs
and is consequently clothed in the
garb of anthropomorphism.

But is this conception of the Deity
complete ? However sublime it might
be in its highest levels, and however
satisfactory it might be in regard to
our personal needs, the problem would
occur to the human mind as to what
He is in Himself without any refer-
ence to the universe and our indivi-
dual destiny. In other words man
feels that a God who is the creator
and saviour is so closely bound up
with the universe and our individual-
ity that in order to be sure of His
absolute existence it is necessary to
get an assurance of His being from a
point of view having no refe‘rence to
the universe or our individuahty.

The philosophy of the Impersonal
Absolute records the experience of the
spiritual consciousness in this respect.
The Personal God is the view of th'c
Deity that man gets as long as He 1s
a man. From our human point of
view, the most important factors of
our experience are the universe and
our individuality. Hence the human-
ised Deity or the anthropomorphic

God is the Lord of the universe, and
is endowed with an infinite degree of
those highest attributes which we
human beings prize in ourselves. But
the experience of the Impersonal
comes when individuality or Jivahood,
the pivot of our anthropomorphic
outlook, is transcended, and the indi-
vidual consciousness itself becomes
absolute and impersonal.

The experience of the Impersonal
is not a denial of Personal God, nor
the perception of a Deity separate
from and higher than Him. For the
Personal and the Impersonal consti-
tute one and the same being. If any
distinction can be made between them
at all, it is only that they are two
aspects of the same Deity, the Per-
sonal God being the revelation of
Him we get in our human conscious-
ness, and the Impersonal being the
revelation of the same Deity coming
on consciousness when it has itself
become impersonalised. Nor does the
Impersonal negate all the highest
values associated with Personal God.
What it implies is that owing to the
transformation of the perceiving con-
gciousness, these attributes and values
are no longer experienced in their
personal and cosmic reference.

In place of denying Personal God
and all that He implies, the philoso-
phy of the Impersonal Absolute is the
greatest assurance of their wvalidity.
For it asserts the self-existence of God
quite apart from the universe, and it
assures us of the identity of the Deity
amidst all the variations of His
anthrepomorphic vestures.

I1I

Another great idea that Indian reli-
gious thought can contribute to the
world’s spiritual heritage is in regard



44

to the conception of the soul. In all the
other great religions of the world ex.
cepl those of India, it is doubiiu!
whetker this important conception has
at ali received the serious attention of
speculative thought. In the Indian
doctrine of the Atman, one comcs
across a profound doctrine that estab-
lishes a close connection between the

Truth in man and the Truth of the
universe.

In every religion, from the lowest
to the highest, the doctrine of the
soul is primarily intended to convey
the idea that the principle of consci-
ousness in man, though experienced
ordinarily in association with the
body, is in itself separate, and does
survive the death of the body. Now
the Hindu doctrine of the Atman
makes a very great advance on this
idea by connecting it with the guiding
principle at the back of the universe.
Why is the soul of man immortal ?
To this straight question the Hindu
thought would give the plain answer:
Because it is in essence one with the
Divine. 1In fact this idea has gone
s0 deeply into the mind of the Hindu
that often the two terms Brahman and
Atman are confusedly applied to one
and the same entity. Though this
identification, when it springs from
confusion of thought, is not to be en-
couraged, one would none the less dis-
cover, even in this fumbling, the pro-
found significance of the Hindu doc-
trine of Atman, if it is clearly borne
in mind that in no other reli-
gion we find people confounding the
significance of the two corresponding
words, God and soul. For Brahman
in fact means the universal spirit that
expresses itself as the world, and At-
man means the spirit embodied in
man. Now because the Hindu mind
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is somehow saturated with the idea of
the essential kinship of the spirit in
man with the spirit guiding the
universe, it sometimes forgets even
the original difference in the signifi-
cance of these terms.

We feel the evolutionary urge at
two ends. We feel it operating within
ourselves, and we find it also in the
world outside, shaping the destinies of
men and things. We ascribe the
former to soul and the latter to God,
and one of the problems for theologi-
ans everywhere has been to propound
their conception of the relation exist-
ing between these two. In alnost all
countries outside India a very sim-
ple solution has been given to this
question by saying that the soul is a
creature of God, by which it is meant
that God brought the soul into exist-
ence at the birth of the body. The
Vedantic thinkers do not, however,
favour such an absolute difference in
entity and nature between the spirit
n man and the spirit behind the uni-
verse. They would tell man at the
carly stages of his spiritual life that
the Atman, the conscious essence in
him, is a part of God, as a spark of
fire is of the great universal fire, and
that spiritual life means the recogni-
tion of this essential kinship of man
with God and the consequent partici-
pation in the Divine life. At the higher
levels of spiritual life the Vedanta
would go a step further and hold that
even the distinetness of the soul's
entity from that of the Supreme Being
is not an ultimate fact. In the highest,
spiritual communion the Atman bursts
its  shell of individuality, and re-
cognises that he is not only part of
the Deity but His very being. It is
ignorance that has been making him
forgetful of his real nature. When
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the clouds of ignorance are thickest, °

man confounds his soul-life with the
life of the body, but as ignorance %s
gradually dispelled, he recognises his
kinship with the Divine more and
more, until in the final enlightenment,
he become aware of the non-difference
of his very being from Him.

v

Another great contribution of India
to the world’s spiritual thought is a
direct consequence of this doctrine of
the Atman. This is the Indian con-
ception of Yoga or the cult-iv.ation of
gpiritual life in a systematic way.
It is a remarkable fact that in almost
all non-Indian religions the chief
form of worship consists in prayer
which is essentially a form of
petitioning to a far-off God. This
gense of the externality of the object
of worship is also implicit in the com-
mon habit of the worshippers looking
up in their devotions, as if they were
addressing a being in the sky. In
contrast to this is the Indian concep-
tion of worship, in which petitioning
forms so unimportant a part. In fact

according to Hindu conceptions, peti-

tioning, except when it is for spiritual
enlightenment does not fOI‘II'l part
of true worship at all. Worship as 8
whole takes the form of communion
and not prayer, and there is no Hindu
mode of worship, even when the ad.o-
ration of images forms a part of it,
which is without the important ':tem
of meditation, in which the worshipper
dives into the inner depth of the 30}11.
If the upward look is the charactfms-
tic feature of many a non-Hindu
detotee in his prayers, the closed eye
in an effort to look within is the dis-
tinguishing feature of the Hindu at
his devotions.

.2

This conception of communion with
the inner Self, which forms the essen-
tial principle of Yoga, is the direct
outcome of the doctrine of the Atman.
When the Upanishadic thinker declar-
ed “Thou art That” as the essence
of all wisdom, he gave a definite bent
to the Indian spiritual genius. The
‘That’ behind the universe cannot
be understood by looking without or
by sanalysing the constitution of the
external world. In the Atman, the
“Thou’ within, is to be found the clue
to it. The soul of man is of the very
nature of the soul of the universe.
Unless the cosmos has hidden within
it this spiritual essence, how could it
evolve at the human level this unique
"centre of consciousness—a personality
with the faculty of conscience and the
appreciation of values. According to
the spiritual traditions of India, the
way to highest wisdom lies through a

- study of this inner self of man, where-
in the introspective mind discovers
the real nature of the Deity and His
relation with the universe. This is
the principle underlying the Indian
Yoga.

The culture of Yoga in this coun-
try has been along two main lines.
There is on the one hand the Bhakti
Yoga or the path of Love, which is
an attempt to gain the highest
through the purification and concen-
tration of emotions, and there is on
the other Gnana Yoga or the path of
Knowledge, the followers of which seek
to perfect themselves by the purifi-
cation and concentration of the intel-
lect. Devotion to personal God and
the cultivation of a feeling of inti-
macy with Him form the essence of
the first, while the practice of diseri- .
mination and self-analysis are the
important features of the other. To
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train the mind to concentrate on its -

own inner working is a discipline in-
volved in both the paths, although it
is sometimes spoken of as an inde-
pendent path under the name of Raja
Yoga owing to the scientific precision
to which its methods have been re-
duced in this country.

In the Hindu system of Yoga the
attempt to commune with the Supreme
Being is not confined to the period
spent in meditation and introspection.
For the implication of Yoga can be
extended from introspection to active
life also. If the Supreme Spirit is
involved in one individual self, He is
also present in the self of others and
in society as a whole. By keeping

this in view and serving one's fellow’

beings in the spirit that one is serving
the Divinity lodged within them, one
can develop one’s inner life just as one
does by meditation. For if the train-

ing of the mind to see the Divinity -

within is the principle involved in
meditation, then that principle is in-
volved also in work discharged in
the spirit of worshipful service. Not
only philanthropic activities, but all
the duties that man has to discharge
towards family, society, country and
the world at large can be performed
in this spirit, and the whole of one’s
active life too may be converted into
the practice of Yoga. This is the
fundamental principle of Karma
Yoga or path of Work, which too, like
Raja Yoga, is sometimes spoken of as
a path in itself, but which in fact
is, as the Gita has shown, only an
application of the path of Love to
the nceds of active temperaments.

It would be seen from the above
brief exposition that the doctrine of
* the Atman, and the idea of Divine im-
manence which naturally follows
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from it, have far-reaching consequen-
ces in the field of philosophy, mysti-
cism and social life, and form the
only possible foundation for an ideal of
efficient eivie life without doing vio-
lence to man's mystical aspirations.

\Y

Another important spiritual ideal in
the conception of which Hindu thought
can make substantial contribution, is
that of the immortality of the soul.
The Vedantic thought is perhaps the
most rational presentation of this doc-
trine. In the first place no doctrine of
the immortality of the soul can be
consistent without. the admission of its
eternality.  If there is something in
man that remains for ever, that some-
thing must have been for all time in
the past also. But we find ourselves
full of imperfections and limitations
in our present state of existence, and
our whole life is a struggle to over-
conie the same. Hence we can con-
ceive of our past also only as an imper-
fect state although it is without any
origination in time. The history of the
beginningless past of the individual is
a series of embodiments, in which he
18 struggling to manifest the perfec-
tion that is characteristic of the
Atman, but which is hidden by the
clouds of ignorance. These series
of births, with their varying turns of
fortune, their succession of enjoy-
ments and sufferings, are regulated by
the good and evil actions of the indi-
vidual himself. In all these succes-
sive embodiments the general tend-
ency 18 towards progress which con-
sists in the gradual manifestation of
the divinity of the soul, although there
may be temporary set backs confined
to limited periods. This is the doc-
trine of the law of Karma and re-
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incarnation, which not only forms the
clue to the understanding of the ethi-
cal significance of our life, but is also
an essential metaphysical postul.ate
if we are to have a consistent view
regarding the immortality of the
soul.

But the soul or Atman in its essen-
tial nature is perfect, and, as we have
said before, is in essence one with the
Supreme Divinity. Man's cravipg
for immortality is & quest for the dis-
covery of this fact which is withhe!d
from him by ignorance consisting 1n

the sense of identification with limited
material vestures. When knowledge
illumines the individual caught in
the travails of this quest, he discovers
that the urge in him for immortality
springs from his kinship with the Im-
mortal Essence behind this whole cos-
mic manifestation. When this kin-
ship is recognised, the identification
with the perishable material vestures
disappears, and the individual joins
his immortal source. Thus by los-
ing his particularity, the individual
realises his Immortality.

CONVERSATIONS OF SWAMI SHIVANANDA
By A Devotee

{Swami Shivananda, otherwise known as Mahapurushaji Mahars.tj, was a direct
disciple of Sri Ramakrishna, and the second President of the Ramakrishna Math am'i
Mission. In his life-time he had travelled extensively all over India, and was responsi-
ble for quickening the spiritual life of innumerable men. These conversations are pages
from the diaries of Sannyasin and householder devotees of his, and contain many of the
precious instructions imparted by the Swami to spiritual aspirants.]

T was morning. One by one the
inmates of the Math were gather-
ing in the room of Mahapurushaji
Maharaj as usual. The Swami was
seated on his usual seat, with his mind
dwelling on the Lord, and his face
peaming in an ecstatic mood. Practi-
cally none in the room was talking.
Among those present was a monk who
had arrived a few days back from one
of the Branch Centres of the Math.
Representing his mental condition to
Sri Mahapurushji, he said, “ Maha-
raj, I am going through my spirit'ual
practices to the best of my capacx.ty.
But why is it that I am not finding
any joy within ? I am going through
everything in the fashion of a routi'ne
work, as it were. This cannot give
any satisfaction. Nor do I have any
peace of mind.”

"Mahapurushji said very calmly:
Well, my boy, attainment of peace is
not such an easy affair. This path is
very difficult. It is a thorny path.
“ Like the sharp edge of a razor is
that path (of Self-realization), diffi-
cult to cross and hard to tread, so say
the wise.”—These are sayings of the
Rishis who visualised the Truth. It
is indeed a very strenuous path. It

may seem casy from outside, but soon

one finds one has to make way through
great difficulties. It is, however, true
that the aspirant receives His Grace,
if he yearns for Him with a sincere
heart. You have surely read in Sri.
Ramakrishna’s life how even he had to
go through strenuous spiritual practi-
ces before he was blessed with the
vision of the Divine Mother. His was
quite a different case, as he did every-
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thing to set an example to the world at
large. Without devotion to Him, noth-
ing will be of any avail. Sincere devo-
tion is necessary. As the Master used
to say, one realises the Lord only if
one’s yearning for Him is equal, in its
intensity, to the combination of these
three forms of attachments—a devoted
woman’s love for her husband, the
love of a mother for her children, and
& miser’s fondness of his hoarded
wealth. Only then is the Lord realis-
ed, and real peace and bliss attained.
Of course, that yearning is not attain-
ed in a day ; and besides, without. His
Grace it does not come. Therefore
one has to practise spiritual disciplines
every day, and pray to Him with
tears in one’s eyes : “ O Lord, bestow
Thy mercy on me. I am an ordinary
human being. If out of mercy, Thou
dost not reveal Thyself unto me, how
will it be possible for me to have the
vision of Thee? Have mercy, O
Lord, have mercy on me, a weakling.”
Pray every day in this way. The
more you weep for Him, the more will
your mind be washed of its dirt.
And in that purified mind, the Lord
will become revealed. You have all
taken to monastic life ; in His Name
you have left off your hearth and
home. Naturally you have a claim
on Him. Feeling Him as your very
own, you should press your claims on
Him. He has brought you away from

your beloved parents only with a view

to show His grace, and He has given
you shelter in Him and His organisa-
tion. Stay on, with complete self-
surrender, at His doors. As Pava
hari Baba told Swamiji, “Lie down,
like a dog, at the door of the Master.”
Many a time did Swamiji repeat this
statement to us. The dog does not
leave its master’s house. Whether

‘Math.
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it is fed or not, whether it is beaten
or treated cruelly, it does not go away
to any other place. "So also, having
taken shelter in Him, we have to stay
on at the door of the Master with
an unswerving devotion. He would
gain the goal, who would continue, till
his end, to stay in the refuge provid-
ed by Him, without ahy considera-
tion of whether he is well-fed or ill-
fed, whether he is given swectmeats to
eat or bitter things. You are already
under the Master's protection, and
have gained a place in His organisa-
tion. Why then should you be
afraid ?  As the Master used to say,
“There is no fear of the boy falling
down, if the father holds him by the
hgnd.” So long you are in the orga-
nisation under His protection, there
is no fear. Know it for certain that
He will protect you. You have not
seen the Master, but you have seen
us. We are His servants who have
taken shelter at His feet, and you are
hea_ring about Him from our lips,
This is indeed your good fortune.

The nexb gencration will not be able

to see us even. It is for this reason

t%mt, Swamiji founded this organisa-
tion. .The Master will abide in this
organisation for many’ a century for
t.he good of the world. From this
time onwards, His work will be done
tbrough the power of this organisa-
tion.  You should always remember
that the loyalty to the Order is loyal-
ty to the Master—-to obey the will of
the Order is to obey Him. As desired
by the Master, Swamiji (Swami Vi-
vekananda) himself established this
] And what we say, that also
18 for the good of the world—for your

good.  We have not come to cheat the

world. Whatever ig right, that alone
we speak. Every onc of those who

-
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are here, is daily making some pro-
gress in spiritual life. You are also
improving. Believe this, that our
Lord is extremely fond of those who
have taken refuge in Him. He pro-
tiects in every possible way those who
take shelter in Him with their body,
mind and speech. Giving up your
attachment to the objects of senses,
you have come here to realise God—
to have abiding peace. You want
peace. Spend your days in com-
plete resignation to Him and trust in
His protection. He is sure to do
good to you, and give you peace.
Your duty is to obey His command,
and lead your life in the way He has
ghown. Being monks, you should
particularly eliminate from you these
two—lust and greed. Purity and sin-
cerity should be the fundamental
principles with you. The Master for-
gives everything, but never duplicity
in.conduct. He does not allow in this
organisation those who take to some
other ideal, or practise hypocrigsy of
any kind. Such, he removes from it.
Honest souls alone can get on here.

Monk: Please bless me so that I can
ever stay on under the Master’s pro-
tection. And, Maharaj, many a time
the mind becomes agitated in ever so
many ways, and consequently I feel
great want of peace. Please advise
me as to what I should do under the
circumstances.

With great tenderness, the Swami
said: Yes, my boy, I shower my
blessings on you. May you stay
under the Master’s protection and
gain the goal of human life ! As for
the troubles of your mind, do not pay
much attention towards them. Don’t
you know that the Master is the
greatest embodiment of purity ? If

you think of His form, and take His
holy Name, you will notice that all
these mental agitations would be
dispelled, and they would never be
allowed to gather strength. When-
ever you are troubled with any kind
of agitation in the mind, you should
pray to Him with tears in your eyes:
“0 Lord, I am weak. Do Thou pro-
tect me. If Thou doest not save me,
who else will do so. I am Thy ser-
vant who has taken shelter in Thee.”
In this way, you should represent
everything to Him. Then surely you
will get response to your prayers. Do
you get up very early in the morning ?
Do not be sleeping after 3 or 4 a.m.
Why should a monk be sleeping after
that ? Take light food at night ; then
you will find that you are awake by
3 or 3-30 a.m. after a refreshing sleep.
The Master used to say, “ Night meal
must be like tifin.” We take very
light food at night. This became our
habit even from the time we used to
visit the Master.

Just then the monk in charge of the
Math stores prostrated before the
Swami and said that a devotee had
sent some money for special worship
and offerings to the Master in memory
of his dead wife. On hearing this, the
Swami said, ¢ The Master could never
accept food offered at the time of
ceremonies in honour of the dead.
You may communicate this to the
devotee. How can we give his offer-
ing to the Master, when we know this
fact ? The Master is not a doll to
play with, nor is he the creation
of somebody’s imagination. Our
Master here is a living presence, my
boy. If there is any impropriety in
his worship, he would instantly make
it known.”

10



THE SEARCH FOR UNITY
By Charles Baudouin

[Dr. Baudouin is a disciple of Emile Coue and the best scientific exponent of the
Naney School of Psychology founded by Coue. In the following paragraphs, which form
his marginal notes to the work of Dr. Edmond Privat in French entitled “Wisdom of
the East: Beyond Religion” (published by Ricder, Paris), he points out how to-day
the horizon of the Westerner in the study of religion has widened vastly from the days

of ‘deism’ in the 18th century, and shows, by reference to the contents of Dr. Privat's
book, how it bears ample witness to this fact.]

INCE the beginning of the eigh-
teenth century, many of the
thinkers of the West have refused to
take their stand on any definite group
of dogmas pertaining to any existing
religion. From that time they had
opened before them but two courses:
either to reject all religious thinking,
or the conviction that behind the
multiplicity of forms, a common truth
resides and demands our investiga-
tion. It is this second course alone
which concerns us here.

It led in the first place to ‘ deism’
characteristic of the eighteenth cen-
tury, and of which the principle is to
investigate unity in, and by means of,
reason. This is apparently the most
legitimate manner of investigating
unity. But in spite of this fact, was
this intellectualism, applied to matters
pertaining to belief, the best method
for this end ? Was it not, to say the
least, somewhat premature ? Did it
not pass by the side of its object with-
out attaining it ? Is this latter truly,
predominantly, or primarily the do-
main proper for the intellect ? What.
ever we might do, deism will remain
associated in our minds with the name
of Voltaire and his unforgettable
sarcasms. If this attitude would claim
tc? effect the unity of religions, it is
disquieting to see it so wanting in res-

peet towards them. It is above all
sensible to the fanatic aspects of reli-
gion, to their ridiculous or absurd
sides. It was perhaps, it was without
doubt, a neccessary step. But, when
all is said, will not these hot-heads
have on us their first effect in making
us turn away from religious research
altogether ? More than finding at
the basis of religions a living unity,
deism appears to repell them all, and
to build over them a new structure
which is devoid of roots and holds it-
self up in emptiness, like a spider's
web gray and pale ogcillating by
means of systems, )

*
o »

In the nineteenth century, a Vietor
Hugo would take g place. which is
altogether different ; for it is as a verit-
able n}ystic, and not merely as 8 man
of logic, that the great poétv takes up
the oﬂ’or.t. towards a synthesis and a
progression beyond. [t is surprising
to see also how much the originality
of his position had been misunder-
stood by his age, and it is instructive
to see how the fact that one i3
celebrated beyond al| measures i3 not
& guarantee that one would he under-
stoeod.  Superficia] critics, misguided
by their political preference—by his
violent anti-clerical feelings, and their
own lack of the proper spirit of in-
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vestigation—have early labelled Hugo
as being a deist after the fashion of
Voltaire and the *free thinkers.”
If some well-meaning thinkers have
not scen in him a follower of M.
Homais, they have only just missed
him. It is only a little time ago that
people have begun to take note of t?le
fact that Victor Hugo was a mystic.
* * *

We have just referred to the effort
for synthesis and progression—it
would have been better to say pro-
gression than synthesis. Hugo did
not know much of India and nothing
of China. The list of stages which he
mentions in the open called Dieu is as
follows; Atheism, Scepticism, Mani-
cheism, Paganism, Mosaism, Christia-
nity, Rationalism, beyond which he
tries to venture into the new ‘which
has not yet got a name.” The series
remains on the whole unlinear, and
he sces this line vertically ascending
according to the conception of pro-
gress which was natural to his age.
This is very good, but has it been
noticed in this, how it is on the whole
purely Western in character ? The
wonld of Hugo, which is however very
big, remains, if one thinks about it
seriously, a Mediterranean world. This
becomes evident from the legende des
Siecles ; this is confirmed by Dieu.

Besides this fact, the ascending
symbolic scale of Hugo bears witness,
certainly, to the metaphysical virtues
of an authentic kind, but surely not of
one of them, namely, humility. It is
full of the pride of progress. “ Tell
me, would you like to go further than
to where Amos ever went?” This
is based on the will to power, and
even on the will to perform and to
make a record : and this also is very
much Occidental.

The comparison is instructive if we
now open the book of Edmond Privat,
not to put him in opposition
either to Voltaire or to Hugo, which
would be ridiculous, and which the
author himself would be the last to
permit us to do. But we shall take
the points of distinction, and we wish
here to place the outlook of the mod-
ern epoch side by side with the wit-
ness of the past. To the list taken
from the songs of Hugo, let us com-
pare the series of chapters of Edmond
Privat: Islam, Bahai, Zoraster, Hin-
dus, disciples of Buddha, Nirvans,
Confucious, Lao-Tse..The European
has, within the period of less
than a century extended his hori-
zon so that it covers the whole world.
Above all, India and China have made
their entry into their world of
thought.

It is because of this that the series
could no more be unlinear. It is no
more possible to pretend that all the
religions rise one above the other in an
indefinite progression after the man-
ner of the stages in a Chaldean tem-
ple. From the time we give admis-
sion into our visual area the greatr
thoughts of Asia, this architecture is
no more possible. Other dimensions
are introduced. It is not so much any
more the question of a vertical series,
nor of piling Pelion on Ossa—this
original sin of Occidental Titans. We
have to enlarge ourselves after the
manner of the Gangetic plains and
the Yellow Country ; we have to place
our.principal foundations side by side,
according to a horizontal plan. It is
no more permissible for us to confront
them cxcept with a sentiment of
mutual respect.

It is in this spirit that Prof. Mas.
son-Oursel built up recently his Com-
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parative Philosophy—by placing three
civilisations whose masses would bal-
ance one another, viz., Europe, India,
and China, of which he proposes to
study the parallel evolution. 1t is
in the same spirit that Edmond Pri-
vat concieves to-day his exploration
“beyond the Religions.”

» - .

This respectful attitude is the right
one for a scholar faced with the diver-
sity and multiplicity of facts. Wil-
liam James, in his Religious Erperi-
ences, has familiarised us with it. Do
not look down upon any experience,
leave each one of them to express it-
self freely, thus will each of them
give out its whole meaning, and the
agreement between them will consti-
tute the precipitate which will natur-
ally be deposited at the bottom of
the clear liquid.

» * *

1t is surely in this manner that one
ought to set about the task. It is
in this manner and not by wishing to
build, under the pretext of synthesis,
a complicated and new system, com-
posed of pieces arbitrarily borrowed
from all other systems which will al-
ways have the aspect of a miscellane-
ous collection or of an exhibition of
the products of various colonies—a
collection of so many theosophical
dreams. An attentive listening, a
silent and careful confrontation, and
nothing more—it is thus that the little
book of Edmond Privat proceeds. It
1s in this feature that, without being
very new in any of its parts, with-
out even being ambitious in the syn-
thesis that it proposes to effect, it
confronts one with its very attractive,
f“‘!)’ human quality which is very
¢stimable, pure and spiritual.

|NOVEMBER

_In fact, he could have permitted
himself more to a clarification, in the
first place, of the physiognomy of
each doctrine without fearing an
opposition, which would have thrown
Into relief the value of their resem-
blance. By avoiding the irregulari-
ties and angularities, he gives to the
doctrines a form which is somewhat
too soft. No one would say that it
is by any means an easy task to set
up a unity when one has refused to
?ake notice of the contradictions. It
i3 better to face them so as to be able
to. resolve them soon. But, it is in
thls_; that would consist the great task
which remains to be undertaken.
The little book that is before us does
not call for as much, and it is one
of its merits that it does not lay claim
to much. Within the limits of the
work, it fulfils its aim. It does not
address itself so much to philosophers
and to savants—to those who seek
for “ the God of philosophers and sav-
ants"—as to simple men of good-will.
It would very well be & guide to them.
_I have tried the experiment of read-
ing the book with a hoy of twelve
years .who took interest in it and
found in it matter for thought.

» - -

For 1 is in this manner that the
unity is brought out: “We gather
together, all of us, as travellers who
began to quarrel on a certain day—
for one wanted Water, the other,
Aqua and a third Voda. The fact
was that they were all thirsty and
all the three wanted water.” (p. 112).
If on the contrary religion *should
gerve {o get up new barriers, inflame
new hatreds, sct firc to new fires of
the inquisition, it loses its right for the
conquest of souls. It becomes a
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poison more dangerous than others ”
(P. 26).

Unity is in the common Presence
which is known to be in each being :
“In the erudite and modest Brahmin,
in the cow, in the elephant, even in
the dog, and also in the eater of dog’s
flesh, the sages see the Eternal ”
(p. 45). Religion is to be conscious
of this unity. As says Tao, because
of this “the heart of the sage is no
more his own ; he puts in its place
others” (Words of the Epigraph).
This shifting of the point of view
destroys egotism in the heart as it
creates at the same time objectivity
in the intellect. This fundamental
identity of moral verity and intellec-
tual verity, so strongly expressed by
our Pascal, has been seen before him
by the Buddhists: “ Egotism is an
illusion, an ignorant view-point, which
we judge wrongly in others ” (P. 56).

The Tao, like the Gospel, has placed
kindness above force: “ Water that
flows in places which are the most
low, teaches you that kindness and
humility finish by triumphing over
force, however hard ” (p. 83).

It is thus that the religions meet,
and this meeting will take place the
better when the spirit shall be install-
ed more strongly on the basis of the
primal principle of the unique Pre-
gence. The consciousness of the unity
of beings is the condition and the very
material of the unity of religions.
One comes back to it whatever route
one takes. Emerson also concludes :
“ The highest revelation is that God
is in each man” (p. 107). '

One sees that this unity is not so
much, as in the case of deism, that of
the intellect which constructs the sys-
tems of the world, but rather that of

4

the sentiment and that of action,—of
a sentiment that commands action ;
it is the unity of practical reason.

»* * -

There is another key for unity,
which consists of images and symbols.

The Chinese Tao signifies and tea-
ches the way. That is why he instill-
ed enthusiasm into the first Christian
missionaries who made his acquaint-
ance, and one of them, Montucci,
wished to see in him a Chinese pro-
phet who announced the message of
him who said: “I am the way, the
truth and the life” (p. 84). The
analogy is pushed very far in the
details according to certain of the
parables. Poetry celebrates the Bud-
dha “ with a wounded lamb which he
carries on his shoulders” (p. 61) so
much like our Good Shepherd. The
religion of Christ and that of Mithra
“ were once so near to one another
that they had the same Noel (Christ-
mas). The 25th December was the
anniversary of Mithra, symbol of
light and of truth, mediator between
man and God by virtue of sacrifice ”
(p. 34).

- * -

These relations are known to his-
torians. Ed. Privat, who does not
take up the profession of a historian,
limits himself by calling our atten-
tion to some of them which lead us
to the highest teaching and throw
light in our investigation for unity.
This investigation could be followed
still further in the same direction, in
the light of the ‘Analytical Psycho-
logy’, which, notably with Jung,
has shown us how we may consider
symbols and the thousands of myths
of humanity in order to find in them
their vital meanings and their strik.



254

ing convergence. We have here rea.
c.hed the antipodes of the intellectua-
lism of the deists, and it is here how-
ever that we find ourselves at the
heart of the vital unity. In this
sense, one should support the paradox
that mythology is more real than
theology and that they are no more
one.

Symbols seem at first sight to be
more arbitrary than ideas, but it is
!ust here that an intellectualist errs:
ft' is a mistake to think that the ides
18 our starting point, and that one
Flothes it afterwards with a glisten-
Ing drapery of symbolism. But as
a matter of fact, it is the symbol that
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is given first, and its translation into
rational ideas comes only afterwards
and remains, as all translation is
bound to be always an impoverish-
ment of the original text. This is why
1t will be always more true to refer to
the Kingdom of Heaven, not that it is
. but that it “is comp.arable- 2
That is why here, as in the case of
f\ll objects which are essential, poetry
is truer than prose. One could give
with regard to this abundant proof
of a scholarly type, but the few exam-
ples of which we have reminded are

perhaps sufficient to i .
stood. make it under

POWER OF SILENCE
By Prof. 8. R. Sarma, M A.

.[Mr. S. R. Sarma is the
reﬂe.ct.xons on the power of silence brin
environment has cut them off from

professor of history in Wellingdon College, Satara His
gs home to the mind of city dwellers how their

Nature.] one of the great healing and creative forces of

HE life of man is full of con-

i trasts. From the cradle to
the grave man swings like a pendu-
lum betwixt a tear and a smile
Through sunshine and rain, throug};
summer and winter, through night
and day, we pass as it were over a
ch.equer - board of happiness and
misery. The poor envy the rich
and the rich the poor. The
married envy the single and the
single the married. Youth covets the
repose of old age and age envies the
impetuosity of youth. Man never
is but ever to be blessed. And woman
too. Each thinks the other happier,
Beggars dream of the riches of kings,
But kings alone know how uneasy lies
f.he head that wears a crown. The
lgnorant feel that the learned are hap-

py‘ But the learned know that
ignorance is bliss where it is folly to
be wise. Yet men proclaim that it is
better to be a discontented Socrates
than a contented fool! And fools
rush in where angels fear to tread.

Is the world full of fools or wise
men ? Our census reports take note
of everything but the senses of men.
They might indeed count the crimi-
nals and idiots in gaols and asylums,
but they leave out of account such
as live in houses or walk the streets.
We live in a world where wisdom is
assessed by counting heads. And
since the wisdom or foolishness of the
majority is to be determined by the
votes of the majority—the only ans-
wer to be expected is that the majority
are wise.
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But ask another question : Are the

‘majority happy ? Some will say that

those alone are happy who have join-
ed the majority | Ask the rulers of
men, and they will answer that a vast
majority of their subjects are happy;
and the rest would have been more
miserable but for them. Ask each
individual separately, and more often
than not, every he and she will tell
you that but for X, Y and Z he or she
would be quite happy.

What makes then for this dubiety
of answer 7 It is self-deception. Most
of us are like fish out of water. The
glitter of dry sand and the flutter of
our desperate struggle are not the
true elements of our being. To find
the true element we must dive deeper.
The waters of life are always ruffled
at the surface. The face of the ocean
is full of commotion. There is peace
only in profounder depths. There is
a profundity that every one can reach.
Be he poor or be he rich, be he young
or be he old ; both he and she can
reach it. The secret is known to the
educated and the uneducated alike.
It is spelt SILENCE !

To feel the power of silence one
must first of all assume silence. At
first there will be only a void, a va-
cancy. Then a sense of infinity and
eternity will dawn. All limitations
will disappear like darkness before
sunrise. Even like the rays of the
rising sun a light will gradually illu-
mine the unplumbed depths of your
being.  Your spirit will be suffused
with a deep sense of joy, & heavenly
glow, an inexpressible ecstatic feel-
ing, a rapture beyond words. This
is an experience that every one has
undergone at one time or another.
Every one is free to revive it as often
as he or she pleases. It has a won-

derful potency. It is creative. It re-
freshes one through and through. It
rejuvenates, vivifies and gives a fresh
start whenever one feels its need.
The power of silence ! Ah, yes—the
silence of the night that brings sweet
repose to every tired being. What a
blessing it is, to retire from all our
toils and sink into the arms of sleep.
To forget, though it be for a few
hours, to forget all our trials and tri-
bulations. Kind Nature makes a
clean slate every night and commands
us to write afresh every morning. To
begin a new life every day, what a
privilege | But how many take ad-
vantage of this! Night, rest and
silence, creative silence,—these return
to us again and again. But we are
in love with noise and restlessness,
the keynotes of our civilization.
" Work and wealth-getting are neces-
sary. We want not to rest for ever.
But work after rest is more fruitful
and what our civilization needs is not
more of work, but work for more. The
rest of the unemployed is restless. The
rest of the over-worked is equally
restless. What is wanted, therefore,
is equi-distribution of both work and
rest, real rest, creative rest, among a
larger number. Even the wealthy of
our times are restless. They suffer
from the itch for getting more. More
of what? Wealth? No l-th. They
want to produce more, earn more,
accumulate more. What they, un-
fortunately, succeed in producing,
earning and accumulating, is greater
restlessness for themselves and the
rest of the world. For one thing and
another our modern world is too
noisy. ‘¢ Getting and spending, we
lay waste our power.’

Our raving civilization would be the
better for being made noiseless, if
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some one could discover or invent a
silenser. Silence in the streets, silence
in the factories and workshops—but
not the silence of Death. Perhaps
this is impossible. Then let civiliza-
tion go its noisy round. Individual
man must cultivate for himself the
habit of occasionally withdrawing
into silence. He will be the better for
doing so. For silence is recuperative.
Jaded nerves, excitable tempers, and
premature old-age are the casualities
of our civilization. These cannot be
cured by greater excitement. Here
silence alone is curative, naught, else
is. If we are sufficiently thought{ul
and discerning, the world around us is
eloquent about the power of silence.
The stars of midnight and the planets
are not dead and inert. They are
innumerable and ceaselessly active.

[NoveMaea

Their activity illuminates the dark-
ness of our world. But they are silent.
Our countrysides that feed and re-
cuperate us are full of creative acti-
vity, but not half as noisy as our
towns and cities. Our homes are so
many havens of silence set in the midst
of a noisy world. The silence of these
is not of the Tower of Silence. The
best and most costly of even machines
are the more silenf ones like the
Rolls-Royce car and the Zeppelin.
The most perfect of machines, the
human body, is most silent though
ceaselessly active inside while out-
wardly at rest. The vital activity of
the human heart whispers an eloquent
and endless sermon of silence to every
soul to dive deep into the heart of
the universe and discover the creative
secreta of the power of silence.

SCIENCE AND RELIGION
By Swami Aseshananda

[Swami Aseshananda of the Ramakrishna Mission gives a running survey of some
of the latest conclisions of science which bring it nearer to the world-view favoured by

religion, and states the reasons why a more friendly understanding between these two
branches of human culture is in the best interests of humanity .}

HE legacy of science ig of in-
estimable value in modern

days. In various fields, the progress
achieved by it has resulted in the ad-
vancement of civilisation.  Science
has facilitated the growth of culture
and human happiness. What was in-
conceivable a century ago has become
a fact of achievement to-day. With
the advent of steam-engine, aero-
plane, telegraphic communication and
broadeasting, distance has been anni-
hilated, and the whole of humanity
has been brought into closer unity.
The old and the new worlds are now

1

enjoying an intimate touch of near-
ness and affinity.

Twentieth century science has also
created a revolution in the realm of
thought. It has discarded the mecha-
nistic view of the world and has come
to believe that the order, beauty and
co-ordination in the universe reveal
that it is not a chaos but a cosmos.
The old conception of looking upon
the world as a huge machine is no
more considered true. There is a re-
gular system—an organised method
of activity in the phenomena of
Nature. The Darwinian theory of
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chance variation and natural selec-
tion has been modified in the light of
later researches. The trend of the
idealist is towards creative or emer-

~ gent evolution. “ The world process

aims at an idea or a purpose which is
being progressively realised through
inanimate and animate Nature. The
universe is intelligent. There is 4 plan,
a distinctive motive, which causes
nature to work under a teleological
will. The fulfilment of a value is the
jmmanent urge that brings into play
the great drama which is being en-
acted from amoeba to man. One
continuous process runs through all
the evolutionary acts.” Bergson calls
this primeval motive force as “Elan-
vital " or creative urge. “ How could
this mighty superstructure be built
by blind matter with fortuitous com-
bination of atoms ?” he asks.

On a materialistic assumption it is
difficult to explain the origin of life
and consciousness. How can dull
dead matter produce life which evolves
and grows from within, adjusts itself
to circumstances and reproduces it-
self. Freaks of Nature can never
produce life. Darwin explaiyed
everything by simple mechanical
causation. His eminence as the for-
mulator of the most far-reaching
theory sas indisputable in t‘-he 1as};
century. All credit to his patient toil
and hard, scrutinising research. The
present epoch strikes a new n.ote.
Scientists have become more cautious
in their assertions. The riddles of
the universe cannot be solved by mass
movements of electrical particles of
matter. Materialism cannot furnish
the key to the complexity of world
process, and it encounters a superb
difficulty in explaining the facts of
life. Life is governed by its own

5

laws.  Aristotle gives a beautiful
imagery and compares the working of
a living body to that of a democratic
State. He says, “The animal organism
must be conceived after the similitude
of a well-governed commonwealth.
When order is once established in it,
there is no more need of a separate
monarch to preside over each several
task. The individuals each play their
assigned part as is ordered, and one
thing follows another in its accustomed
order. So in animals, there is the
same orderliness, Nature taking the
place of custom and each part natur-
ally doing its work as Nature has
composed them.” Conscious behaviour
cannot be accounted for by mere
physiological causes. An intelligent,
will is clearly manifest. Otherwise, a
chance movement of the types in a
printing press could have produced
such original treatises and works of
rare beauty as Shakespear’s Hamlet
or Dante’s Divine Comedy.

Not only in the world of life and
mind but also in the domain of inert
matter, naturalism is receiving a
severe attack even from the hands of
physicists. The enunciation of quan-
tum and relativity theories have creat-
ed a great stir among scientists.
Some reputed physicists are revising
their views about the Nature of the
universe. Sir William Jeans holds
that Nature is non-materialistic, and
the last traces of materialism have
dwindled away. He postulates the
existence of a universal mind. In his
famous book The Muysterious Uni-
verse, Jeans writes: “The phenomena
of the material world are the effects
of the way in which the underlying
mental reality is manifested to us.
The universe is witness to the working
of a mental reality that has kinship
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with our mind. When the ultimate
reality is mind, the cosmos looks more
like a great thought than a great
machine.” Sir Arthur Eddington too,
propounds a similar view. Al the
fundamental attributes of physical
things are functions of velocity and
this can be reduced to energy. There
are various kinds of energy—Kkinetic,
potential, electro-magnetic as well as
the energy of heat and light. Energy
may change its form, but it can
neither be created, nor annihilated.
The sum total of energy will always
remain the same. But what is energy?
Physicists can tell us of the quantity
of its mathematical ratio, but not the
nature of its quality. They remain
silent on that point. But effort is a
kind of energy which every one exerts
at the time of willing and we are
conscious of it through immediate
knowledge. Hence a possible hypo-
thesis has been advanced by Edding-
ton that physical energy may, in its
real nature, be will—some kind of
psychical energy.

“ The matrix of the world,” he says,
“is a spiritual entity, akin to our
consciousness. The primordial element
is mind, and matter is derivative
from it. This does not imply that
objective Nature does not exist. It
only means that in its final analysis,
the material world is found to be
spiritual—an idea of the universal
mind.” From this startling hypo-
thesis, our outlook is sure to get a re-
orientation. Modern science will pro-
foundly influence human thought and
give a new orientation to man’s idéas
in all fields.

The advancement of science will,
without doubt, sound the death-knell
of institutional religion. Critical
thinkers will either detach themselves
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from the traditional folds, or become
indifferent to dogmatic creeds. What
is the relationship between science
and religion ? Are they antagonistic
like light and darkness ? Our answer
is in the negative. They are comple-
mentary and not contradictory. The
acquisition of knowledge and better-
ment of human life are the avowed
aims of both science and religion.
By religion, we do not mean a set of
stereotyped formulas which are
thrust upon the credulous adherents by
a privileged hierarchy of ecclesiasti-
cal dignitaries. Truth cannot be the
private possession of a few aristo-
crats, who claim that they are the
gole repositories of all the secrets of
Nature and of Divine confidence.
Religion 18 the unfoldment of Divi-
nity — a re-discovery of one's own
spiritual heritage. It connotes the
indissoluble tie of relationship which
eternally exists between the indivi-
dual soul and its counter-part, the
“over-soul ”. This affinity is a nostu-
ral and fundamental one, lying at the
core of the saint or the sinner-- the
heathen or the Christian. Like the
breath of life, it throbs in all senticnt
hearts. We live, move and have our
being on account of this vitalising
principle. This thread of unity ecan
never be broken. A rational religion
must eschew all privileges of vested
interests. It must purify itself from
the dross of sectarianism and lift its
head above the smoky region of dis-
trust and mutual fight.

A genuine faith, which science may
be ready to accept, rests on the princi-
ple that man shall be his own master.
He must have liberty to form his own
opinions, unmolested by any external
authority. He must have ful' free-
dom to carry into cffect his own re-
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solves. No theory should be accepted

“vuless it is accompanied by a sub-

stantial proof. The decre: of any
nuster, no matter how ewinent or
honoured be his name, wiil not be re-
ceived, if his statements contradict
reason. All super-natural interventior
and miraculous way of explaining
things will be unceremoniously reject-
ed. Everything is to be settled by an
appeal to reason and sound judgment.
All organised religions think that
they are acting under divin: com-
mission. In virtue of that authority,
they assert that they have a preroga-
tive to make men . surrender their
intellectual convictions. Even grant-
ing that their claims are based on
unimpeachable credentials, a conscien-
tious mind will never be agreeable to
obey such a command. It was for
this that many scientists of old pre-
ferred to die rather than recant their
views. Imprisonment, excommunica-
tion or burning alive at the stake
could not deter them from their pur-
pose. The names of Bruno and Gali-
leo are ever memorable in the pages
of history.

The time has come when religion
must be more liberal and tolerant in
its views than before. It should w‘in
over science to its side by sympathis-
ing with the aspirations of sc_ience.

But the question may arise as to
how this can be done in the face 'of
the terrile havoe And mischief
which seience does to mankind at.the
present time. By inventing poison
gas, machine gun and torpedoes, has
not science aggravated the mlsery.of
man and caused the destruction of in-
numerable innocent soyls ? The argu-
ment is legitimate. None can deny
the facts. But this is only a dark
gide of the picture.  The utility of

science and religion cannot be neglect-
ed on account of their failures and
defects. True it is that science kills,
but it also heals. To assess it rightly,
the positive contribution it makes
should also be taken into account.
In spite of its misuses, it has scattered
material comforts in the pathway of
life. It has elevated the condition of
the poor and has helped to enfranchise
the masses. Some of its achievements
are solid and enduring. The utter-
ance of Bruno is so bold and asser-
tive that it can never be forgotten,
“You who sentence me are in greater
fear than I who am condemned.”
Such was the statement of a hero
who preferred a spirited death to
a cowardly life.

The prolific blessings with which
science -has endowed man cannot be
of negligible value. Nothing in the
universe is of unmixed good. The
defect of science lies not in prineiple,
but in application. The fault attaches
not to the object, but to the person
who handles it. For the perpetration
of the wrongs, if we calumniate the
whole world of science and pass ad-
verse judgment on it, it will be ex-
tremely uncharitable. Due to mis-
conception and prejudice, if we aban-
don the pursuit of science, the con-
dition of the world will be utterly
grave. Humanity will have to re-
trace its steps and go back to the
state of ignorance and superstition.
History tells us what a gloomy
shadow fell on this planet, when
scientific investigations were stopped
by arbitrary laws in the middle ages.
The suppression of science kept know-
ledge in a stagnant condition for many
centuries. Every struggle for expan-
sion was suppressed. Darkness pre-
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- vailed everywhere. Liberal thoilghts
were vehemently condemned.

Hence facts testify that humanity
cannot do without science.  Neither
can it breathe without the moral at-
mosphere of religion. Both are neces-
sary for the fulfilment of life. If they
work hand in hand, the future will be
bright. Each should keep itself within
its legitimate bounds without trespass-
ing on the regions of the other. His-
tory need not repeat the bitter conflict
between these two contending parties.
The equilibrium of society depends
upon the abstention from this contro-
versy. Antagonistic pretensions must
stop and give way to mutual friend-
ship. Religion should give allowance
to free independent thought, and cease
from tyrannising men for their honest
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convictions. ‘Science too must be

more cautious and keep the purity of

its motives. It should know that its
power and prestige will increase only
when it creates and not destroys.
The clean and definite object of both
should be to evolve a better type of
humanity and a civilisation more
humane and just. They should furtber
the cause of social advancement and
bind mankind through amity and con-
cord. The task of both will be to
offer a support in the days of tribula-
tion, and give solace in the hours of
dejection. Science will contribute to
man’s physical needs and religion to
his spiritual wants. Let cach shake
hands with the other and be mutual
allies.

INDIA AND CHINA
By Bhai Manilal C. Parekh

1Bbai Manilal C. Parekh is a well-known religious teacher and author. For the
.pt%st ’nven‘ty-ﬁ\'re years'he has been a teacher of religion, first as s mixsionary of the
Brahmo Samaj, next a8 one of the Christian Church, and afterwards as an independent
t.eacht'sr of Bha.gavata Dharr.n&. He has travelled extensively in Asia Eur:;;e and
America. In his present writing on India and China, largely based on his firsthand
L:now]edge, besides giving a lively and impressive estimate of the grand old civi-
Lzation of China, he pointedly draws attention to some of the mnrked national tlc'aitl

of the Chinese people worthy of our study.}

HE opening of the Chinese Hall

at the Shantiniketan in the

early part of this year is ansevent of
much significance in the history of
both India and China. Apart from
the fact that it is a renewal of an old
connection between these two great
countries, a connection that was both
spiritual and cultural in the best
sense of the term, the opening of the
Hall has in it the promise of creating
a new relationship between them such

a8 was not possible in those early
d.ays. It is true the heroic missiona-
ries of Buddbism carried their religion
to China and to such other countries
a8 Japan, Tibet, etc., and thereby dug
a channel through which flowed for
centuries some of the best Aryan
culture to these lands. Much was
done also by the pilgrims of China
‘that came to India by way of deepen-
Ing and broadening that channel, and
what was done by the Buddhist mis-
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sionaries from India and the Chinese
pilgrims constitutes one of the noblest
chapters in the annals of religious and
cultural history of the world.

But even at its best this intercourse
between China and India was only
onesided. The Chinese knew about
and borrowed from India than the
people of the latter country did, and
undoubtedly India was the loser in
this onesided commerce in culture.
The most unfortunate aspect of the
matter, however, is that we are al-
together unconscious of this fact.
While talking of China and Japan,
we always emphasize the fact of their
borrowing our culture and religion,
and we are apt to do this a little too
much. .

Had we been less self-conscious, we
would have remembered that China
is & country that is great in ?ts own
right, and that it has a civilization an.d
a culture which are as great and ori-
ginal as any in the world. We have
been entirely oblivious of the fact that
even in the past, when China was
receiving much of our culture and
thereby adding to its own treasures,
we too could have learnt much‘ relfst—
ing to the best In human civilization
and ‘culture from it and have been
the better for it.

In regard to this matter the.present
writer had some Very interesting per-
sonal experiences which he would like
to relate. About eight years ago he
left India for the US.A, and as he
was to stay for some time in Califor-
nia he went vig China and Japan. As
he had heard a great deal about
this latter country and its phenomenal
rise in the modern world ever since he
was a boy, and as he had a letter .of
introduction to the well-known Chris-
tian leader, Kagawa of that country,

he thought of staying in Japan for a
fortnight, a thing which he unfortu-
nately could not do. What he wants
to emphasize, however, is that China
was altogether absent in his calcula-
tions, and he did not think of that
country at all as deserving of study.
According to the prevailing standards
of efficiency and progress, China was
a backward country, and as such
hardly worth a visit. In his mind, as
in that of many others, there was an
amazing ignorance about China and
its civilization, and it was this that
was primarily responsible for his in-
difference in the matter.

However, he had to stop for three
or four days in China, one day in
Hong Kong and three days in Shan-
ghai, and what little he saw during
this extremely short period of the
people of that country was a great
and unique experience. He felt that
he was face to face with one of the
greatest civilizations in the world,
and the experience that he had of
the Chinese people was in every sepse
an eye-opener.  What struck him
most was their amazing vitality, their
sobriety, their patience and power of
endurance, their orderliness as it
manifested itself under the most ad-
verse circumstances in the Chinese
town called Chapei in Shanghal, and
the last but not the least their love
of beauty. The impression that he
had was, however, of a total kind,
and he came away from China leav-
ing full fifty per cent of the pride that
he had until then in the civilization
and culture of his own land.

Although this was the first impres-
sion that the present writer had of
China, he must say here that what-
ever more he came to know of the
Chinese people in the US.A., ete,
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confirmed it, and the more he knew
the Chinese the more respect he came
to have for them., He came to know
a large number of students of both
sexes and many nationalities in some
of the most important educational
institutions of the U.S.A,, but among
them all, the Chinese students im-
pressed him for the depth of their
character than those of any other
country.  Perhaps the outstanding
characteristic of these young men and
women of China was this, viz., that
they were the least parochial or
national in the narrow sense of the
term. Loving their country as much
as the nationals of any other coun-
try do, they, however, never thrust it
or their civilization on the attention of
other people. This was, unfortunately
for us as Indians, in strong contrast to
what we do ; not only do we not for-
get that we are Indians, but most of
us are ever ready to emphasise that
fact. The Chinese, on the other hand,
practise great reserve in regard to
this matter, and this reserve which is
habitual with them testifies to their
strength as a race, and their silence is
certainly more eloquent than our
much speaking.

One finds the same reserve among
the Japanese students and sometimes
it is carried to an excess, but there is
a great difference between this and
what one finds among the Chinese.
The Japanese as a race are reserved
because they are too self-conscious,
and they do not know always where
they stand. This statement would
sound strange to some ears, but
1t is not the observation of one per-
son but of several belonging to all
nationalities that has confirmed it.
The greatness that has come upon
Japan suddenly has been too much
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for it, and the people of this coun-
try are always afraid lest they be
looked upon with suspicion by other
people, and so they themselves start
with suspicion of others. The pre-
sent writer was told by an Englishman
that while the Japancse are one of the
most delightful people to meet with in
their own land, they are far from so
when outside Japan, and this obser-
vation was amply confirmed by the
writer's own experience. The Japa-
nese belong to a small island, and
having been confined to it for cen-
turies and millenniums, they are natur-
ally insular, whereas the Chinese
have always lived in a country that
is continental in size, and due to thia
they have developed a kind of cosmo-
politan consciousness. It has been
said about them that they can live in
any part of the world, the hottest as
well as the coldest, and this is due to
their marvellous physical vitality.
There is  something akin to this in
their mental life, and they are per-
fectly at home in any social surround.
ing,

In addition to this, the Chinese as
a race possess all the qualities which
go to the making of a perfect gentle-
man. Dr. Kenneth J. Saunders, the
well-known  Buddhist scholar, once
said to the present writer that a
Chinese gentleman is the most perfect
specimen of the kind, and the writer
of this article has seen a number of
such men among the Chinese. The
same observation has been made by
other people too. One finds among
them some, both men and women,
young and old, on whose faces shines
a nobility that has come down to
them for five thousand years, and
this expresses itself equally in ‘their
nanners which are unsurpassed by

. parison with
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anything that one may find elsewhere.
The roots of this nobility and gentle-
manliness go back to Confucius and
even earlier, and the race has preserv-
ed the type and the characteristics
all through the ages. .
Indeed, this nobility of theirs is the
ripe fruit of a civilization. that h.as
had a longer and more continuous life
than any other. We of India are
apt to speak of our civilization as the
oldest, but it is doubtful if we do not
have to yield in this respect to our
neighbours, the Chinese. Not only is
their civilization an older one, but it
has been undoubtedly a more con-
tinuous, homogeneous and peaceful
one on the whole than ours. For nefxrly
three thousand years they have lived
under one empire, and they have a
common language and literature.
Because of this, they have had ample
time and leisure to cultivatg and
develop all the arts of peace, with the
result that theirs is “the most per-
fect civilization of the world,” to
quote the words of another European.
Innumerable men and women of
Europe and America ha-n'e come under
the spell of this ancient and great
civilization, and they have ppenly
avowed their preference of it over
their own. .
The Chinese civilisatio‘n‘ .dlff.ers
tmuch from the Western civilisation
even at its best in many re§pects.
In medieval times the \'\ estern
nations were truly barbaric in com-
the people of China,
and violent as the Europeans have
always been, they have be?n even
more so in modern times. Smf‘e the
growth of modern science and mdqs—
trialism, this  violence o'f the.n's
has expressed itself in thg x.nventlon
of new methods of killing one

another. Greed, exploitation, con-
quest, colonialism, and war have
been the guiding motives of the West-
ern civilization all through the ages
and much more so in our own times.
In refreshing contrast to this, we have
in China a country, of the size of a
continent almost, which, in spite of
its having an Empire of its own for
full three thousand years, has rarely
surrendered itself to the greed of ex-
ploitation and lust of conquest. This
is but too evident from the fact that
the soldier has practically no place
in the social hierarchy of the Chinese.
This unfortunately is not true even of
our own country which gave birth to
two of the most non-violent religions
such as Buddhism and Jainism. It
is against the background of such non-
violence and national unity that
China has developed a culture and a
civilisation, which represents the ‘art
of living’ in one of its highest phases.

We, the people of India, can cer-
tainly learn much from the Chinese
in regard to this art of living. Too
long we have dealt in metaphysical
negations and other-worldliness and
have refused to plant our feet solidly
upon this earth. The mysticism of
India has certainly given to the peo-
ple of the land something that is most
valuable and that will always remain
to us as a heritage of the greatest
importance. It is this very mysticism
which has given India the privileged
position of being the spiritual teacher
of the whole of Asia in the past. It
is because of this that much of the
best opinion of the world to-day
looks to India for a message of that
spirituality, which alone can bring
healing to the nations of the world.
The fact remains, nevertheless, that
this mysticism or sprituality has been
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attained at a tremendous cost to the
nation, and that in the spirit of the
Bhagavad Gita we could have
devoted ourselves a little more to
the ‘art of living’. It is just in this
matter, therefore, that we could have
learnt many a valuable lesson from
our neighbours, the Chinese, in the
past, and can still learn from
them something of this great art,
since no other nation in the world
has succeeded so well in balancing in
its life all the elements of life as the
Chinese.  Both the State and the
gociety are organised in that country
on the basis of the grand moral prin-
ciples of Confucius mediated to the
entire people through its ancestor-
worship and a profound filial piety.
The foundation of the social hicrarchy
and of the State is reverence for age
and wisdom, and happily for China
there has been no caste-system to
impose artificial barriers in the func-
tioning of this authority of age and
wisdom. It was because of this that
the scholar of Confucian ethics was
put in the position of civil authority
all through the ages, and anybody
could be such a scholar provided he
had the talent. It is true this ancient
culture is breaking down to-day under
the stress of an industrial age, but in
spite of all that it has suffered in the
immediate past, this great culture is
still vital, and it provides the neces-
sary balance to many of the modern
radical tendencies.

In addition to their great virtues of
hand, head and heart, the Chinese have
& sense of beauty which is peculiarly
their own. This sense of theirs is an es-
sential element in their ‘art of living.’
Their aestheticism strikes the eye of
the stranger in China at once, and one
sees it everywhere. Every word that
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they paint with their brush is a beauti-
ful picture, and because of this they
are born painters. One has only to
see some of the treasures of their art
in the great museums of the US.A.,
and of Europe to realise what a high
level they have reached in their appre-
ciation and creation of true beauty.
The most remarkable thing about
this aestheticism, however, is that it
is not confined to some select circles
or upper classes, but it pervades the
entire people.  The present writer
had a most pleasant and surprising
experience of this while he was in the
US.A. The year 1930 was the Ter-
centenary year of the founding of
Boston, and this great occasion in the
life of that city of culture was cele-
brated with much pomp and cere-
mony. This celebration lasted for
some weeks and it ended with a very
remarkable procession. Nearly three
hundred groups representing different
interests, associations, races, etc.,
participated, and it extended over
miles in length and took full seven
hours to pass any particular point.
What was still more remarkable about
this procession was that every group
had tried its utmost to invest its own
section of the procession with a pecu-
liar character and beauty. Among
all these, however, the section that
elicited universal admiration and
applause, and that was considered to
be the most beautiful of all, was that
of the Chinese, and it was the erea-
tion of Chinese laundry-men and cooks
in Boston. They were able to do this
because the Chinese genius for art
and  beauty had expressed itself
through them in spite of the fact that
they were in a distant land and cut
off from their own land for at least
two generations. The universal
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attraction of the so-called Chinese
towns in every important city of the
US.A., and in such cities as Rangoon,
Singapore, etc., is due to the same
fact, although very often these towns
are far from representing the best or
even the second best of Chinese life
as it may be seen in.China itself.

In addition to all this, one of the
most important lessons that we a8 3
people can learn from the Chu.les? is
their self-assurance both as indivi-
duals and as a nation. They are t.he
only people in Asia who. have no 1n-
feriority-complex vis-a-v18 the Eurf)-
peans and Americans. Not only thx.;s‘.
They in their heart of hearts loo
down upon the Western people as
barbarians and as such raw and ‘cmde,
and though they may be dommat;ci
by them politically, they refuse to ¢
dominated in spirit. They are of a
the people the least dazzled by the
material conquests of the Western
civilization. Even while they try ta
assimilate it to the extent that they
may be able to defend themsel;t?s
against its exploitation, they do this
as men who are superior to the West-
ern people. In this respect we have
much to learn from them, for strange
and unbelievable as the stgtement
may seem to many, W€ of Indm' havlc;
the worst inferiority-complex 1n &
the world, whatever be the Teason.
Until recent times & white man, JUS:
because he was white, was 8 sort 0
demi-god to us, and we .mvested g:m
with a kind of superstitlo}xs awe 'a}:,
had its origin, perhaps, 1 OUf ln%
regard for the fair skin, a relic

of our ancient Aryan heritage.
Varna has been the basis of our
civilisation for ages, and the mere
fact of & person having white
skin has meant much to us always.
Our idea of human beauty whether in
man or woman, and especially in the
latter, has bgen bound up too much
with the white colour or rather the
lack of colour which it really is. In
addition to this, there has been a sort
of cultural conquest of the country
which is not the less real because we
are not always conscious of it. All
this has given us an awful inferiority-
complex face to face with the people
of the West, and the sooner we get
rid of it the better. It is true as a
people we are now learning the lesson
of self-respect, but we need to do it at
a rapid pace, and the example of our
good neighbours, the Chinese, can be
of great help to us in the matter.

These are but the random observa-
tions of & man who was in China for
only four days and whose acquaint-
ance with a few individuals among the
Chinese has been but casual. Never-
theless, he has known enough of
the people of China, their life and
civilisation, their —manners and
character, to feel sure that they are
one of the greatest races of the world,
and that we have as much to learn
from them as they from us. While
we may teach them our mysticism
and spirituality, let. us learn from
them at the same time some of the
most valuable lessons in the ‘art of

life.’




THE APPEAL OF YOGA TO NEW YORKERS
By Dorothy Kruger

nanda

N New York, to withdraw from &
g social group for culture of 8pi-
rituality, especially when the spiritual
mind is being awakened by the sub-
lime notes of the East, is difficult ;
for, if one were to turn away from the
pleasures of the senses at. the height
of one’s power of enjoyment for a
life of continence, or to renounce the
reading of new enlivening books for
those of seriptures and biographies of
holy men, or to deny the palate
dainty indulgence in the pleasures of
the table for a simple and restricted
diet, or to give up the thrill of the
drama for an endless course of lec-
tures on abstract philosophy, it is, in
the people’s view, like entombing one-
self alive. They think man must at
any cost be diverted from such g
course.

Of Yoga they know little, these
well meaning people ; and what little
they have gathered incidentally is,
from the reading of adventurous ex-
beriences, military and spiritual, of
Englishmen staying in India. Of
Western philosophy they have per-
haps a better intellectual understand-
ing, for publishers include popular
science and philosophy in their choice
of books sent through the press in g
steady stream. Since to these self.
appointed guardians the burden of
Yoga is only renunciation, it is, ac-
cording to them, quite an imprac-

{In the following paragraphs Miss Dorothy Kruger of the Ramakrishna-Viveka-

Centre, New York, presents some lineg of thought that must have occurred to
'nany an earnest soul in the West who has made a [

principles of Vedanta. A perusal of these lines would
ised Indians who have come to believe their gold to

areful.and reverent study of the

be nothing but tinsel ]

tical system of thought. Western
philosophy makes no such impracti-
cal demand. People holding such per-
verted views are not in g mood to
hear you even if You point out to
them how, for Instance, the study of
the philosophy of Socrates in school
has not impressed their minds deeply
enough to rouse in them the desire
to think clearly and act reasonably
and to be devoted to truth and virtue
—which constitute the demand made
on man by the doctrines of Socrates.
Having never fostered the growth of
philosophic spirit by the renuncia-
tion of wrong desires, they find them-
selves  helpless, without any inner
strength to fall back upon, when the
evil effects of their own actions re-
bound on them, making them blind
to everything except their unendur-
able pain.

When the mind of the spiritual
aspirant has been weaned away from
this kind of illusion, and it has cooled
down under the effects of the men-
tal and moral disciplines of Yoga, it
begins to be free from fears, and comes
to know—that till now it was afraid
of death and consequently of life also.

The aspirant comes to recognise that
his mad

pursuit of every passing
desire

was only a deceptive device
employed for keeping the mind scat-
tered and thereby prevent it from
thinking of betrayals, old age sand

be an eye-opener to ultra-modern- .
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loss of livelihood, which he x.nstmc~
tively knows to be relafive ultimates.
Indulgence in the cravings of sense-
organs was for him a means of escape
from thoughts about these unplea-
sant facts. Never had he the courage
to face any ugly fact of relative ex-
e.
m’i‘l;:s is the experience of many men
and women, whose lives are being
considerably influenced by Yoga
through the medium of the Rama-
krishna-Vivekananda centre of New
York. After four years of steady a}f-
tendance at classes on the Yf)ga, tI e
Upanishads, the lives of various tt;—
carnations of God, ete., these studen f,
of whom some came at first out :O
intellectual curiosity ancl oth?rs to
acquire knowledge of Yoga ?r u °
towards material ends, have now comf
to entertain but the single xdeqa-o.t
purifying their minds so that the Lplrsls
within them can one day fully expreh
Ttself. No more is left for them tts
idea of using the power of Yoga
make the body healthy or strong :)r
beautiful, to increase the mcom;, tg
protect house and property, ank i
possess others. They want to -te.g
the body healthy only to fo.rget;I:i ;}
the remembrance of their ld (e;er.
Money, they have come to con.;l thc,
is good, not for the trimmibg ?\h e
body but to succour those whqm A Zd
would drown in floods, famines aev
illiteracy. House, property, mo:x ed,
family, are not objects to t.)e posse{sf ed
but treasures to be he;ldt 1: trus
im, the Lord of all that1s.
HIII\?e’vter having had any gxperxet\gz:
of dependence upon anything do he
than our own efforts, we, the stu ;O 9:
are inclined tx)vvm'fdst h ;Inf::)r:l? Yoggas
learning ©
::itﬁ;slz for the four different tem-

peraments. We are now primarily
interested in thought. Thought is the
rich milk worked by discrimination,
the churning rod of Jnana. Because we
see through a glass darkly, we now see
instead of God different people and
different forms and different colours
and lights and shadows. But after
years of meditation, may be after
lives, we shall know directly “1 am
He.” Then we shall know that God
alone exists, and all else is an illu-
sion. Then we shall know that God
exists in the heart of every living
entity, and existing there, He exists
everywhere. Of the disciplines of this
Jnana we are not frightened ; for hav-
ing lived so long in competition in-
stead of co-operation with others, our
wills are strong. Of course, as in all
Yogas, there are the mental and moral
disciplines. Besides, one must diserimi-
nate night and day that one’s real
nature is that of the Spirit, and that
the body and mind, relatively speak-
ing, exist only as instruments for the
actual realisation of the Spirit. We
try to live as a witness of our mental
changes. We try not to identify our-
selves with any particular state of
mind. As Romans sat in the amphi-
theatre and watched contestants in
the arena, so we would watch the
higher part of the mind overcome the
lower. Our attitude is to let the dead
bury the dead whether the corpse be
that of our mother or our own.
Finally, after trying in vain
for months to rise to the
level of the thought embodied
in the dictum ‘I am He’ our
egoes are daunted by the complete
failure of our meditation, and humbled
by the insufficiency of our will-power,
we learn that in this age, especially
in New York where even the air is
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surcharged with the rush of living,
it is impossible for anyone to practise
Jnana Yoga with success. How can
we, our whole lives revolving round
body and mind, deny these two and
be honest with ourselves ? How can
we attain actual discrimination be-
tween the Real and the unreal ? Even
if we recognize an object to be un-
real, can we renounce it entirely ?
Would there not be hesitancy in tear-
ing out of ourselves all emotion, in
sweeping aside all human relationships
as we do the pawns off a chess board
with the back of our hand when tired
of play ? We are advised to practise
a more natural path of Yoga.

Raja Yoga too deals with the mind.
Through this Yoga our mind becomes
controlled, the will strengthened,
and the power of concentration in-
creased for the realization of eternal
peace. Time proves the joy of any
worldly experience to be but a bubble
in & wave. Misery is the sure conse-
quence of such joys. To avoid that
one must stop contact between Puru-
sha or Spirit and Prakriti or matter,
Matter is dead, the only apparent life
in it being a reflection of the consci-
ousness we impart to it when we
identify ourselves with matter. When
we, who are in essence Existence-
Knowledge-Bliss Absolute, forget our
real Self, and coming in proximity
with Nature, imbibe its quality of
inertia, we suffer. Through the con-
trol of mind can be effected an isola-
tion of Spirit from matter. Only then
will our suffering cease.

Towards this end we try to medi-
tate—not to attain psychic powers nor
to control the universe, nor to force
Nature to reveal its secrets to us, but
simply, through the study of mind, to
gain a little control over it, to be able
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to gather it to a focal point, so that

we may live as befits our spiritual
heritage rather than as a whimpering
beggar turned off the road by every
messenger of fate. Thus we aspire to
isolate Spirit from matter until we
find how impossible it is for anyone
in New York to be a real Yogi. For
how can one faithfully practise
the eight necessary steps ? How can
one discriminate regarding food? Or
avoid associations ? Or seek a parti-
cular environment ? Neither Jnana
Yoga nor Raja Yoga is suitable for a
Westerner to practise, because he can-
not live according to specific rules.
He cannot give up family or business
associates. Therefore we next try to
concentrate on Karma Yoga which is
likely to prove a more natural path
for us.

Not at all disconcerted—for all Yo-
gas lead to peace—we turn to Karma,
This Yoga means action. Our whole
life is nothing but action and reac-
tion. Since all life is only a chain
of cause and effect we should con-
fine ourselves to such actions as will
bear the fruits of peace, bliss and
happiness. Our character is formed
by our work alone. It is the little
actions of daily life that build mighty
examples of character ag well ag
shameful types of it. We shake and
fall down at the slightest tremor of
adversity, because we have built a
top-heavy structure of character.
Work with a selfish motive dissipates
energy and holds us in bondage of ex-
pectant compensation. Work done with
no such motive behind purifies the
mind, and helps the Self to manifest
Itself. Karma Yoga insists that any
task, irrespective of itg dignity, should
be done gracefully for its own sake.
How to avoid the good or the bad
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result which the effect of every _action
produces ? To work as a witness,
practising discrimination, is the reply.
We find the aim of Karma Yoga is

 to harmonise tremendous activity of

the body with absolute stillness of
the mind, or tremendous activity_of
the mind in its soul-search with
absolute stillness of the body.

But the deeper we go, the more we
realise that these Yogas are based
on the will power of the individual.
In practising them we feel we ?uiwe
come to the limits of our capacities.
We feel strained. We are reminded
of tired children who desire only to
curl up in 8 loving lap and go to
sleep. Suddenly we find we can do
just that. Sri Ramakrishna has
grown, out of our Gospel reading, into
the spiritual leader of the age. He
has grown, for us who long ago had
given up all conceptions of a personal
God, into an ever present Being.
For us he has become the repository
of all love. It is his picture that
sheds love and illumination upon us as
we struggle along the different paths
of Yoga. His smile gives .us the
courage to cultivate solitude in the
midst of family and business groups.
We feel ourselves at rest when we but
give up all selfish desire to accom-
plish anything for ourselves, and
when we admit our dependence upon
him and surrender ourselves com-
pletely to him, body, mind anq soul.
He holds us in peace. With t-hfs sur-
render comes a newly experlegced
quietude of mind which gives feelmgs
of elation too subtle for analysis.
Each morning’s awakening is one of
gladness. Each day's work is done
with surety and good will. Now
everything we do is done for him. To
take in money or to pay it out, to

write letters, to balance accounts, to
solicit business—in fact every item
of work is thought of as an act of
worship. There is the picture of him
before the mind’s eye, and that is the
pivot of all thought. Discrimination
between the Real and the Unreal, iso-
lation of Spirit and matter, work for
the sake of work, liberation itself,
have all become submerged desires.
Let there be birth and death for us
as he wills it. He is the Father in
the Kingdom of Heaven within us.
He is Kali, the giver of boons, through
whose grace, knowledge and love and
devotion will manifest themselves in
us. He is the Krishna who charms
us with his songs, and he is the
Krishna in whose hand are the reins
that curb our senses. Because he
is patience, we need no parent besides
him.  Because he is understanding,
he obliterates all other companions.
Because he is knowledge, books are
mere words. Because he exists with-
in us, the lustre of his Consciousness
shining through our eyes makes us
see mere lumps of paste in diamonds.
Because he never wears a nrask while
everyone else hides himself behind
subtle creations designed to delude us,
he is the only one in whom we have
perfect trust. He has become our all
in all.

To live for him is to put into prac-
tice the principles of all the Yogas.
As he lives in our heart, so he must
live in the hearts of all,—of relatives
and co-workers and sales people and
even of beggars who sit on subway
steps with hand hopefully outstretch-
ed. We think “ Thou too art He,"”
and serve them as best as we can, As
our mind keeps running to him, it is
becoming one-pointed when we prac-
tice meditation. As all work is becom-
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ing votive offerings, our purposes are
all purified.

Thus has the centre of our consci-
ousness been shifted. The remem-
brance of the social group of which
we were once an integral part ; the
hervous excitement of gaiety ; the
book of the hour ; the soft-lighted,
deep-carpeted restaurants ; bersuasive
dance music—all have become like ex-
periences of another life bearing no
relation whatever to our present exist-
ence. There has been no renunciation
for any of us, in the sense attached
to that word by those who would
have held us bound to the pleasures
of the senses. We have given up noth-
ing. We have simply turned our at-
tention from experiences which no
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longer interest us to those which do.
That the mind no longer runs after
former amusements is because the
disciplines of Yoga are creating so
deep a channel for our aspiration to
realise the Ideal as a Living Presence.
All desires, therefore, tend to flow in
that direction,

Now we have tasted the peace of
desirelessness. Now we walk free of
fear among the many who are com-
pletely paralysed by it. Now we
know that virtue has its own reward.
Were it necessary to renounce any-
thing to attain our present state of
mind, there is nothing we can think
of in the gross or subtle worlds that
would be too great to be given up.

10!

THE INFINITE EXCELLENCES OF SRI RAMA
(or Rama Guna MaNasa)
By Dr. V. Raghavan, M.A., Ph.D.

{In the following article Dr. V. Raghavan of the

Madras University gives a sketch of Sri Ra

perfect man.]

ma’s character g
to say thut for ages Sri Rama has been held before the

Sanskrit Department of the
qd personality. 1t is needless
Hindu mind as the ideal of a

(Continued from last 1$sue)

N truth Rama, who was the Lord’s
g incarnation as man, was the em-
bodiment of infinite excellences,—
Anante-Kalyaana-guna. It is with
unstaling pleasure that Valmiki des-
cribes his qualities again and again.
Rama’s excellences are a vast Manasa
lake in which the swan-like hearts of
those who are pure in spirit delight to
sport. It is not as if, in some mytho-
logical past, an incarnation of God
killed some demon Ravana. In our
personality, there are innumerable
ignoble thoughts and vices, of all of

which Ravana is the symbol. OQyr
good  thoughts, bure impulses and
noble inspirations are Rama. These
latter should triumph over the former.
It is to show this to every ordinary
man that the Lopd manifested Him-
self as man and djq all these acts of
goodness. It is not thyt He could not,
with a mere knit of His brow, burr;
the whole of Lanka. 1t is to teach
man and to ennoble him that God
descended and lived out the ideal life.
Says the Bhagavata in one of its fine

appreciations of the Rama incarna-
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tion : It is not for killing a demon
only, but it is to teach man that God
incarnated as man.!*

After the accomplishment of t.he
killing of Ravana, the gods praise
Rama as God incarnate. * No,” tells
Rama to them, “I am a man. I am
an ordinary man, Rama, son of Dasa-
ratha”  (Aftmaanam Maanush.am
Manye Raamam Dasaratha{ttrrijazrz
R. VI. 120:10). For his mission is t.o
show to the ordinary man that it is
possible for him to be pure, .goo§i,
truthful and universally beneficial in
his attitude and acts. All this sl}ould
be made possible for the ordinary
man, and none should think th.at only
a superman or God’s incarnation can
acquire these virtues. .

Descriptions of Rama's good'quah-
ties appear again and again in the
Epic. Each quality ascribed to Rama
is a pregnant imperative to us tQ l?e
like that. Each excellence of His i3
a call to us to pursue the higher li'fe.
What one can note in the deserip-
tions of Rama’s qualities, even on the
first reading, is the fact, how Rax}la
combined in himself the uncon?bm-
able pairs of virtues. Every virtue
has an excess and a weakness attach-
ed to it. But Rama was free fro.m
such attendant stains. If he was heroie,
he was never Ixaughty——-(l'iirya'z)aap
na ca viiryena mahataa svena vismi-
tah R. 1I1. 1:13). His self-control
was born of strength, not of weakness.
(Niyataatma Mahaaviiryah (R. L
1:8) He was critical "but never
cynical ; he had the sense of enjoy-
ment but was not indolent ; he was
good but not wretched or weak. In
fine, his character can be summed up
in two words, goodness and strength.
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Rama is said to be Vasya or ‘easy
of access’ in the opening canto (Sucir
vasyas samaadhimaon 1. 1:12). It
is but natural that, when we, with a
modicum of endowment, develop
swelled head, and feel as if we were
on a pedastal higher than the rest of
bumarity, men of greater endowment
should naturally be very little acces-
sible. Who was more endowed with
virtues and abilities than Rama, but
Rama was acesssible. Saulabhya, easi-
ness of access, marked him. The
citizens say that Rama would en-
quire of their welfare as a father
would with his children; their joy
thrills him ; he shares their sorrows,!s
For he was an Arya, a noble man in
every sense of the word, and treated
everybody as his equal (4deryas sarva
samas catva I 1:16). His love was
universal.’® When Sugriva made &
rash attempt at Ravana’s life, and
escaped from him only with some
difficulty, Rama became alarmed ; he
was overjoyed to see his friend safe,
and told him that if he were dead, he
would not like his kingdom or Sitg
or anything. This was not a mere
formal expression of love and eon-
gratulation offered by an ordinary
man to a friend or a gentleman to
another. It may be separation from
Sita, or an accident to Lakshmana, or
a danger to Sugriva. Equal on all these
occasions was Rama’s grief. Above all,
Rama bore this same love for all,
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- from his friend and leader of the
army, Sugriva, down to the unknown
monkey in his army. After the bat-
tle, Vibhishana was bringing Sita in
a palanquin. Naturally, the monkeys
of the army which fought for the re-
covery of Sita, desired to have a look
at h.er, and crowded along the path.
pﬁclous Vibhishana resorted to force
in order to disperse them. The sight of
the panicky monkeys was too much
for.Rama to bear. He flared up
agamst Vibhishana and said : * Stop
from your ways ; scare not these
monkeys; they are mine own.” He
even p.assed a stricture on Sita for
riding in g palanquin and asked her
to walk on foot through the erowd.1?
Mere gratitude cannot express iteelf
In such unstilted felicity. It is abso-
lute goodness and universal love.

Valmiki says of Rama frequently
that he was of undepressed  spirit
(Adeenaatmaa). Many of us break
down even if a breeze of misfortune
blows our way. We become wretched

. at once, weep, narrate our owes to one
and all, look up for compassion and
sympathy and go about pitying our-
selves. This is thoroughly despicable.
Rama who never wore a wretched or
p}teous look asks us also to be like
him. What greater loss can there be
to most of us than the loss of a kine-
dom promised to us ? Rama was n;t
only deprived of the throne, but Rama
was asked also to retire to the forests.
Yet there was no dejection on his face;
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the colour never fell off his cheeks;
his face was as benign as it always
was, 88 charming as before like the
full moon.* Rama had a permanent
fund of inner joy. He never lost it.
Valmiki adds : “ Even as the autum-
nal full moon could not give up its
splendour, he too did not give up its
natural cheerfulness.!?

This ‘Harsha’ or attitude of joy, he
never lost. When, in the same situa-
tion, he sees Lakshmana unpoised and
boisterous, Rama asks him to put
down his fury and sorrow, to resort to
firmness, to brush aside the feeling of
humiliation for the insult offered to
him and adopt the outlook of joy
which alone is best.2 Rama was thus a
p.erfect Yogin. The vicissitudes of life
like pleasure and pain, prosperity and
calamity, affected him not. Bharata
says of him : Where can I find your
equal Rama, you whom neither sorrow
depressgs, nor pleasure overwhelms 3!

The inner benevolence always im.-
parts a glow and benign aspect to
one’s' face. Everybody is attraeted
and is made to feel security, Abhaya,
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‘in the presence of such a being. If

Valmiki says of Ravana that his very
name was an alarm, he says of Rama
that where he was, there fear was
not ; no one need fear-even a rebuke
from Rama (Yatra raamo bhayam na
atra na asti tatra paraabhavah II
48: 15) Rama never insulted others—
(Na ¢a avamantaa bhuutaanaam 1L
1:30). There was sometbing in the
very look of Rama that infused con-
fidence in those who saw him. He
was always in an unruffied and calm
temperament. Composure and pleas-
ing looks may come to men occasion-
ally, but they were permanent features
of Rama (Sa ca nityam prasaantaat-
maa R II 1:10; Sadaika-priyadar-
shana R 1 1:16). He was soft in de-
meanour, speech and gestures. Mild-
ness marked his treatment of others.
One might have done him the worst
wrong but none had so much power
to excuse as Rama. The crow com-
mitted an atrocity on the person of
his wife, but when igfell at his feet,
Rama excused it. When Vibhishana
sought refuge under him, and every-
body round Rama stood against tak-
ing him, Rama said that if their
greatest foe, Ravana, should seek
refuge, he would readily excuse hi1.n
and afford him security.?*>  This 18
not mere rhetorical flourish. Rama
would act up to it. For Valmiki says
of him—XNa smaraty apakaraanaam
satam apy aatmavattayaa R.II. 1:1L
He was capable of forgetting a thou-
sand flaws and disservices of others.
If he were not so, where is the hope of
salvation and of his blessing for us ?
When Rama is banished, Lakshmana
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is sorry and angry so much, only be-
cause he could not find any man who
could attribute even a flaw to Rama ;
and he asks, who would abandon a
son like Rama who loves even his
enemies, one who is a Ripuvatsala®?
Rama was never a source of trouble
to any one. Why should anybody
try to get rid of him ? Garuda, who
came from heaven to free Rama and
Lakshmana from the Nagapasa (ser-
pent-noose) addresses Rama as one
who is affectionate even to the foes.?*
Contrary to persons who, after receiv-
ing every kind of help from another,
hate and wrong him for a single
flaw of his, Rama searched Tor a single
good turn in a person and satisfied
himself with that (Kathamcid upa-
Laarena kritenaikena ‘tushyatt R. IL
1:11)2%. Valmiki's words suggest that
that single good turn need not be
directly done or heartily done; it is
enough if that act had a shred of
‘good-turn-ness’ about it.

It is not that Rama was not clever
and intelligent. It is not that he did
not know to distinguish & good man
from a bad man. Valmiki calls Rama
a Vicakshana, an expert, a Visarada,
an adept in worldly affairs (Laukike
Samayaacaare Kritakalpo visaara-
dah R 11 1:22). He was a man of
keen perception and correct judgment.
He never erred in his understanding
of persons. When Lakshmana sus-
pects Bharata, Rama does not. He
rates men properly and at their
worth. When Sugriva who was
against accepting Vibhishna says that
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Vibhishana is a deserter of his brother
and that one who deserted his own
brother may desert anybody, Rama
mildly, and in his own subtle and
masterly manner, says that brothers
are much the same everywhere, ex-
cept in his own house (Na sarve
bhraataras taata bhavant; Bharatopa-
maah R. VI. 18:14). Sugriva himself
had risen to his present position by
killing his brother. But such correct
and thorough understanding of men
and things is apt to make us, ordinary
men, cynical and sour with a biting
tongue which has a fling at everybody.
But experience and knowledge did not
render Rama sceptic. He understood
people thoroughly, but he sympathis-
ed with them and did not lose his in-
nate goodness of nature. He con-
tinued to be a Sadhu even after seeing
persons through. (Loke purusha-
saarajnah saadhur eko vinirmitah 11
1:18).

The power of speech given to man
is both a blessing and a curse. For
that matter, which power given to
him as a blessing is not turned by him
into a curse ? But the spoken word
is specially mentioned as it is the
easiest tool which can help or harm.
Rama gives us his hints regarding the
best use of speech. First of all, Rama
never indulged in idle talk or in
gossiping or in casting aspersions on
people (Na viruddhakathaaructh R
II 1:17). He never spoke vulgarly
or wickedly or in any other bad man-
ner. We usually find highly placed
persons, haughty men, and old friends
who have beeome prosperous, adopt-
ing silence till the other meekly talks
to them. This seems to mean prestige.
Rama stood on no such prestige. He

® The Adhyatma Ramayana says:
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talked first (Purvabhaashi; mridu’

purvam ca bhaashate R. 1. 1:10, 13).
He talked politely and sweetly (Mridu
bhashate; Priyavaadi ; Priyamvadah
II 1:13) but never at the cost of truth;
for he was a Satyavak. He never
went back on his word (Ramo dvir na
abhibhaashate 11. 18:30). He always
spoke with a smile Smita purvabhi-
bhaashii cha 11. 2:40. The smile was
the index of the grace that
filled his heart>> 1In argument,
he usually defeated his opponents, as
in the case of Vasishtha, Jabali and
others. A whole town he quictly turn-
ed back, sticking to his own resolve.
How he tackled his mother, who stood
against his going to the forest, and the
impassionate Lakshmana every now
and then! Hence it is that Valmiki
said of Rama; Uttarottara-yuktau ca
vaktaa vaacaspatir yathaa R II 1:17.
For Rama was infinitely learned, had
strong memory and what is more, fine
imagination and a gift of speech
(Sarva saastraarthatatvajnah smriti-
man pratibhanavan 1 1:15). And as
in doing, so in speaking, he knew the

proper time and place. (Desakaala-
vit R 1I 1:18).

Rama was not addicted to any
bad objects of desire and was never
doggedly sticking to bad things (Na
asreyasi ratah 11. 1:17 Na asadgrah:
11 1:24). He no doubt enjoyed life,
but was never indolent, nor did he in
this enjoyment infringe on Dharma
(Artha dharmau ca samgrihya sukha-
tantro na ca alasah 11 1:27). There
ar¢ moral and good persons who
think that they must not . only
shut themselves up, but must be
killjoys also. Iow are the two,
virtuousness and enjoyment, contra-
dictory ? Rama was a great lover of,

and expert in, music (Gaandharve ca
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bhuvi sreshthah 11 2:34). He trained
himself in all games and cultivated all
the fine arts and crafts which help.a
man to spend the leisure .hours in
chastened pleasure (Vaihaamkaar'zaam
silpaanaam vijnaataa; aarohe_ .vmaye.
caiva yukto vaarana-veapnaan ,
dhanurveda vidaam sreshtthah II.
28:29). He insulted not anybody;
never left things or himself to 'drlft
along the current of Time. Na ca
Kaalavasaanugah 11 1:30). Youngsters
now-a-days suffer from a premature
sense of self-sufficiency in knowedge;
but though a man of knowledge, Rama
still sought the company of el(.iers, gnd
at intervals of work, sat discussing
and learning ih the company of those
who are venerable by character,
knowledge and age?®  Why shoL}Id
their experience be lost ? He gave n-
finitely but never received. When

devoted Guha offers him something he ”

says (Na hi vartc pratigrahe R
50:42), “I am not an observer of the
policy of ‘receiving’” Sita says of
Rama : “He would give, but never
receive or receive back” (Dadyaat
na pratigrikniyat V. 33:25). He was
not a caste-rebel, though he was in-
finitely superior to the Kshatriyas of
his own caste and to even Brahmanas:
(Kulocitamatsh ~ kshatram  dharmam
svam bahu manyale 11 1:16)'He }Ta'd
love and respect to the elass 1n which
he was born and brought name and

- fame to it by becoming its finest

flower.

At the root of all the goodne.ss. of
Rama was ‘sympathy’ and ‘§en51tl\'e-
ness’. He strove that he might lead
a blemishless life and leave an un-
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tainted name. Such fame, he esteem-
ed as heaven (Manyate parayaa Kiirt-
yaa mahat svargaphalam tatah 11
1:16). His anxiety was that there
should not be even a speck of dust in
him. Not a single being in the world
should have anything to say against
him. This he worked for and persued
as his ideal for a king, the greatest of
the servants of the people. Laksh-
mana said that the tragedy of his
banishment was that there was noth-
ing against him to warrant that act
and that there would be none in the
entire kingdom to say a word against
him. Even an enemy had nothing to
say ill of him, even in his ‘absence.??
Dasaratha tells Kaikeyi: “Ill-natured
or slanderous talk is unthinkable
in Rama (Parivaadh apavaado va
raghave no’papalyati 11.12:25). Rama
sought to please all and earn a univer-
sal good name. If Kaikeyi wanted
the kingdom, he gave up ; and before
entering the city after the exile, he
was still as desireless of the kingdom
ag before and sent Hanuman to see
how Bharata was. If Bharata had
meantime acquired a liking for the
throne, Rama would retire again.
Rama looked upon the public as
God, and propitiated them in every
way. He practised the religion of
Loka-aradhana.  Bhavabhuti makes
him say that he would give up Sita
even if that was necessary to please
and propitiate the world.?® Rama
did this also and perfected his yoga
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of Loka-aaradhana or Loka Upaasana.
That Rama practised kingship as an
Upasana or worship, Valmiki says in
the prefatory synopsis (Ramo rajyam
upasitvaa brahmalokam gamishyati 1
1:19). Once again, the Bhagavata,
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which unerringly finds the essence of

the Ramayana, says in its description:

of Rama that he was one who had

worshipped the world. (Upaasita-
lokah).
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RECOGNITION
By Prof. Ernest P. Horryitz

[l?rof. Horrwitz of the Hunter's College, New York, sheds much.light on some
conceptions of Indian literature and philogophy in this short article.] -

% INDUISM even more than

Hellenism is exalted and illu-
mined by a bold vision of the Bound-
less, encompassing the finite. Man's
inbred limitations shut out the full
realisation of the Infinite ; the imper-
sonal Deity necessarily materialises
to a personal God. Advaitins alone
expand individual consciousness to
universal sympathies. They tear the
veil of Maya, until all cosmic appear-
ances, even the personal gods, dis-
solve into the unqualified Brahman.
Ramakrishna ‘recognised’ the one im-
personal Self (Sjva) throughout
humanity (Kali); the Divine Mother
and God Woman-ever gives birth to
the travailing ecreation.  Rama-
krishna resigned his will to the pro-
ductive force (Sakti) of the prolific
Mother, the matrix of the universe,
the womb of fugitive life ; She is
eternally mated to God-Father Siva,
and ever manifest in man.  The
gpiritual philosophy of recognition
(prdtiabhigna) heas been cultivated
in Kashmir even more than in Ben-
gal. The finest play, ever penned in

Asia, is a poetic propaganda for re-
cognition. The author of Abhijnana-
sakuntalam was a young Kashmiri,
full-faced and tender-eyed, his big
violin-soul richly attuned to the swell.
ing rhythm of God's universe even as
Ariosto and Goethe were. Kalidasa
was & fervent fire-devotee like his
imperial patron. For some unknown
act df indiscretion the Maharaja of
Kashmir banished the sweet minis-
trel-mage who made the northward
drifting elouds his pleading ambassa-
dor (meghaduta) to the heart of his
beloved, his Young and beautiful wife
who was left in her lonesome cottage
amid the lotus gardens of lovely
Kashmir. The Sakuntala romance is
located in a secluded hermitage in the
fairy woods of the Kashmir Paradise,
where sun-devotees chant the Surya-
hymn. Union preceded abandonment,
but recognition re-united the royal
pair, and led to self-realisation (Atma-
bodhi).  Sivena gam yatam! Creation
and destruction, meeting and parting,
are bed-fellows like light and shade.
Mother Nature plays a while with us,
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until we are tired to death, whereaftt?r
we wake up, to resume our Karmic
game, and gambol. Those who recog-
nise the divine Playmate and dread
charmer everywhere, though disguised
in a thousand forms, are in close
touch and mystic communion with all
living organisms ; they share the
thrilling joys and agonising woes of
the fugitive world, and are mated to
Siva. Chosen Saivas readily renounce
world-detached contemplation for so-
service and welfare work; they act as
the only free agents among & crowd
of abject slaves. The narrow concept
of self-salvation (Aimano moksha)
enslaves the best of us. Princes z.md
peasants, Pundits and priests, soldiers
and salesmen, 99 per cent of man-
kind, however religious, remamn
Hinayanists, sailing on the safe boat
of self-sufficiency and perfectly con-
tented. But Recognitionists ﬂqat on
the big raft of universal salvation to
Nirvana’s tranquil shores, and are ever
ready to return for the benefit of
mankind, jagaddhitaya ! _Rama-
krishna, the godman of Bengal, is sgch
a Kali-das or servant to humar.nt).r.
Another towering spirit hero (Rz.slu)
who constantly talked of. ‘ things
divine’ (delle cose divine). is Master
Eckhart, the blessed Advaitin of Mf"
dieval Germany. God absorbed his
very self, until the sage submerged and
Jost himself in the surging sea ?f suf-
fering humanity. In Himalaya’s lone
wilds I was privileged to meet a self-
abandoned Acharya who shunned the
luring limelight of publicity, and c‘hose
the more tempting and soul-sgtxsfy-
ing obscruity. All things In the

vanity fair of life moved him to tears
and laughter, and to loving sacrifice;
he was an ardent Recognitionist, a
Hansa of holiness, a chosen Saiva.

By the light of Siva, struggling
souls climb the highest peaks of Ad-
vaita. They are apt to be ignored
and forgotten in Kali Yuga, the iron
age of physical force and subtle
mechanisation. Money-mad materia-
lism may produce temporary derange-
ments but spiritual culture never dies;
it merely changes hands in Mother
Maya's merry game, and is renewed
time and again, reborn from Kalpa to
Kalpa. A few far-sighted, keen-
visioned eagle-souls detect already
the first glimmer of a new dawn on
the Nordic horizon, shining yet faintly
and hardly noticed by the topsy-tur-
vey busy and buzzing multitude,
which is as eager as ever for its full
share of Kama-Kanchana. After the
long Arctic night, the aurora borealis
appears; the Deva-luminaries re-as-
cend with a revised Advaita version,
the modernised message of Siva. To-
day the two most troublesome, yet
most dynamic countries are Russia
and the Reich. The former boldly
rejects the frigid and rigid formalism
of a decaying church which is capita-
listic rather than socialistic, while
Nazi Germany studies Master Eck-
hart and is deeply imbued with the
heroic side of the Bhagavad Gita. It
was the Kshatriyas, and not the Brah-
mins, who championed the heroie life
and fearless fight, ever since the re-
volutionary days of the defiant Upa-

nishads.




REVIEWS AND NOTICES

Sri Ramakrishna and Modern Paycho-
logy : By Swami Akhilananda. Published
by the Vedanta Society, 224, Augell Street,
Providence, R. 1., USA.

This booklet of 31 pages by Swami
Akhilananda, the Head of the Vedanta
Society of Providence, breaks new ground
in so far as jt secks to show how, in the
light of Sri Ramakrishna’s life, an impar-
tial mind will find no point in the criticisms
advanced by modern psychology in repudi-
ation of the mystic's claim to have realised
certain higher values of life inaccessible at
the level of the scnses or to the methods of
science. The importance of this well-writ-
ten book is therefore quite out of all pro-
portion to its size. Besides enlightening
the general reader on the subject, the book
ought to draw the attention of the follow-
ers of Sri Ramakrishna to undertake a major
work on this aspect of the great Master’s
life. For to-day whatever serious scientific
criticism of mystic experience there is,
comes from the side of Psychology, and if a
scientific study of Sri Ramakrishna’s life
can disarm such eriticism, it will indeed be
a great gain to the intelligent section of
humanity.

The Geeta : Translated from the ori-
ginal by Sri Purohit swami. Published by
Faber .and Faber Ltd., 24, Russel Square,

London, W.C. 1. Pages 110. Price 21sh.
net.

The book contains the English trans-
Iation of the Bhagavad Gita, without either
text or notes. But with this bare transla-
tion the author has achieved a measure of
success in conveying the spirit of the Gita
to the English reader innocent of Indian
philosophieal technicalities which many an
elaborate annotated edition with all the
learning displayed in it, fails to do. In hijs
Preface to the book, His Highness the Gaek-
war of Baroda makes the following brief but
significant estimate of the Bhagavad Gita:
“It is, perhaps, however, unique among
sacred books in that it deals not only with

man's spiritual and moral difficulties but
with those that are intellectual. Generations
have found its intellectual unification of
experience the framework wherein they can
fit the observations and discoveries of
their lives. It satisfies the whole man.”
Such a book deserves to be read by all men,
and Purohit Swami’s present translation
of this great scripture into idiomatic and
very readable English conveying the spirit
of the original, will be found valyable by
all Western readers. We suy  Western
readers, because in a poor country like
India book lovers may find it difficult to
pay such a high price as 21sh.—a price
which it no doubt deserves considering the
highly artistic quality of its printing and
get up. Provided one can afford to pur-
chase it, one will find this aristocratic
edition of the Gita very valuable in
enriching one's mind as well as in
decorating one's book shelf.

The Complete works of H. P. Blavat.
sky : Vols I and II combined and Vol. v,
Edited by A. Trevor Barker. Published by
Messrs. Rider & Co., 35, Pulernoster Rou,
London.  Pages over L4090 in book One,
and 866 in book Two. Price 15 sh. for each
volume.

Of these two volumes under review the
first one is an exact photographic facsimile
of Murs. Blavatsky's famouy work, ‘Isis Un-
velled’. Besides the vast number of arti-
cles included in the hooks appearing under
this name, it contains also two other arti-
cles of Blavatsky —Theories of re-tncarna-
tion and My Books. The volume four, the
second of the books reviewed, consists of a
number of her miscellaneous writings that
appeared from time to time in the Theoso-

phist.  Both the volumes contuin Very ex-

haustive indiees.

To make a proper estimate of the sube
ject matter and value of these writings is
beset with great difficulties. In a general
way the subjects dealt with in these volumes
may be deseribed as oriental philosophy,
magie, occultism and science. In fact the
first impression that a reader would have
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on opening these sumptuous volumes{ and
turning over their pages is one of bewilder-
ment—a sort of stupifaction at the un-
imaginably vast range of information t'hat
the author has on the beliefs and practices
of peoples, both ancient and modern, on
the topies mentioned before. The reader
would also feel that the author is hostile
to dogmatic Christianity of the Churches
and its claims, has a distinet admiration
for the ideals and philosophies of the Ea:ist,
and believes in the possibility of harmonis-
ing religion and accultism with modern
ascience. Above all he would be impressed
that the writer of these books is one of the
unique personalities of our age, and would

be filled with admiration for her, irrespec--

tive of whether he agrees or not with the
general outlook and bent of mind repre-
sented in these volumes.

While researchers in occultism and the
scholarly followers of Madam Blavatsky
would find all their expectations fulfilled
by the present edition, we should say that
a general reader would have feit very
thankful to the Editor if he had given a
detailed Introduction stating the general
principles and the philosophy of life for
which the author stood, and in elucidation
of which she must have produced ‘all the
apparently loose and disconnected pieces of
writing incorporated in these volumes.

The Early Buddhist Theory 9! Man
Perfected : By J. B. Horner, Assoczale.and
Librarian of Newnham College, Cambridge
Published by Williams and Norgale, Lon-
don, 1936. Pp. 325. Price 13:h. 6d.

This well-documented book traces the
evolution of the Buddhist ideal of human
perfection—the Arghan.  The debt Bud-
dhism owes lo its precursors, the.concept
of the Arahan as Buddha taught 1t sepa-
rated from the non-Buddhist elc?ment in
the canonical books, the changes it under-
went with the lapse of time and the spread
of Buddhism to other countries, the ctre.cp-
ing in of elements alien to th.e onglf:l
dynamic concept—these constitute  the
main theme; but more is given than is pro-
mised.  The training pecessary for th.e
attainment of perfection and the monastic
idea! are dealt with in some detail. The

changes undergone by words like Dhamma,
Bhikkhu, Asava and Nibbana are pointed
out, and there are interesting speculations
suggested by some of the synonyms of
Arahan. These will throw valuable light
on collateral problems not touched on in
this book. The book, indeed, reveals a
mind steeped in the literature of Buddh-
ism. The epilogue testifying to the spirit
of religious toleration in India comes in
with grace. The table of Pali literature
and the general index of Pali words en-
hance the value of the book,

The Hindu Philosophy of Conduect,
Vol. II: By Prof. Rangacharya, M .A. Pub-
lished by G. A. Natesan & Co., George
Town, Madras. Price Rs. 6. Pp. 453.

‘The Hindu Philosophy of Conduct’ is
the class-lectures on the Bhagavad Gita
delivered by the well-known Sanskrit scho-
lar of Madras, the late Prof. M. Ranga-
charya, M. A, All those who have had the
occasion to look into the first volume of
these lectures would be glad to have the
second volume after so many years of delay
which might have led many to think that
the subsequent volumes of the lectures are
never going to see the light of day. Like
the first volume, this one too contains the
text of the Gita, translation in English and
the lectures elaborately expounding the
meaning of each verse.

Although the Bhagavad Gita is one of
the most popular of Indian scriptures, it is
one of the most difficult books to master.
The ancient commentaries are bristling with
technicalities which a lay reader of to-day
may often find rather elusive and intricate.
To such, Prof. Rangacharya’s exposition
may be safely recommended for study. For
while being elaborate cnough to bring out
the full significance of the verses, it ex-
patiates lucidly on their ethical and philo-
sophical significance without giving them
any sectarian orientation, or introducing
metaphysical technicalities with which only
specialists are expected to be familiar. The
most refreshing feature of the book is that
Prof. Rangacharaya’s attempt is not to show
that the Gita supports this system of philo-
sophy or that, but to impart to the reader
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a thorough understanding of the text with
all its implications,

The present volume contains Chap-
ter VII to Chapter XII of the Bhagavad
Gita. The third volume which is under
preparation would deal with the rest of the
Gita,

Sadhana Samgit (Bangali) : Compiled
by Swami Apurvananda. Published by
Swami Abhayananda, Belur Math, PO,
Howrah. Price Rs. 2-5-.

This beautifully printed and sumptu-
ously bound volume of 250 pages, pub-
lished as a memorial volume at the cente-

pary of Sri Ramakrishna, consists of 101
soul-thrilling Bengali songs with their proper
musical notations graphically represented,
with the help of which one could easily
learn them. Of these 101 songs, fifty are
known to have been sung by Sri Rama-
krishna and Swami Vivekananda. The
views on music which Swami Vivekananda
held are also collected and presented in the
form of a preface in the beginning. Since
there are some of the most valuable Ragas
and Raginis represented with their pure
and simple modifications and the important
talams with their ‘codes’ (Teka), the work
is pre-eminently useful for beginners.

NEWS AND REPORTS

Swami Kalyanananda passes away

Swami Kalyanananda, Founder - Secre-
tary of the Ramakrishna Sevashrama, Kan-
khal (Saharanpur Dt.), entered Maha-
samadhi at 11 p.m., on the 20th instant at
the age of 62. He was a disciple of the
great Swami Vivekananda and was one of
the pioneers of the Mission’s philanthropic
activities. He hailed from the district of
Barisal, his original name heing Dakshina
Ranjan Guha. Through his indefatigable
labours was created in 1901 the Sevashrama
or Home of Service at Kankhal, which he
nursed to its present dimensions with singu-
lar devotion. In 1899-1900 he had organis-
ed a famine relief work at Kishengarh in
Rajputana, and in 1905 he took part in
the landslip relief work at Dharamsala in
the Punjab. Of late the Swami had been
suffering from diabetes and other ailments,
and went last summer for a change to
Mussoorece, where the catastrophe occurred.
His body was taken for its last rites to
Kankbal. The sudden passing away of the
Swami removes one of the most prominent
figures of the Ramakrishna Mission.

R. K. Math and Mission Charitable Dis.
pensary, Bhubaneswar
Besides an account of the working of

the charituble dispensary, the present Re-
port for the year 1935-36 gives a general

account of the history and working of the
Math at Bhubaneswar. The Ashram con-
ducts daily service in the shrine. It cele-
brates the important Utsavs, and especially
last year organised celebrations of Sri
Ramakrishna's Centenary in several parts
of Orissa. It is a training centre for monas-
tic members, and besides giving them facili-
ties for a life of meditation, has also arrange-
ments  for teaching them  Nyaya and
Vedanta and Sanskrit grammar. It rugs a
free primary school, provides many poor
boys  with their  necessities  besides
what are wanted at school, and heips some
to prosecute their studies in M. E. and
High Schools.

The charitable dispensary gives medi-
cal relief to all irrespective of caste, colour
and creed. The average daily attendance
was 92 in 1935 and 97 in 1036. In addition
to medicines, poor patients are supplied
with diet, cloth, warm clothing and pecu-
niary help. In special and urgent casea
the patients are visited in their homes. The
income of the dispensary for the past two
vears was Rs. 1286-10-0, and the total ex-
penditure was Rs. 789-8-3, The dispensary
18 at present in need of better accommoda-
tion, which could be had by some exten-
sions and alterations at a cost of Rs. 4,000.
Contrii,stions towards this or any of the
other activitics of the Math may be sent
to 8wami Nirvanananda, Sri Ramakrishns
Math, P. 0. Bhubancswar, Puri Dt.
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the demand to know. It is a logical
consequence of the belief.

Secondly, this knowledge is not the
knowledge of an external reality. We
can never know God in any sensible
image. God is, in this respect, the
very opposite of Nature. The only
intuition of the spirit that we un-
questioningly possess and that we
cannot deny, is the intuition of our
inmost self. This self is “ inmost ” in
the literal sense of the term ; for it
can never be projected out or objecti-
fied. If there is a spiritual world-
ground, it cannot be different from
this. For if it were different it would
be some kind of object to us, and so
in 8 way a part of Nature ; it would
lose its spiritual character. We know
the living spirit only in our own self®
Advaitism tells us that. the world-
ground, being spiritual in character,
cannot be distinct from this self—it
is this self itself. Can such a know-
ledge of identity, if it could be rea-
lised, be neutral so far as our inner
well-being is concerned ? .

This brings us to the last point of
difference to which we want to draw
attention here. This knowledge has a
vital connection with our true hap-
piness. To know is to become a dif-
ferent man altogether. We may give
an illustration from common experi-
ence. If-1 believe that I am a

[(Drcisih

poverty-stricken and helpless’ human *
being, and in some supreme moment
of good fortune I am told with con-
vincing evidence that I am heir to 8
great fortune which through ignor-
ance I have not claimed, can such
knowledge be indifferently received
by me 7 Will not the mere communi-
cation of such news trapnsform my
whole being ? It is just the same with
the knowledge of our identity with
the supreme reality which is God.
We can no longer retain our old finite
self and live a life based on that.
What news can be happier than the
news of identity ? :
Advaita Vedantism is the religion
of all religions, for it seeks to trans-
form faith into knowledge. It leaves
nothing to mere belief. It has no
room for dogma. The truth must be
seen. And when the truth id seen,
can the feeling be restrained, or can
will go its own way uncontrolled ?
That is in the nature of the case im-
possible.  If we know that the fire
burns, we do not proceed to experi-
ment with fire or stretch our hand into
it. That is the test of real knowledge.
We cannot separate knowledge from

. life.  Advaitism thus sums up what is

best in apy religion.. It is the highest
religion, the religion of truth par ez-
cellence.

THE CHRISTIAN DOCTRINE OF UNITY
By Mary Anita Ewer

i i unbiassed student of comparative religion as is evident

:MB E,:ﬁ; ll.;o:kde:f\ aél:nll'vey of Mystical Symbolism ” publis_hed in Londo.n by

from her em;{ in 1933. In the following article she expounds in brief what constitutes

the 8 P C ;.r:;lcl w' the great Upanishadic doctrine embodied in the sentence “Thou

u;te '?’:n:t’l'm'll‘)he doctrine of unity stated here has in many important respects a re-
:embla:c;: to Sri Ramanuja’s conception of the Absolute.]

HEN persons reared in two dif-
fering religions meet, thx:ee
attitudes are possible. The_y may dis-
pute over the relative merits and de-
merits of their religions, 'each. for th_e
most part praising the virtues of h}s
own, and pointing out the .la.cks in
the other religion. Or, perceiving the
evils which arise from such dlsagrce-
ments, such as hostility,. proselytism,
misrepresentation, injustice, anfi the
like, they may join in the praise of
tolerance and of brotherly kindness,
achieving these ends by a tacit agree-

ment—each to drop, to consider as

trivial and outworn, all‘ those? beliefs,
feelings, and practices in which thfey
differ. It takes persons of rea‘l‘ dis-
cernment to percerve that “tole-
rance” of this kind destfoys the'values
of both religions and gains nothing b}lt
a superficial peace. If we see. this,
we attempt to take the _thxrd at:tltude,
which is, to maintain with ﬁdglxty our
own creed, our own devotfou, the
sacred practices int.o‘ .whlch v:v{e
have been solemnly ln'ltmted, whi 1(:
at the same time refusing to attac

or to belittle religions whose values
are alien to us, and whose: lacks, re-
garded from the standpoint (.)f our
particular needs, seem  §0 painfully

nt.

ap?ta lzlkes an exceptionally deep soul
to go still farther, and attempt actu-

39

ally (as Sri Ramakrishna is said to
have done) to enter within the ex-
perience of another religion without
breaking his fidelity to his own. Yet,
this attitude of full appreciation with-
out any straying from one’s own
pathway, is the only attitude which
can lead to mutual understanding and
to a community of religions based not
on negations but on positive values.
It is good to work toward such a
sympathetic insight. This paper is
intended as a contribution towards
that insight, in regard to one outstand-
ing religious misunderstanding.

One of the commonest Christian
criticisms of non-Christian religion is
that it lacks a definite sense of a God
whom we are created to believe in,
hope in, and love, a definite sense of
a Power beyond weak individual
man, upon whose might and friend-
ship he can rely. Conversely, one of
the commonest criticisms directed
against Christianity by those who
have felt the charms of Eastern spiri-
tuality, is that Christians lack a de-
finite sense of the Higher Self, the
“That art Thou” of Hindu tradition
and teaching.

1t would be fairly easy to find quo-
tations from both Eastern and Wes-
tern religious writers, either to con-
tradict the substance of these cri.tx-
cisms, or to uphold them and claim
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them as assets rather than as liabili-
ties. For there have been non-Chris-
tian mystics living lives of passionate
devotion to a beloved personal Deity,
and there have been Christian trans.
cendentalists. Moreover, many Eas-
tern religious thinkers seem to consi-
der that their concept of the Highest
Reality as abstract and impersonal is
a mark of advanced spiritual discern-
ment; while similarly, Christian
thinkers frequently maintain that the
Christian condemnation of self-wor-
ship is one of the great and manifest
superiorities of Christianity.

One might add that it would like-
wise be easy to dismiss the question
of God, whether personal or imper-
gonal, and the question of the Self,
whether essentially Djvine or essenti-
ally individual, as of no interest for
practical men. The advocate of super-
ficial “tolerance” always regards such
speculations as standing in the way
of devotion to human brotherhood.

But there is a real problem in these
criticisms and oppositions. It is
partly a problem of temperament, of
racial development, or of whatever
else is the cause of the congenital
difference between Eastern and Wes-
tern outlooks. In so far as the seem-

[DECEMBER

ing contradiction is racial, it proba-
bly meets a real need.!

It is not generally known, but it is
nevertheless the fact, that Christianity
has its own doctrine of the “That art
Thou”, a doctrine sound and approv-
ed in its theology, and available to
all who are spiritually ready for it.
The interesting part is, that though
this doctrine is in no wise hidden, yet
in practice, only those who are ready
for it arc apt to perceive it. The
Christian presentation of creature-
liness, of the worship of the Divine
Other, on the other hand, is generally
necessary for the spiritual develop-
ment of those with whom Christi-
anity has to deal. The indivi-
dual and self-centred self must learn
not to find its own end in its own
limited manifestation, not to rely on
its own strength, not to worship its
own cravings and its own limited
vision. In this, Christianity is true
to its mission.

But the difference of racial tem- .

perament and outlook is only a par-
tial cause for the misunderstanding.
The real difficulty lies in the fact
that those who experience spiritual
things are foreed to try to express

*To illustrate this, all one needs to do
is to compare the attitude of religious per-
sons born and educated in Eastern tradi-
tions, with that of some Americans who,
reared as Christians, later attempt to train
themselves (without the guidance of a
competent teacher) by Hindu religious
methods gained from books or lectures, All
too often, these would-be spiritual persons
are much t00 entranced with the new con-
cept of their “ Divine Self,” their “Racred
I_Am Consciousness” their emsential divi-
nity. They'srievoualy afflict their neigh-
bollr! by their exaltation of their individual,
limited, fallible selves—their individual,

thoughts, imm. feelings—as high and

shining Truth. To speak frankly, from the
Christian standpoint, they make nuisances
of themselves from lack of the harest ele-
ments of humility, good sense, and regard
for their neighbours. But is this the way
and the attitude of the real Hindu? By
no means. It is certainly no part of the
true meaning of “That art Thou.” as it is
understood within Hinduism, to exalt and
deify and make sacrosanct all one’s erude
sclf-centredness, to encourage obtrusive
pride, and to discourage reverence, worship,
religious awe and religious love. On the
contrary, the real Hindu, as known by his
writings and speeches, cultivates these
latter virtues with an admirable simplicity
and sincerity.
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these in human language, which hes
no adequate terms for matters out-
pide the range of ordinary experience.
That is, they are forced to express
them by means of analogies, which
is to say, by means of symbols. Na-
turally, especially in regard to the
more lofty and transcendent of spiri-
tual experiences, mystics of different
languages and different habits of
everyday life, choose differing sym-
bolic expressions. Hence it becomes
difficult to translate the inner mean-
ing of the symbols of one religion into
the language of another. The stranger
does not get the feeling intended, be-
cause his associations are different.?

In the comparative study of reli-
gious teachings, it is obvious that
teachings on the same subject ought
to be compared together. But due to
the above-mentioned differences in
symbolic expression of high truths,
the comparison actually made often
is between teachings intended to illus-
trate differing aspects of the matter.
This is the case here, where Western
stress on the eternal value and im-
mortality of the individual is com-
pared with the Eastern denial of se-
parateness as an ultimate thing—and
where, also, Christian belief in a
Divine Creative Power, other than
ourselves, is compared with the Hindu
vision of a Divine Self which is the
Higher Self of every being. Stated
thus, we have a necessary contradic-

t A striking though crude illustration of
thig fact is the humorous anecdote about
the Eskimos to whom the Christian mission-
ary preached that the results of wrong
behaviour in this life would be immerzion
in & hell of burning fire in the next life.

The Eskimos, who live in a country of great.
* and painful*cold, immediately began to do

every wrong thing they could iMe, in
order to insure being warm enough in the
future !

tion, based on the one hand, in the
Western demand for relationships
between individual selves, and on the
other, in the Eastern realization that,
beyond all these weary ways, the Self
ig One.

But this is not the true compari-
son. I leave it to Eastern devotees
to furnish us with the real Hindu
parallels for our Christian worship of
the Divine Other, Who is Father,
Master, Friend, Lover, as well as
Creator, Life-Giver, and Judge. I
leave it to them confidently, knowing
that they can do it! But I will suggest,
for my contribution, the real Chris-
tian parallel for the doctrine of the
Self which is One.

Saint Paul, one of the earliest Chris-
tian thinkers and teachers, wrote as
follows:

“For as the body is one, and
hath many members, and all the
members of that one body, being
many, are one body; so also is
Christ. For by one Spirit are we
all baptized into one body.” .First
Epistle to the Corinthians, XII,
12-13.

“Ye are the body of Christ, and
members in particular.” Ibid., verse
27.

“There is one body, and one
Spirit . . . One Lord, one (faith,
one baptism, one God and Father
of all.” Epistle to the Ephesians,
IV, 4-6.

“In Him dwelleth all the fulnesa
of the Godhead bodily. And ye
are complete in Him ... buried
with Him in baptism, wherein also
ye are risen with Him.” Epistle to
the Colossians, II 9-12,
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There is One Body, of which we all
are members—or, as we would say
to-day, individual cells?

One Self, is the Eastern teaching.
One Body, says the Western. Is this
not & weaker, a less exalted concept?
I think not. For the One Body is the
“Body Mystical” of the Lord Jesus
Christ.

Here a very brief digression into
theology will be necessary. The
Lord Jesus Christ is the Eternal God
Incarnate—not was, but is. This
statement does not mean, in the
thought of the majority of Christians
of all ages, that He manifested Him-
self on earth merely to teach us, to
revive true religion, and to give us
an inspiring example for our imitation,
and that afterwards He left us alone,
to look back in yearning to that
bright time. We have believed rather,
that He, the Divine Self, Who etern-
ally possesses His Divine Nature,
added to His possessions not a man,
not a human life, but human nature
as a whole—ideally, all Humanity
itself. The reason why we have be-
lieved in one unique Incarnation of

* Other expressions of Saint Paul on the
same subject are :

“The church which is His body, the
fullness of Him that filleth all in all” Ephe-
sians 1, 22-23.

“For the edifying of the body of Christ,
till we all come in the unity of the faith,
and of the knowledge of the Son of God,
unto a perfect man, unto the measure of
the stature of the fulness of Christ, that
we..may grow up into Him in all things,
which is the Head, even Christ, from Whom
the whole body fitly joined together....
maketh increase of the body unto the edi-
fying of iteelf in love” Ephesians IV, 12-16.

) “ We are members of His body ” Ephe-
sians V, 30.

“Let the peace of God rule in your
hearts, to the which also ye sre called in
one Body” Colossians II1, 15.
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Deity, is that we think of that one as
never-ending. We do not think of
the Incarnate Deity as baving (like
one of us) a human, individual self.
We think instead of the Divine Self
as possessing two natures, one Divine
and the other human—the latter
being the true nature of all human-
kind. And although this Incarnation,
we hold, took place uniquely in his-
tory at a certain time, that event was
an earthly reflection of the fact that
it really took place in Eternity. The
Incarnation is thus without begin-
ning and without end. And, for the
personal benefit of every one of us,
the “Body Mystical” is the ‘“‘exten-
sion” of the Incarnation, the means
by which it is made even more pre-
sent to us than it was to His disciples
in Galilee.

The result of all the foregoing is
that, in Christian traditional theology
and mysticism, the “Body Mystical”
(which includes and embraces all
baptized Christians, and, from the
point of view of Eternity, includes
and embraces all inankind) is a
Body possessed by, indwelt by, vivi-
fied by, one Divine Self. This con-
cept is no mere theological quibbling.
It enters into the thought and devo-
tion of Christians, even of many who
would become confused if asked to
formulate the theology of it. 1 re-
member, when I was still quite young,
reading a pious instruction contern-
ing Baptism. It said in effect (I
quote from memory only): “I act a
lie, whenever I make my self and not
His Self the centre. When 1 was
baptized, my self died. I was made
a member of Him, that His Self

should be the centre of my conscious- -

ness and of my life.” Spiritual direc-
tors frequently itell their pupils to
meditate on the Life and Self of the
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Lord within them, He their true cen-
tre, the Self of the One Body within
which is their life. It would be possi-
ble to quote inany expressions on this
subject, not only from specifically
mystical writings, but from the spiri-
tual instructions of ordinarily devout
teachers.

Such, then, is the Christian way of
teaching that the Self is One. It is
a teaching of the One Body, the
Body Mystical within which we all
are cells. Nor is this all. For we
the cells are nourished (in another
sacrament) with the Sacramental
Body of the Lord, which is a Food
that transforms the eater into Itself.

And since this Food likewise is
the Body of the One Self, our Lord,
this thought is one of the pathways
along which the Christian who is
ready for it may find the doctrine of
“That art Thou.”

When the parallel is stated in these
terms, the contradiction between the
Hindu and the Christian formulation
appears in a new light. It no longer
expresses a demand, by the Western
devotee, that his individual self may
not pass away, or that individuality
may be held sacred. The opposition,
for there is one, relates rather to the
stress laid upon the body of manifes-
tation. The Lord, in Christian
thought, is never without His Body.
The Christian system, in its tradi-
tional and ancient form, climbs to

e et i 2 i

«There are other pathways also. In
spite of our ghortcomings. for which thought
ful Christians are penitent. the only ade-
quate way of formulating the Cpristian
personal moral ideal is along thee‘ue lines :—
That I should act towards my nenghbour'as
unselfishly and lovingly as if I were Christ,
and that I sh9uld think and feel about my

‘neighbour as reverently and lovingly as if

he were Christ. For each of us is indeed
a cell in His Body.

40

its spiritual heights not by withdraw-
ing from the body, but by means of
the body. Nevertheless it is a body
transmuted past all earthly recogni-
tion—"“His glorious Body, whereby
He is able even to subdue all things
unto Himself” (St. Paul’'s Epistle ‘to
the Philippians, 1II, 21).

It is true that some Christian sects,
even in theory, have made much less
of these deeper ideas, and that many
Christians in practice have seemed
ignorant of them. It is also true that
many persons, in any religion, per-
ceive only external practices, con-
ventional ethics, and superficial state-
ments. When such as these become
leaders and teachers, as unfortunate-
ly is often the case, aspiring souls are
repelled, and persons of other reli-
gions gain a false and inadequate
view of the philosophical bases of the
religion thus misrepresented. It is
such shortsighted teachers as these
(equally with fanatical ones) who
give currency to such ecriticisms and
false opposition as those cited at the
beginning of this paper.®

To conclude then, why is it difficult
to translate symbolic expressions and
deep spiritual insights from the lan-
guage of one religion to that of an-
other? As 1 see it, it is difficult for
three reasons. The first reason is,
differences of racial temperament
and experience. The second is, be-
cause students of comparative reli-
gion so often confine themselves to
external practices and to the ideas
of persons whose religious abser-
vances are mainly conventional only.
The third reason is because the

5T do not wish to deny that a religion
may have unique values and an invaluable
contribution to make to the world. I eriti-
cise only the focussing of attention on un-
real contradictions,
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deepest matters of religion, to the
person who has experienced their
fringes, are immeasurably sacred. It
seems hard to discuss them with per-

[DeCRMBER

song of differing traditions. We
therefore, in our ignorance and
short-sightedness, tend to slur them
aver.

RAMMOHAN RAY: THE WORLD'S UNBORN SOUL
COME TO LIFE -
By Dr. 8. K. Maitra, M .A., Ph.D.

[Professor Maitra of the Benares Hindu University points out in the ensuing parse
graphs how the world's longing for universal freedom and brotherhood has been fulfilled
in Rammohan and Ramakrishna, in the ope through u keen logic and in the other

through a purified hear'.]

gN Rammohan Ray, to use an

expression employed by Sir
8. Radhakrishnan in his famous ad-
dress at Oxford, we see the birth of
the world’s unborn soul. He is the
fulfilment of the world’s unrealized
dreams and aspirations, the realiza-
tion of the world’s unfulfilled hopes
and desires. In him the invisible
procession of the world's unsatisfied
longings comes to a halt.

At every moment the world is
sending out millions of unfulfilled
longings and aspirations desperately
seeking some vehicle in which to in-
carnate themselves. They are like
lampless pilgrims voyaging in the
dark, vainly seeking a share. Their
plight i the saddest that can be con-
templated. Happily, their sufferings
have touched the sympathetic chords
of Tagore who has wept for them, as
no one else could have done:

Man's million viewless thoughts

and phantasies,
Desires that never cease,

Are lured by Things, whose beauty

is their pride,
To be their playmates by their
side.

. Dreams darkly seek with ardent
wings

To voyage to the realm of Things;
Borne by obscurity’s stream
profound

They seck with all their might to

grasp the ground,
With grip of stock and stone
to stand

Awhile on solid land.

The longings of the world's unborn
sou!l in this way roam about for
countless ages until they incarnate
themselves in some great man. Thus
the greatest tragedy of the world is
the tragedy of not having great men.
Fortunately for India, although
she may have been very unlucky in
other respects, she has never suffered
from & dearth of great men. In every
age, at every crisis in her fortunes,
she had great men to guide her.

Rammohan Ray represents the
satisfaction of the deepest longings
of the human race. These may be
broadly classed under three heads:
the longing for (a) a universal reli-
gion, (b) universal freedom, (¢) a
universal brotherhood of man. In
Rammohan these fundamental needs
obtained their fulfilment.

That Rammohan’s object was not,
to found a new sect but to establish
a universal religion is evident from
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the whole trend of his activities in the
field of religion. At an early age he
made a profound study of the religi-
ous ideas of the Matazal and Mowa-
hiddin sects of Arabs. He made an
equally profound study of the sacred
books of his own country, especially,
the Upanishads. He also dived deep
into the truths of Christianity. He

- invented his own method of a com-

parative study of religion, and with

“its help he came to the conclusion

that s universal religion could be
founded on the basis of the Upanisha-
dic religion.

Rammohan’s controversies  with
Brahmin Pandits and Christian mis-
gionaries had only one object, and
that was to show the weakness and
limitations of all orthodoxy, whether
Hindu or Christian. For some time
bhe encouraged the Christian Unita-
rians, and Adam and others with
whom he worked for several years
though Rammohan’s object was to
found a Unitarian Church in India.
But ‘Rammohan’s real object was
something much higher and deeper.
He wanted to employ the Unitarian
conceptions only so far as they fitted
in with his idea of a Univers:al Reli-
gion. I cannot do better here than
quote the words of Mr. N. C. Gfm-
guly (Vide his article, “Foundation
of the Brahmo Samaj,” “Modern
Review,” September, 1928), “The
mind of the reformer was reaching
out, unsuspected and unnoticed, to
something profounder than the agti-
vities of Adam and the Unitarian
Committee, and the smaller was na-

_ turally engulfed by the greater. * He

had seen that Unitarian Christianity
did not do for his friends who breath-
ed the atmosphere of his spiritual re-
alization. The burning passion for
a God unlimited by human defini-

tions, yet recognized by all, and the
insatiable hunger for a religion com-
prehending all types of spiritual ex-
perience could not be satisfied with
Unitarianism alone, any more than
with any of the other religions in the
field. They were for him, whether it
was Hinduism, Christianity or Mu-
hammadanism, like chemical reagents
which yielded the tested resultant of
universal religion.”

Similarly, Rammohan’s love of
freedom had a universal ring in it. It
was not merely freedom for his own
country but it was freedom for the
whole human race. The incident at
the Cape of Good Hope, on his
voyage to England, when he saw a
French ship flying the flag of “liber-
ty, equality and fraternity”, illus-
trates this. His unbounded joy,
which made him so completely obli-
vious of his surroundings that he re-
ceived a physical injury the effect
of which lasted six months, was the
happiness of a man who could make
himself one with humanity to such
ap extent that the realization of the
idea of freedom in any part of the
world could send a thrill of unspeak-
able joy through his whole frame.
And what are we to say of his inte:
rest in the Reform Bill of 18322 It
was a matter which concerned only
the political life of England, but
Rammohan saw in it an important
advance in the struggle of mankind
for freedom. It was only the fullest
realization of his identity with the
whole human race that could make
him see like'this.

And lastly, as the crowning feature
of this universal humanity in him,
he was burning with a desire to esta-
blish a universal brotherhood of man.
His vision etretched far into the

future, as the vision of all prophets
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does. Even to-day we seem to be as
far as ever from the realization of
this idea. The League of Nations,
the gift of President Wilson to hu-
manity, exists more in name than in
reality. Its authority has been open-
ly flouted by nations, and it has been
powerless to stop that butchering of
man by man which is called war. Yet
Rammohan, more than a century ago,
wanted to set up not a mere puppet
organization, like the League of Na-
tions, but a real International Court
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for the settling of disputes between
nation and nation.®

Blessed is the country that could
produce in the same century two
Ramas—Rammohan and Ramakrish-
na—both burning with the same
ardent humanism, one realizing it
through reason and logic, and the
other through the heart. In both of
them, the world’s unborn soul which
had been roaming unceasingly, vain-
ly secking a vehicle in which to in-
carnate itself, at last found a resting
place.

RELIGION AND MORALITY
By Prof. Girindranarayan Mallik, M.A.

) {Mr. Mallik is the Professor of Sanskrit in the Comilla College. In the following
article he argues by marshalling Eastern and Western views that it iz the sublime con-

cept of religion alone that feeds the root of morali

and civilization.]

HEN most of the scientifie
thinkers of the West and some

of the Indian thinkers of the present
day say that religion ought to be
thrust away from the world, surely
they do not mean by religion what
the Indian seers of the ancient times
understood by Dharma. Indeed reli-
" gion, if understood in the sense of
“certain hard and fast rules of con-
duct and ceremonial observances,”
has very little place in the progres-
sive civilisation of the world, even
if it does not deserve the fate of
being thrust away altogether; for
such religion very often gives rise to
fanaticism, and the less it appears in
the world, the better for its upkeep
and real progress. But religion im-
plies something more. As distin-

ty—the most vital force of progress

guished from fetish-worship and the
like, religion in the truc sense of the
term implies a faith in, and devotion
to, the Absolute Being. Religion, in
other words, implics a relation bet-
ween a worshipping subject, an  in-
dividual soul, and a worshipped ob-
jeet, the Absolute Lord. It implies
further an clement of distinction as
well as one of unity between the sub-
ject and the object. Religion thus
supposes two main factors which are
different and yet related—so far dis-
tinct and so far akin. It involves
something more. The Absolute Being
does not act on man by the direct
manifestation of His absolute essence,
nor does man know Him by immedi-
ate vixion. Take away the written
word—the  seriptures, take away

) *Vide his letter to the French Foreign
Minister, quoted in the article, “Ramnmohan

Ray on International Fellowship,” Modem
Review, October 1928,
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again the special revelation, and an
impassable chasm will separate man
from the Absolute Being, and all re-
ligion will at once be destroyed.
Briefly speaking, then, religion im-
plies the conception and concrete re-
alisation, in the manner laid down in
the scriptures, by the individual soul,
of the Supreme Identity that per-
vades and acts as the immanent re-
gulator of the universe of being.
Such conception of the Qne and .the
many, again, is what is understood
by the Indian word Dharma. The
primary function of Dharma or re-
ligion consists more in seeking release
and redemption from the world-pro-
cess than in accounting for its origin.
But secondarily, Dharma cannot but
imply certain sacraments or duties
incumbent upon men in their mutual
relation with reference to the affairs

 of the world. Such duties, again,

mainly consist of what - are called
moral duties and moral obligations;
and these duties, implied as they are
by the term Dharma, must be sub-
gervient to the attainment of Self-re-
alisation. Evidently, therefore, there
is a close relation between religion
and morality, and our object in writ-
ing this article is to show what that
relation is.

The fact that there is a relation
between religion and morality has
been discussed by all philosophers,
European and Indian. Looking to
the west we find that a class of
thinkers, e.g., Descartes, Locke,
Paley and others hold that religion is
the source of morality—it is religion
that leads to morality. Others, again,
eq., Kant and Martineau suppose
that morality is the source of reli-
gion. Matthew Arnold goes further
to say that religion is nothing but
morality touched with emotion. Thus

-

according to all the Western thinkers
there i8 & very close relation between
religion and morality. This is also
the view of Indian thinkers, especially
of those that are theistic. If now we
want to know the definite character
of this close relation between religion
and morality, we should note care-
fully at first the derivative meaning
of the word ‘morality.’ The word
comes from the root ‘mores’ which
means conduct.” Conduet, again, is
best defined as those acts which are
not merely adjusted to ends but also
definitely willed. The highest end to
which these willed acts are adjusted
has been differently deseribed by dif-
ferent moralists of the West. Their
theories about the moral ideal may
be broadly classified into Hedonism,
Rationalism and Eudaemonism. It
is needless to repeat here the criti-
cisms which the first two classes of
theories are subject to—that the de-
fects outweigh their merits. In their
development various moral conflicts
arise which cannot be explained
away. But it is to be remembered
that the task of the moral life is the
reconciliation of these apparently
conflicting claims,—the full recogni~
tion both of the rights of reason and
of the rights of sensibility, and their
reduction, if possible, to the unity of
a common life governed by a single
central principle. Such reconcilia-
tion and reduction was effected by
the Eudaemonistic moralists and
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present-day moralists of the west.
That this theory is accepted in almost
all our Indian scriptures goes with-
out saying. But self-realisation can-
not be really attained so long as our
acts are confined to the phenomenal
world with a complete forgetfulness
of the Supreme All-pervading Iden-
tity. The sphere of our moral con-
duct is one of struggle and is full of
distractions, and consequently it im-
pedes that concentrafion of thought
which is indispensably nccessary for
self-realisation. In this sphere of
struggle we are always conscious of
an incompleteness due to the imper-
manence of the objects and acts that
always try to hold their sway upon
the mind, and so the moral life divor-
ced from a consciousness of the all-
pervading, all-regulating  Supreme
Being yields only a partial solution
of the contradiction between the in-
dividual and the univetsal nature of
man. The highest result of such
divorced morality, instead of being
an attainment of the Infinite as a
positive object of desire, is only the
endless negation of the finite. Such
being the case, it is quite evident
that morality abstracted from re-
ligion gives us nothing but imper-
manence and inadequacy; and if
morality is to be crowned with the
final end called self-realisation, it
must have a religious and hence me-
taphysical basis. Such close relation
between religion and morality has
been upheld by all theistie philoso-
phers of the West. This again is the
keynote of all the Hindu systems of
thought; it runs not only through
the strictly philosophical and religi-
ous gystems, but also through the
codes of sacraments and the cthieal
and didactic treatises——cven through
the eystems of medicine and all forms
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of profanc litcrature. The codes of
Manu, Yajnavalkya and others, for
example, while dealing with the du-
ties of mankind in the various stages
of life in this world, lay the greatest
stress upon the highest duty or
Dharma which consists in Atmajnana
or sclf-realisation, and distinctly lay
down that those sacraments including
all moral precepts are to be regarded
as but stepping-stones to the highest
Dharma. = - - .
Looking deeper into the question
we find that religion is not simply
the basis of, but serves as the sures.t
guarantee for, all true morality. This
appears from the true implication qf
the Gita text,—Sarvadharmaan pari-
tyajya muam ekam saranam vrajé;
aham tvaam sarvapaapebhyo mok-
sayishyaami maa suchah—where
God calls upon all beings to resort to

Him alone even at the sacrifice of all .

other Dharmas and He promises {0
save them from all sorts of trans-
gression.  The various duties refer

to here may be broadly classified into
three classes from the point of view
of the three life-conceptions, viz., t_‘he
individual, the social and the divine
or universal. Of these the last-men-
tioned one is the best meaning of life,
and the duty considered from this
point of view is the highest duty of
mankind, the reasun being that “love
of God ” which characterises the true
nature of a being is the impelling
motive of the universal life-concep-
tion. The highest duty, again, means
that which transcends and yet re-
conciles within itself all other duties.
Hence it follows that if one has re-
course to the highest duty as the aim
of *his life, that ix to say, takes to
“devotion to God " as the supreme
function of his own =clf, the systema-
tic practice of all acts of true morali

ty will be necessarily implied there-
by, but not vice versa.

This fact of religion being the
foundation of morality is to be ac-
cepted all the more because none of
the moral virtues can by itself be re-
garded &s an absolute standard of the
rightness and wrongness of action.
To take an example, veracity or the
duty of truth-speaking is regarded
by all moralists—European as well as
Indian—as one of the few cardinal
virtues. European moralists seem to
be pugzled with the question whether
veracity is an absolute and indepen-
dent duty or a special application of
some higher principle. Kant regards
it as a categorical imperative binding
upon all under all circumstances and
irrespectively of the consequences
thereof. But it is a disputed point
whether truth-speaking az a duty is
to be regarded as a categorical im-
perative, or there are any exceptions
and qualifications put upon it. On
this point a class of European mora-
lists, while advocating the Ilatter
alternative, say that “though an at-
tempt. should always be made to re-
gard the duty of veracity as a moral
maxim, still, so far as the affairs of
the actual world are concerned, the
rule of veracity cannot be elevated
into a definite moral axiom and hence
there are circumstances under which
even a lie is allowable.” One such
exceptional case as laid down in
Sidgwick's Methods of Ethics as also
in the -Mahabharata and Purana
Texts (cf. Streeshu narmavivaahe cha
vrittyarthe praanasamkate: Gobra-
ahmanaarthe himsaasyam naanritam
syaad jugupsitam. — Bhagavata) is
that it may sometimes be right for
persons to speak falsely to an invalid
if this seems the only way of conceal-
ing facts that might produce a danger-
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ous shock. Briefly speaking, a lie in
the shape of suppressio ver: or sug-
gestio falst might be allowable when
the object is a noble one. We are
thus led to conclude that the duty
of veracity by itself cannot be re-
garded as an absolute standard of
morality.

Consider again the case of the moral
virtue called Ahimsa. Literally it
means ‘ non-killing ’, but it is also de-
fined as the quality of not wishing
any one to suffer through one’s body,
words or thoughts. Whatever the
meaning might be, there is no doubt
that this quality occupies a very high
rank in the list of moral attributes as
we find in the Mahabharata, the Law-
Codes of Manu, Yajnavalkya, etc.,
{cf., Ahimsa paramo dharmah M. 8.
Adh. XI, 13 ; Ahimsaa satyam aste-
vam saucham indriyanigrahsh.—
Manu X, 63), as well as in the Buddh-
ist Texts and Christian Theology. Yet
this very noble attribute of Ahimsa .
cannot be regarded as an absolute
and independent standard of morality
for the simple reason that there are
restrictions put upon it. Not to speak
of the act of killing other beings, even
the most heinous crime of homicide
is justified under certain circumstan-
ces. Suppose a ruffian is about to
outrage the modesty of your wife,
mother, sister or any other women;
under such circumstances when all
conciliatory measures fail and there is
none at hand to save the situation,
even the act of killing that man is
justified by the ancient Law-givers of
India as well ag by the English Penal
Codes (¢f. Gurum vaa baalavriddhau
vaa bragshmanam vaa bahusrutam ;
aatataayinam aayaantam hanyaad
evaavichaarayan. Manu, VIII, 350,
which means—* One may slay with-
out hesitation an assassin who ap-
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proaches with murderous intent,
whether he be one’s teacher, a child
or an aged man, or a8 Brahmin deeply
versed in the Vedas”). Besides, the
whole physical atmosphere is so com-
pletely charged with germs of animals
that living itself is impossible with-
out killing them. On this point com-
pare the Bhagvata text: Jeevo jee-
vasya jeevanam—“One created being
is the sustenance of another”; the
Mahabharata text: Sooksmayoneeni
bhootaani tarkagamyaani kaani chid,
paksmanopi nipaatena yeshaam syaad
skandhaparyayah, as well as the
text : Praanasyaannam idam sarvam
—'“ All this is the food for life,” and
others which we come across in the
Mahabharata, the Vedanta Sutras
and some of the Upanishads. It is
needless to discuss the point further.
The fate of these two cardinal vir-
tues is shared by all the other moral
virtues.

We are now in a position to state
definitely that wherever there is a true
religious spirit, 1.e., sincere devotion
to God, there cannot but exist all
moral qualities and moral excellences.
This is distinetly stated in the text :
Yasyaasti bhaktir bhagavaty anante
sarvair gunais tatra samaasate sur-
aah haraav abhaktasya kuto mahad
gunaah manorathenaasati dhaavato
bahih— (Bhagavata V 18, 12), which
means that all good qualities exist in
a harmonious way in him who is fer-
vently devoted to God, and none is to
be found in one who is not devoted;
for the latter’s mind is ever directed to
transcient worldly objects.

An exhaustive enumeration of these
qualities is uscless for our present
purpose. All that we can say is that
according to the view of all promi-
nent moralists the attribute of kind-
hess occupies a very important place
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in the long list of moral qualities.
The external duty of such kindness
viz., the promotion of happiness is ac-
cording to Indian scriptures to be
directed towards all sentient beings;
and on this point the Indian theory,
though it differs from that of the
intuitional moralists who hold that
kindly dispositions are to be culti-
vated towards men only, agrees with
that of the commonsense moralists
who hold that the pain of animals is
per se to be avoided. Since kindness,
again, is best defined as a conscious
feeling within one'’s mind of the suffer-
ings of others, the most natural im-
plication of the quality of kindness is
scrvice to the whole creation. This
idea of universal good and service is
now generally accepted as the highest
conception of morality, and it far
surpasses, in respect of fulness and
richness of content, that of ‘service
to humanity * which characterises the
conception of religion in the Positivis-
tic Philosophy of Comte. Based upon
the social life-conception, Comte's
theory is open to many serious objec-
tions coming especially from the pen
of Count Tolstoi in his noble attempt
at an exposition of the true theory of
Christian morality. “ The man who
loves humanity, what is it that he
loves ? There is a State, there is a
people, there is the abstract concep-
tion of man. But humanity as a con-
crete  conception is  impossible.
Humanity 2 Where is its limit ?
Where does it end and where does it
begin ? Does it exclude the savage,
the idiot, the inebriate, the insane ?
If one were to draw a line of demar-
cation so as to exclude the lower re-
presentatives of the human race,
where ought it to be drawn ? OQught
it to exclude the Negroes as they do
in the United States, or the Hindus
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as some Englishmen do, or the Jews
as does another nation. But if we
include all humanity without excep-
tion, why should we restrict ourselves
{o men ? Why should we exclude the

" higher animals some of whom are

superior to the lowest representatives
of the human race ? We do not know
humanity in the concrete nor can we
fix its limits. Humanity is a fiction
and therefore it cannot be loved.”
Indeed the serious blunder of the
Positivistic philosopher whereby be
falls into such inextricable fallacies
lies in his ill-chosen social life-concep-
tion, and in the sad ignorance of the
fact that the highest conception of
morality must have a solid and clear-
ly-defined foundation in the human
soul, whereas love of humanity is but a
theoretical conclusion reached through
analogy. The real point to be speci-
ally noted here is that the essence of
the individual soul being love, its well-
being may be traced not to the fact
that it loves this object or that one,
but to the fact that it loves the Prin-

P
%

WY
. o
ciple of all thingG%} WO
strives to realise tioo® 5 G° «o‘d‘i/
that it will, through .0"9‘9 O&X‘e‘?w © \)V ‘
all men and all thingie- > s o
the foundation of txo&\}?' & az?rresti ng
be well-chosen, that < . .. ...
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life-conceptions must be regarded as
the basis of all true morality in the
highest sense of the term. And if
that is done, there would be no objec-
tion about the term ‘humanity,’ the
more because according to the theory
of creation as laid down in the Sata-
patha Brahmana and Manu Texts, .
the concept of humanity is not res-
tricted to mankind alone but to the
whole body of created beings.

It is now clearly established that
love of God and love of the whole
creation are the two cardinal doc-
trines of the two allied things—reli-
gion and morality, and that they are
inseparably connected. There is no
doubt that these two qualities are in-
dispensably necessary for the estab-
lishment of world peace and harmony.

THE POWERS OF THE MIND
By Swami Vividishananda

(Swami Vividishananda is the leader of the Vedanta Society of Denver, Colorado.
In the following article he describes some of the wonderful powers that the practice of
Yoga develops, and says why spiritual aspirants should not seek them.]

ERY few of us realize that we
have at our beck and call an
_exceptionally = powerful instrument
which we can use for the furtherapce
of any end we want to achieve in life.
This instrument is 8 disciplined
mind. Even as the highly perfected
lens of a telescope reveals the mys-
teries of the heavens, a mind which is
disciplined can be utilized for the soly-
ing of the riddles of existence. It will

bring to us the knowledge of realms
hitherto unknown and give us the
possession of powers which will make
us almost omnipotent.. If we are
spiritually incliped, such a mind can
be directed towards the attainment
of supreme Wisdom. If, on the con-
trary, we have desires for enjoyment,
it can help us substantially along that
direction. Wise and discreet is the
man who knows the proper use of his
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- unruly and wayward will be one of
our worst enemies, creating mischief
and havoc and making us extremely
miserable. The achievements we have
on earth in different departiments are
the gifts of a disciplined mind. And
all that we consider as curses to hu-
man society are the offsprings of a
mind which is undisciplined.

We shall consider here some of
those powers of the human mind
which may be described as super-
natural, because they are not possess-
ed by common men, not even by those
whom we call talented. These powers
represent that class of psychic pheno-
mens, the nature of which is shroud-
ed in mystery and which have given a
divine halo to those whom we wor-
ship as saints, seers and mystics—the
wielders of such powers. The history
of religion abounds in such pheno-
mena.

Jesus Christ, the Prophet of Naza-
reth, has been associated with such
powers. The Bible says that he heal-
ed the sick suffering from incurable
diseases, gave sight to those born
blind, made the lame walk, brought
the dead back to life, walked on water
without sinking and fed a multitude
sumptuously with five loaves of
bread. And he did these acts either
by a touch,.-or a wave of his hand or
by a mere wish. We read stories in
Hindu sacred books of similar and
perhaps more stunning acts ascribed
to the Yogis and mystics of India.

Without being able to account for
such phenomena scientifically, ortho-
doxy has 20 far termed them miracles;
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whereas critical minds, not willing to
accept anything which cannot be
tested in the crucible of experimenta-
tion, have rejected them as supersti-

tions. It is only lately that such )

phenomena are being studied scienti-
fically in the West, although the sci-
ence of Yoga did that in India more
than two thousand years ago and
with great precision.

In a recent number of the Washing-
ton Times, Mr. Edwin C. Hill des-
cribes the feats of an Indian Moham-
medan : “ A bright fire, producing a
heat of 800 degrees Fahrenheit, burn-
ed in two trenches, which were twelve
feet long and six feet wide. Nine tons
of wood and charcoal had been thrown
into the trenches, twenty gallons of
kerosene poured on the wood and then
the torch had been applied. The fire
had been burning for eight hours and
had reached its fiercest intensity.

“Kuda Bux stepped forward, a
thin young man with the brown skin
of the Indian, and wearing a black
flowing robe peculiar to his country.
His feet were bare. With a glance to
the doctors and scientists who looked
on, he stepped into the fiery pit. Step
by step, with no semblance of haste,
he walked the length of the first
trench. And in the same manner he
negotiated the second.

“The doctors rushed to examine

his feet. They were not burnt. In,

fact, a piece of plaster, which a doctor
had placed on the sole of the right
foot, was not even scorched. The
temperature of the feet was the same
aa it had been before Bux stepped on
the coals.

“Two English medical students
volunteered to attempt the act of the
Indian. They took just one step and
leaped with severely burned feet.”
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Being a Hindu, born and brought
up in India,—that land of mystery,
you can well expect that I can tell
many such stories and tell with
authority. As a matter of fact, I was
an eye-witness to several such pheno-
mena. I knew one Hindu Yogi—a
real Yogi and not a fake, who was a
man of God-realisation. He under-
went, with a smiling countenance, &
major operation without ether or
chloroform, to the amasement of the
doctors and attendants present. In-
quired as to how he could do it, he
replied : “It is very simple. I just
withdrew my mind from that part of
the body which was operated on.”
He ‘was not sensible to pain at all,
g0 he could keep up his natural cheer-
fulness. Much later he foretold the
exact date of his passing away and
left his body even as a Yogi would do
in an exalted mood, repeating sacred
texts from the scriptures.

Several years before when I was
studying in the University at Cal-
cutta I saw another superhuman feat
performed by a Hindu professor, who
was visiting different cities with his
circus. Of the many feats the one
that is still vivid in my memory is
the performance in which he took an
elephant, not a baby but a full grown
one, on his chest, and he did this very
casily by holding his breath. To all
outward appearance, he was not much
of an athlete, being a man of medium
gize and height, weighing perhaps not
more than one hundred and sixty
pounds and a strict vegetarian. 1
was told that he could do this !)e-
cause he was an expert in breathing
exercises—one of the important prac-
tices of Hatha Yoga—the Hindu sci-
ence of attaining body-control, health,

longevity and youthfulnesa.
i

On another occasion, when I was
living in one of our peace retreats in
the Himalayas, I read in a newspaper
the story of a Yogi who demonstrated
extraordinary will-power by arresting
the motion of & moving train in
Southern India.

The Yogi in question was not of
prepossessing looks. Wearing long
hair which was matted all over, he
had nothing on except a piece of rag-
ged loin cloth. Taking him for a
common labourer they put him out of
s second class compartment of a
train which he had been travelling.
But when the train stopped after mov-
ing a little, although the’ engine and
everything were in perfect order,
there was quite a little commotion in
the station platform. Later on, when
it was discovered that the Yogi in
loin cloth was responsible for the
whole trouble, the station officials
made sufficient amends for their mis-
conduct by putting him back where
he had been and the train started
moving.

Although I cannot vouch for the
truth of this particular story and the
story told by Edwin C. Hill, I believe
that such acts are practicable. Mak-
ing allowance for people’s love of
mystery and tendency to exaggerate,
and aceepting also the fact that many
of these stories are fakes, it would not
be fair to reject all such phenomena
as unnatural. Such acts did take
place in the past and do take place
even now. Only most of us do not
know ' the laws under which they
operate.

By whatever names we may call
such phenomena, miracles are not
supernatural performances. They are
neither black magic nor trickery, nor
are they the doings of supernatural
agencies. They are as natural as any
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common event like the fall of an ap-
ple, the rustling of leaves or the flight
of a bird. Nature is infinite and un-
limited. We know very little of her,
8o we are sceptical when we hear
about such phenomena. Rightly has
Shakespeare said : “ There are more
things in heaven and earth, Horatio,
than are dreamt of in your philoso-
phy.” Many of our scientific achieve-
ments—now accomplished facts—were
undreamt of and unbelievable a hun-
dred years ago.

We shall try to explain miraculous
phenomena in the light of the science
of Yoga which aims at the complete
knowledge and mastery of Nature, ex-
ternal and internal. An event isolat-
ed appears miraculous and super-
natural, but if we see the same event
happening elsewhere, it assumes the
aspect of a natural occurrence. In
order to discover the laws that gov-
ern such phenomena, we have to
study them closely and deeply. Yoga
is the science which reveals the secrets
of Nature and explains the causes of
miraculous deeds. It goes to the
source of all powers and studies their
laws. And the instrument it uses is

a concentrated disciplined mind.

- According to the science of Yoga,
the various forces of Nature, like heat,
light, electricity, magnetism, gravita-
tion, as also life and consciousness are
but expressions of one living intelli-
gent energy called Prana. If we can
master this Prana, within as well as
outside, we shall be in a position to
manipulate all the natural forces the
way we choose, and it will make us
practically omnipotent and omnisci-
ent. As distinguished from science,
which proceeds bit by bit, Yoga goes
to the root, the highest generaliza-
tion, and tries to fathom the mysteries
of Prana and its laws, and the rest
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follow as a natural consequence.
Whereas science relies upon mechani-
cal apparatus in its research work,
Yoga has no other instrument except
a disciplined and concentrated mind.

The Yogic method of mastering
Nature is this : Be your own master.
Know your own self and you are omni-
potent and omniscicnt. As man has
within himself a universe which may
be described as an exact-replica of the
universe outside, he has unlimited
possibilities. He is Divine—ever
pure, blessed, free and all-knowing.
He is like a circle whose center is
within himseli and circumference no-
where.

Because of ignorance man considers
himself imperfect, limited and mor-
tal. With self-knowledge and self-
mastery will come the unfoldment of
the Divinity within and the attendant
powers. Then Nature, circles within
circles, grades within grades, planes
within planes, in infinite succession,
will be his slave and give him her
secrets.

With this object in view Yoga pre-
scribes courses of self-discipline, phy-
sical as well as mental exercises,
which are very efficacious, having
nothing mysterious about them. Any-
one can practice themn and verify for
himself whether they are fruitful or
not.

Through these practices the mind
becomes finer and purer, and reaching
higher levels of consciousness, it final-
ly has access to that vast realm of
universal intelligence which is identi-
cal with God. In the process of deve-
lopment extraordinary powers come to
the Yogi along with beautiful spiri-
tual experiences. Thought-reading,
healing, prolonging youth, living a
couple of hundred years, reviving the
memories of past lives, distant vision
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and similar powers are nothing to
him. One can have them even in
lower stages.

As a science, Yoga has made 8 spe-
cial study of these phenomens and
developed different techniques for the
attainment of different powers. The

. gecret of the different techniques is

mental discipline and concentration
applied to different subjects under
varying conditions. For instance, if
you want to recall the experiences of
your past lives, Yoga would ask you
to focus your one-pointed mind upon
your subconscious background and
rearrange the impressions of experi-
ences according to their chronology,
and the memory of your past incar-
nations will come to you in picture
form.

It is the unanimous opinion of all
books on Yoga that psychic powers,
tempting as théy are, are 4 great
stumbling block. They afe good in
so far as they indicate progress and
not more than that. In the quest of
the supreme knowledge, which is far
above the realms of phenomens, an
aspirant should push on his efforts
till he reaches the Goal, going beyond
ignorance and bondage. There is
always the tendency to identify the
stage with the Goal and the danger
of being sidetracked by the powers
that" may come. And once these
powers are misused and commercial-
ized there is every likelibood of for-

getting the Ideal. The lives of many
spiritual aspirants have been ruined
that way. So there is this note of
warning.

Yogis who are genuine do not go
about making demonstrations of
these powers, not to speak of com-
mercializing them. They command
the love and admiration of humanity
because of their extraordinary moral
and spiritual Qualities. Being em-
bodiments of unselfishness they work
for the betterment of mankind.

In the West, of late, there has been
a growing craze for the study and
practice of Yoga, not for its intrinsic
worth and the spiritual illumination
and freedom it has for its end, but for
the powers which may come incident-
ally. Taking advantage of this craze,
the so-called teachers of Yoga or psy-
chology, both native and foreign, of
which there are plenty in this coun-
try, exploit the extreme cfedulity of
the people. . These teachers promise
health, youth, success, prosperity and
almost everything on earth and be-
come rich selling courses of lessons at
exhorbitant prices without giving
practically anything. Isn’t it lament~
able ?

Let us study and practice real Yoga
which is synonymous with righteous
living and spiritual understanding,
and everything else shall be added
unto us. ' '



JUSTICE AND LAW IN ANCIENT INDIA
By Prof. K. S. Srikantan, M A.

[Mr. Srikantan, Professor of History and Fconomics in Madura College points
out how, according to Indian conceptions, justice and law are identical.]

s LL lamps arc not lamps; the
lamp of truth is the lamp of
the wise, says the Kural.

Justice and law are oftentimes
considered identical and frequently
our courts are called ‘ Courts of Jus-
tice.” A moment’s reflection, however,
reveals that the ends of law and the
ends of justice are some times poles
asunder. What is unjust need not
necessarily be illegal and what is ille-
gal need not necessarily be unjust.
To deprive a8 man of the money that
is due to him merely on the ground of
limitation is absolutely unjust, but
perfectly legal. To deprive a nation
of its own language is certainly un-
just, but not illegal. To watch a man
about to be drowned without help-
ing him is unjust, but yet not illegal.
This conflict between justice and law
was conspicuous by its absence in
Ancient India. The Hall of Justice
was called ‘ Arakkalam’. In those
days justice was morality ; morality
was law and law was truthfulness.
Says the Brihadaranyaka Upanishad,
“If a man declares the law, they say
he declares what is true. If a man
declares what is-true, they say he
declares the law.” To speak the truth
was considered to be the greatest vir-
tue. ‘““If veracity and performance
of a thousand horse sacrifices are
weighed against each other, truth
ranks even higher than a thousand
horse-sacrifices ” (Santi Parva).

Baudhayana says, “The merit
which thou hast acquired in the inter-

val between the night in which thou

wast born and that in which thou wilt
die, all that will go to the King, if
thou speakest an untruth.” Again
Tiruvalluvar says : “ He who speaks
the truth with all his heart, is superior
to those who make gifts and practise
austerities.” “ Truth,” says Bhishma
in the Mahabharata, “is always a
duty. Indeed, truth is an eternal
duty. One should reverentially bow
unto truth. Truth is the highest re-
fuge of all.... Truth is the eternal
Brahman.” Again, Tiruvalluvar says:
*“'There is no praise Jike the praise of
never uttering a falsehood ; without
giving any suffering, it will lead to
every virtue.* Says Narada, “A
tank i3 better than a hundred wells,
an offering  better than a hundred
tanks, a son better than a hundred
offerings and truth better than hun-
dred sons.”

Justice was considered by them as
a Divine Revelation, and as  such
there was no separate law-making
body as the modern legislature.
“Dharma, self-existent and self-imma-
nent, was the soul of being. 1If the
wheel of Dharma stopped moving, the
Varnas and Asramas were sure to
perish ” (Kautilya). In later times,

* But the question what is truth, is
answered in an interesting way by Tiru-
valluvar. He says, “Is it asked what is
truth 2 It ix the speaking of such words
as are without the least degree of evil to
others.”  “ Even falschood has the nature
of truth if it confers a bepefit that is free
from faul.”
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when legislatures eame into existence,
they could not go against established
customs and conventions. The
offender had to answer not merely
the human judge in this world, but
also the Divine Judge in the next.
Every offence was considered a sin.
In the words of Baudhayana, “ A wit-
ness who speaks falsely commits the
sin of slaying three fathers and three
grandfathers and seven descendants
both born and unborn.” Every offence,
therefore, had two remedies—legal
remedy and Divine remedy. The
latter consisted in penances. Manu
lays down, “Learn completely
the penances by which all the
several offences can be expiat-
ed.” In fact, many dare-devils avoid-
ed committing offence—because of the
fear of Divine punishment. “ One
class of sinful men desist from sin
through fear of the rod of chastise-
ment in the king's hands.  Another
class desist from similar acts through
fear of Yama's rod and yet another
from fear of the next world " (Santi
Parva). The judge was looked upon
as a representative of God on earth.
The moment the judge decided a case
wrongly, he would be destroved by his
Creator. Says Manu, “ Where jus-
tice is destroyed by injustice or truth
by falsehood, while the judges look
on, there they shall alzo be destroy-
ed.” ¢ Justice, being violated, des-
troys : justice being preserved, pre-

serves ; therefore justice must not be
violated, lest violated justice should
destroy.”

Thus every effort was made in An-
cient India to administer justice and
not law. The discretion of the jud-
ges was not fettered by meaningless
codes and legislatures, But the
judges had numerous Smritis to look
up for guidance.

Says Yajnavalkya, “ The Puranas,
the Nyaya, the Mimamsa, the Dhar-
ma Sastra, together with the Angas
and the Vedas, are the fourteen sour-
ces of sciences and of Dharma.” Says
Manu: “ The whole Veda is the source
of the Sacred Law, next the tradition
and the virtuous conduct of those who
know the Veda, also the customs of
holy men and finally self-satisfac-
tion,”

Administration of justice was thus
the paramount function of the King,
and 8 King's prestige depended en-
tirely upon his successful discharge
of this onorous duty.

“It is not the lance that bringeth
victory unto the prince ; it is rather
his sceptre, and that, provided it is
straight and leaneth not to either
gside” (Kural).

It is however necessary to point out
that ‘ Reason’ was the basis, and if
there was a conflict between ° Rea-
son’ and authority, the former had
the preference.



THE NARADA BHAKTI SUTRAS
(OR NARADA'S APHORISMS ON DIVINE LOVE)
By Swami Thyagisananda

IThe name of sage Narada is familiar to every Hindu. He is both a knower and a
lover of God—Jnani and a Bhakta in one. His aphorisms on Divine Love form one of
the most inspiring chapters in India’s religious literature.)

Sutra 5

The description of the realised
man’s mentality is continued in this
Sutra. But as against the positive
standpoint taken in the last Sutra,
the author here gives us a negative
description of the same phenomenon.
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Attaining® that, man has no
more desire’ for anything?. He
is free from grief* and hatred®.
He does not rejoice® over any-
thing, nor does he exert” himself
in furtherance of self-interest.

Notes—1. Aftaining. Note the
change of the verb from ‘labk’
in the previous Sutra to ‘prap,’
i.e., from ‘to gain’ ‘to attain’. There
is a subtle suggestion in this change
of verb. It is to prevent a wrong
emphasis being placed on the aspect
of grace to the prejudice of self-effort.
Narada never lets slip an opportunity
to emphasize both these aspects of
spiritual life, as if to correct the mis-
eonceptions and dangers arising from

the exclusive partiality to any one
of these ideals.

2. Has no more desire.—Desire is a
feeling of want arising from a sense
of incompleteness or limitation, which
is characteristic of the man who iden-
tifies himself with his ego. Once the
ego is transcended, and perfection is
attained, this characteristic disap-
pears. Again, this feeling is possible
only when one finds that there is
something other than oneself that has
to be attained. But the realised man
is not aware of anything other than
his own higher Self or God. How
then can he desire for anything ?

Now, since Vairagya or dispassion
is a condition precedent to all spiri-
tual realisation, why is absence of
desire made a special characteristic
of a realised man? It is meant to
bring into promincnce the difference
in the quality of the dispassion
characteristic of the aspirant and the
man of realisation. As the Jivan-
muktiviveka notes, “ Previous to rea-
lisation, when one is freed from
desires by self-control and other cog-
nate virtues, the desires still persist,
and are held in control only with
some effort, whereas, after realisation,
thete being nothing like the trans-
formations of the mind, desires cease
altogether. Though the man of rea-
lisation seems to respond to such feel-
ings as love, hatred, etc., on account

198% bi:e ] ﬁARAbA Eamey LT

of previous habit, he is pure within
as the sky (Akasa) which, though
filled with smoke, dust, ete., remaing
pure.” Suresvaracharya also notes
the diffcrence in his Naishkarmya-
siddhi IV:69 wherein he says, “In a
man in whom realisation has arisen,
such characteristics as absence of hat-
red, desire, etc., exists naturally
without any effort, and not as a result
of active struggle.”” The Sreyomarga
also says, “All that precede the acqui-
gition of realisation are means which
are brought about by effort, but they
are inherent in the case of a realised
man.” Again in the case of the as-
pirant, there is at least the aspiration
for liberation still remaining uncon-
quered, whereas for a realised man
even that vanishes as otherwise he
cannot possibly be a realised man. It
is also relevant to note here the dis-
tinction made by Patanjali in Yoga
Sutras 1:15, 16 between higher and
lower types of dispassion. The latter
he describes as indifference to the
Gunas arising out of knowledge of
Purusha. )

3. Anything—It is a well-known
fact recognised by all books on devo-
tion, and illustrated by the lives of
devotees, that the true Bhaktas would
not pray for any worldly gift. Not
only that, they would not pray
even for Mukti or liberation.
“Those devotees,” says Rupa Go-
swami in  Bhaktirasamritasindhu
1:2-13, “who arc delighted with the
gervice of the lotus feet of Krishna,
do not desire for even Moksha (libera-
tion).” But as implied herein, and
as openly declared in many devo-
tional works, though these great souls
do not desire such things as an un-
realised man may desire, still tlfey
evince another kind of higher craving
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. quite diff,
from desire proper. The diﬁerenecr:l;:

that world.ly desire depends upon the
lower animal ego for its existence,
The following quotations on this point
from the Bhagavata will be of inte-
rest. We read in 1:7, 10 of that book,
“Even those sages who delight solely
in Paramatman, and the knot of whose
ignorance and passion has- been
severed, are well devoted to the All-
powerful Hari without any motive;
for Sri Hari is of such excellent nature
and attribute.,” Again in 1:4, 12, we
read, “Men devoted to the glorious
Vasudeva, live not for their own sake
but for promoting the happiness,
wealth and power of the world, for-
saking all comforts of the body.” Suka
says in 11:1-7, “Generally sages who
have withdrawn themselves from the
sphere of Vedio injuuctiox}s and pro-
hibitions and who are devoted to
Nirguna Brahman, find delight in dis-
coursing upon the excellent qualities
of the Lord.” We find an expression
of this higher kind of craving in many
Bhaktas, and this should not be con-
fused with the kind of desire, which is
said to be absent in them. Thus we
read the story of the sacrifice of Ranti-
deva in Bhagavatam IV:21 12, who,
after giving the last morsel of food to
an untouchable, prays thus: “I do
not scek from the Lord the supreme
Moksha, accompanied by the eightfold
powers or freedom from rebirth. May
I be present in all beings and undergo
all the sufferings for their sakes, so
that they may be relieved of all their

wisery;” and “I do not care for
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earthly empire or heaven, or release
from Samsara. I desire only oppor-
tunity to remove the afflictions of the
distressed.” Again in VII:9, 41 of
Bhagavata, we read in Prablada’s
prayer: “Deign to glance at those
who have by force of Karma fallen
into Samsara and are oppressed by the
anxious fear of birth and death, ete.
Pray, lift up these {oolish people.”
Prahlada thus prayed for the welfare
of others, but would never accept any
boon for himself. When we exa-
mine the lives of the greatest spiritual
men, such as Buddha, Christ, Rama-
krishna, etc., we find the same pheno-
menon. Buddha gave up the bliss of
Nirvana that he may be born again
and again in successive births so that
he might serve the world in all of
them. When Swami Vivekananda once
told Sri Ramakrishna that he loved to
merge himself always in Samadhi, the
latter retorted that that was possible
for many, but that he expected some-
thing better from him, meaning there-
by  that he shquld not hanker after
his individual salvation but desire for
the salvation of the world.  Again
when Sri Ramakrishna tested the
Swami by asking him to pray to the
Mother for worldly prosperity, the
Swami attempted several times to
obey his command, and when he was
asked why le could not, hic said that
the moment the thought of the Divine
Mother came into his mind, he lost
all desire for worldly prosperity, and
hence could pray only for Bhakti.
Again  we sce how he was actu-
ated by intense desire to spread the
Gospel of Sri Ramakrishna. We read
of Christ’s desire to save the souls of
sinners and bring down the Kingdom
of Heaven on earth, and of Muham-

mad’s desire to teach the Arabs the
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principles of religion and spirituality.
Narada could possibly have nothing
to object to such cravings arising in
the heart of the highest devotees.

4. Free from grief—Ordinarily
sorrow is considered to be a character-
istic of Tamas. Vide Gita XVIII:28
and 35. But here, it includes all
kinds of worldly pleasures also, whe-
ther Sattvic Rajasic or Tamasic, as
all worldly pleasures must be preced-
ed, accompanied or followed by grief.
Thus Gita XVIII:36 and 38, make
clear that the so-called Sattvic plea-
sure must always be earned by hard
practice, that Rajasic pleasures turn
out to be poizon in the end, and that
Tamasic pleasure is a delusion.
Patanjali also says in II:15 of the
Yoga Sutra that to the thinking man
everything is painful on account of
everything bringing pain either as
consequence, or as anticipation of
loss of happiness or as fresh eravings
ariging from impressions of happiness,
and also as counter-action of quali-
ties. According to Patanjali all these
are based on ignorance and ego, and
must be included under the common
nanic of Klesa or misery. A man
can expect to be free from such
misery only after realisation. The
realised man is beyond both pleasures
and pain arising from merit and de-
merit—beyond all grief, a term which
also includes worldly joy which has
always got misery either as its root or
fruit.

As in the case of desire, the absence
of grief in a perfect man does not sig-
nify that he is  devoid of sympathy
for the miseries of others. To one
who feels his neighbour as oneself, it
¥ imposible not to sympathise with
him in his miseries. To be a Bhakta
18 not to develop a stony heart, and

~of ego of i
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be careless of the woes of manki.nd.
Sympathy is divine, and if God him-
self is moved to take birth for rclief
of such misery, there is nothing to pre-
vent a realised man, who has become
divine, from feeling sorrow.for the
sufferings of his oppressed neighbour.
In fact this sympathy is only another
expression of his divinity. But we
must take care not to take all cases
of sympathy to be a sign of reali-
sation, though no doubt to that ex-
tent a person may be said to have
transcended his humanity. .For, we
must remember, sympathy 18 ordi-
parily possible to a selﬁs..h man a!so.
A mother sympathising with her chxlt'i,
huntsman with his dog and a culti-
vator with his bullock, are 1nfieed
cases of sympathy, but thg ego is at
the bottom of all such feeling. They
sympathise because the child or dog
or bullock belongs to them. Real
sympathy is possible only f.or the
Bhakta who has transcended this type
gnorance, and feels the
whole world as himself. '.I‘hc’ pre-
gence of this sympathy, which is also
a kind of grief caused by the gr.lef (.)f
others, is not intended to be denied in
a Bhakta by this Sutra. For exam-
ple, see Prahlada’s sympathy for tl'\c
miseries of those who are immersed in
Samaara as described in Bhagavatam
VII:9, 43 and 44; With my mind
deeply immersed in the rare ambro-
sia of singing Thy glories, I l}a\'e no
fear of the Vaftarani (the mver of
Hell) so difficult to cross. But I sym-
pathise with those who, ymmersed in
deep ignorance, bear this burden of
Samsara for the sake of sense ple:a-
sures, and consequently have no 1n-
clination to seek after that ambrosia.
Most sages intent upon their own re-
lease contemplate Thee in perfect

silence, but they do not think of the
welfare of others. I do not seek for
such release for myself leaving these
helpless creatures to themselves. I
do not see any other than Thyself to
be able to protect them who are going
astray.” The same idea is illustrat-
ed by the self-sacrifice of Shibi,
Jimutavahana and Dadhichi in our
Puranas, and by the lives of Buddha
and Christ.

5. Free from hatred.—As noted by
Patanjali in 1I:8 of the Yoga Sutras,
hatred is always directed towards
some object or person that causes
pain or injury to oneself, and Vyasa,
commenting upon the Sutra, says
that it is of the nature of anger to
get rid of such offending object or
person. Sankara also in commenting
upon Gita IIT:37 remarks that it is
obstructed desire that reappears in the
guigse of hatred and anger. Thus if
Kama is desire to obtain pleasurable
objects, Dvesha or hatred is desire to
get rid of unpleasant or painful ones.
So when a man is in a stage when
there is no possibility of any desire or
pain, he cannot be subjeet to hatred.
Again, Bhagavatam XI:23, 51 to 56
says, “ The body is the cause of plea-
sure or pain ; the Atman has nothing
to do with it ; for it all concerns the
gross and subtle bodies which are
material in their nature. If one chan-
ces to bite one’s tongue, with one’s
teeth, whom should one be angry
with for causing that pain? If one
limb of a person is struck by another
limb, with whom should one be
angry?” This is the attitude of the
realised man who has become one
with all creation. Moreover, to the
Bhaktas everything happens only by
the will of the Lord, and if, therefore,
he hates any one, it will be equal to
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hating God Himself. Hence to him
everything that comes from his Be-
Joved is only a token of His love, and
as such is always welcome.

Here also absence of anger must be
distinguished from that rightcous in-
dignation against the evils of society
or against the oppressors of humanity,
as for example, Sri Krishna's against
Kamsa, Narakasura, etc., or Rama's
against Ravana, Viradha, ete., or Jesus
Christ's against the money chang-
gers inside the temple whom he whip-
ped out, or Muhammad’s against the
oppressors of the devotecs of the One
God. Such indignation is not a mani-
festation of Dvesha (anger), and is
pot excluded under this Sutra. The
same is the case with the real renun-
ciation of a Paramahamsa who is re-
pelled by all that tends to cloud his
vision of God.

6. Does not rejoice over any-
thing.—Ordinarily one rejoices when
some desire is satisfied or likelihood
of pain is removed. This is relative
joy arising from merit which is
perishable in nature and is based
on the ego of Avidya or ig-
norance. The true devotee overcomes
joy and sorrow of this type. As
Katha Upanishad II:12 says, “The
wige man relinquishes both joy and
sorrow, having realised that ancient
Effulgent. One.” But this does not
mean the devotee has no joy of an
intermittent nature resulting from
the transcendental experience of
the Divine. As the Vivekachudamani
522 points out: “What wise man
would discard that enjoyment of
Supreme Bliss and revel in things un-

substantial? When the exceedingly
charming moon is shining, who would
wish to look at a painted moon ?” The
Bhakta is always immersed in this
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higher joy where the ego is completely
absent. As Plotinus says, “They are
no more two but one; the soul is no
more conscious of the body or mind,
but koows she lhas what she desired,
and that she is where no deception
can come, and she would not exchange
that bliss for all the heaven of hea-
vens.”

7. Nor does he exert himself —
Generally a man exerts himself for
gaining some desirable object or for
getting rid of something undesirable.
The Bhakta has no special desires of
his own, nor does he wish to get rid
of anything because everything is a
manifestation of the Lord to him. So
why should he exert himself ? But
this does not mean he is an idler or is
ingensitive like a stock or stone. The
idea 1is the same as ‘Sarvarambha-
parityaga’ of the Bhagavad Gita.
Sri Sankara takes this latter word to
denote one who gives up all activities
prompted by desires that are meant

for attaining some object, visible or”

invisible. The Gita makes it vclear
that even the realised man must work
&0 long as he inhabits a body. The
body and mind forms part of Prakriti,
universal Nature, and obey the laws
of Prakriti, and no amount of exter-
nal force can divert the body and
mind from obeying the laws of their
being. The only difference between
the realised man’'s activity and that
of an ordinary man is that the one is
not prompted by the ego, and hence
13 not affected by the consequences of
attachment, like the other.  Vide
Gita 111:25, 28, and 33. It is a com-
mon error to consider Sankara as an
advocate of total inactivity. He
only advocates complete freedom from
the duties of a householder during
the stage of Sadhana so as to prevent
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distractions to Samadhi, and confines
his objections against a realised man'’s
activity, to those rites and ceremonies
which are based on an ignorance of
the true nature of the self. The Bhaga-
vatam XI:7, 11 also says that what is
absent in the realised man is egoistic
action: “Beyond the reach of both
merit and demerit, a realised man
will, like a child, desist from prohibit-
ed actions but not through a sense of
evil, and perform enjoined actions but
not through an idea that it will con-
duce to merit.” Thus we see all
authorities are unanimous in consi-
dering that there is nothing contra-
dictory in a realised man still living
a dynamic life in the world. What
Narada too means here is that a rea-
lised man cannot feel he is doing any

work, and that he cannot be expected
to do work with selfish motives.

To sum up our discussion, the rea-
lised man, having transcended the
ego, comes to have a type of non-
attachment that is spontaneous, and
not the result of any effort. He has
no desire, except the desire to love
the Lord and serve the world as His
manifestation ; he has no hatred ex-
cept indignation against evil and uns
righteousness. His happiness con-
sists not in the relative joys of the
world which are always concomit-
ants of pain, but in the bliss of the
Divine. And he does not exert to
promote his own self-interest, but
works for the good of all without any
sense of ego or of any feeling of ex-
ternal compulsion.

REVIEWS AND NOTICES

The. Gateway of Understanding: By Dr
Carl A. Wickland, wmp. Published by
National Psychological Institule, 6027,
Hayes Avenue, Los Angeles, California.
Pp. 313. Price $3-50.

This is a very well-written and readuble
book on spiritism from the pen of one,
who, from what we can understand from
the perusal of the present writing., has
been for a whole life-time engaged in re-
search in the problem of discarnate spirits

“from a purcly humanitarian point of view

Although one may not agree with the
author in his claim that spiritism has open-
ed a new gateway of understan@%ng for
man in contrast to the great rehgxc?ns 9{
the world—for that is what is implied in
his criticism of Christianity and_ other
forms of religions—one has to admit that
he has succeeded in making a clear case
for the encouragement of rescarch in spint-
ism. Generally speaking, spiritism aqd
investigntion into other forms of psychic
phenomena are as yet in the hands of fad
diste. Henoe these subjects have not yet

got due recognition as subjects worthy of
serious study at the bhand of scientific men
in general, and Dr. Wickland brings to the
reader’s notice, with sufficient clarity and
emphasis, the two' important evil conse-
quences of such an attitude, on the happi-
ness of man in general.

The first of these is that it gives man
a wrong outlook on life, and gives rise to
a host of evil consequences following from
it. Indeed Dr. Wickland is concermned more
with its evil consequences in the post-mor-
tem condition than on our present life. He
points out that a man who faces death in
the conviction that there is no hereafter
fails to notice the change of his condition
after he gives up the physical body. It is
stated that death is generally followed, ex-
cept in the case of well-trained souls, by a
period of unconsciousness for three days.
The soul is then not in the spirit world
proper yet, but in an intermediary condi-
tion, hovering about the earth sphere. Now
if, on waking up from that state of uncon-
sciousness, it fails to recagnise the changs
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of its condition, and remains in the con-
viction that it is still in the old body, it
continues to live tormented by all its old
bodily infirmities, and fails to make pro-
gress and reach the spirit world, which is its
real goal after leaving the physical body.
Now this is a very serious matter, and if
it is really so0, it iv in itsel{ sufficient rea-
son for the encouragement of spiritism.
But we for our part feel that even
without going into such occult depths,
one can find wsufficient justification for
a scientific study of spiritism. If
there is really a hereafter, a vivid percep-
tion of it alone can give us the right pers-
pective even regarding the life we are at
present in. In the past, religions used to
give man this correct perspective by in-
culeating belief in the hereafter, but reli-
gions inculcate belief in the survival of
personality either through dogmas, or
through metaphysical arguments, or through
a consideration of the experiences of mys-
tic life. Rightly or wrongly, many a
modern man fails to be convinced by con-
clusions arrived at by such speculative and
subjective methods, and demands what he
calls scientific proofs, ie¢., proofs obtained
by applying the objective experimental
methods of seience. Now if spiritism can
be put on a really scientific basis, it can
restore the faith of such people in the
deeper implications of man’s earthly career
and thereby lead to a revolution in their
material, moral and spiritual life in gene-
ral. To our mind this is the strongest rea-
son why spiritism should be put on a
scientific basis, and not allowed to be ex-
ploited by cunning people, or patronised
exclusively by faddists and cccentrics.

To pass on to the sccond reason
adduced by Dr. Wickland, he points out
that the earth-bound spirits who fail to
make progress in after-life due to their de-
fective outlook get attracted to mortal sen-
sitives, and becoming identified with their
psychic being, convey their thoughts and
general mentulity to these individuals. The
victims, unaware of the source of their im-
pressions, may suffer physical aAgony corres-
ponding to the disease from which the spirits
had passed out. Dr. Wickland contends
fb“ many forms of physical and mental
illness which defy all medical skill are duc
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to such obsessions, and permanent relief in
such cases can be attained only by dislodg-
ing the spirits. Such dislodgment is not
only in the interest of the patient but also
of the spirit concerned, because the pro-
gress of the spirit also depends on its realis-
ing that it is no more cndowed with a
physical body, and that its home must now
shift from the earth to the spirit world.
Now a theory of this kind, if true, is of
usmost importance in treating man's phy-
sical and mental ailments, and just as the
modern study of abnormal peychology has
cxtended the field of medical science, s0
too may scientific research in  spiritism
lead to unexpected developments in the
art of healing. Dr. Wickland advances as
proof of his thcory the many cures he has
effected on the basis of this theory. About
his method he suys in brief : “ Appropriate
treatment of the patient through the use of
static electricity, hydro-therapy and sug-
gestion greatly facilitatea the transfer of the
spirit, or psychosis, to the properly develop-
ed psychic sensitive. By this method the
investigator obtains direct contact with the
interfering entities who are usually unaware
of being spirits or of being then in posses-
sion of another person's body. Direct con-
versation can be had with them and much
discussion may be necessary to bring these
spirits to an understanding of their situa-
tion, which many are loath to recognise.”
In the cases trented by Dr. Wickland, his
own wife served as the psychic sensitive.
For forty years past Mrs. Wickland has
been placing her physical organism at the
disporal of patients who wished to be treated

.in this way., “ Her mediumship is that of

unconscious trance, induced by Intelligent,
Invincible Co-Workers; Her eyes aro
closed, and after waking, as if from a decp
sheep, from three or four hours of trance,
she is utterly unconscious of what has trans.
pired, and, instead of being fatigued, feels
refreshed.”  All these ycars she has worked
in this way without any harm to herself,
and Dr. Wickland contends that the pro-
per type of person can have this immunity
from injury, whoever he or she
might be. The hook contains the records
of many conversations held with spirits that
were thus  attracted to Mrs. Wickland's
body from others who were under treatment.
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While Dr. Wickland's theory deserves
careful consideration, there is every danger
of its being stretched too far, and of credul-
ous people devcloping & mentslity that
would ascribe every discase to spirits and
substitute the witch-doctor for the man of
medical profession. We for our part feel that
it is a trace of such mentality that makes
Dr. Wickland criticise the modern psycho-
logical theory of multiple personality, and
question Dr. Morton Prince’s analysis of
the famous case of Miss Beauchamp in the
study of diasociation of personality. In fact
in his eriticism Dr. Wickland forgets that
Dr. Prince not only analysed Miss Beau-
champ’s personality, but also re-integrated
it successfully without exorcising any obsess-
ing spirit from her.

The same tendency to stretch the
theory too far is seen when Dr. Wickland
criticises the theory of re-incarnation as un-
true. Besides several other arguments
which to our mind sppear hackneyed and
unconvincing, he contends that the belief
in re-incarnation makes myriads of spirits
hover over the mortals in India, seeking
for opportunities to become re-embodied,
which they can never do, that this results
in the very extensive prevalence of cases
of obsession and possession in this country,
and that the mental influx of myriad hosts
of these carth-bound spirits is responsible
for depressing the moral nature of India’s
inhabitants, filling their minds with hope-
less despair and keeping them in a back-

ward condition. This is not the place ta
enter into an elaborate refutation of this
theory. We neced only remark that the
greater susceptibility of Indians to posses-
sions and obscssions is not substantiated by
any statistics, and that Dr. Wickland for-
gets that when India was the leading coune
try in the world several centuries back,
belief in reincarnation was shared by cent
per cent of her inhabitants, whereas to-day
it is not accepted at least by one-third of
them who are Muslims and Christians.

To our mind the sober attitude towards
spiritism seems to be this : It is idle to ex-
pect it to supplant either medicine or reli-
gion. If all the reports of Dr. Wickland are
true, it can no doubt be useful in the treat-
ment of some diseases; but it is difficult to
draw the line between real physical and
mental discases on the one hand, and cases
of obsession on the other. In true spiritual
matters, spiritism can never patisfy the
higher aspiration of man for communion
with the Divine, or help him in realising
his. Higher Self. On the contrary,
there is every potential danger in
it of developing a morbid and super-
stitious mentality and a sor: of spirit
phobia, in the same way as some people
have got an exaggerated and imaginary fear
of disease germs. But if put on real scientj-
fic basis, and approached in a truly scientific
spirit, it may help many a rational mind
just to turn towards the higher spiritual
view of existence.

NEWS AND REPORTS

OBITUARY

Swami Somananda

1t is with deep sorrow that we announce
the sad demise of Swami Somananda of
Bangalore, a disciple of Swami Viveka-
nanda, on the 4th of October, at Madras.
We note down the following facts about
him on the basis of the information sup-
plied by a’close devotee of his.

He was born of a family that traces its
ancestry to the great Krishna Deva Raya
of Vijayanagar Empire. As an undergradu-
ate employed in the District Court of
Bangalore City, he heard of Swami Viveka-

nanda and of his great achievement in the
Parliament of Religions held in Chicago in
1893. Ever since, he was eagerly looking
for Swamiji's return to India. Later, he
stayed for about a month with Swami
Ramakrishnananda in Madras, and from
there went to meet Swami Vivekananda
who was then in Kashmere. He stayed
with Swamiji till his Mahasamadhi in 1902,

In September 1904, Swami Somananda
returned to Bangalore, and took his resi-
dence with a devotee at Ulsoor. From
February 1911 till his last days, he was, for
26 years, giving religious instructions to
Canarese and Telugu knowing inmates of
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THE GREAT TRIAD

SRIMAD BHAGAYATA condensed in the poet's own words. Text in Deva-
pagari and English translation. Compiled by Pandit A. M. SRINIVASACHARIAR,
translated into English by Dr, V. RAGHAVAN, M.A., Ph. D. with a foreword by
Dr. Sir P. 8. SIVASWAMY AIYER,

A fitting companion o the Ramaysna and the Mahsbharata, this condensed
edition of the Srimad Bhagavata contains an account of all the Avatarss of the
Lord and the stories of Dhruva, Priyayrata. Jadabharata, Vritrasura, Ajamils,
Gajendramoksha, ete., etc. ; also all the important episodes in the life of the Lord
Krishna—the killing of Kamsa, the marriage of Rukmini, the story of Kuchela,
the famons discourse to Uddhava, the passing of the Lord apd the eslvation of
King Parikshat.

UNIFORM WITH THE ABOVE

YALMIKI RAMAYANK condensed in the poet’s own words. Text in
Devanagari and English translation by Prof. I'- . 8, BASTRI, B.A., (Oxon), M a,
Foreword by The Rt, Hon, V. 8, SRINIVASA SASTRI.

THE MAHABHABRATA condensed in the poet’s own words, Textin Dova.
nagari and English translation. Compiled by Pandit A. M, SRINIVASACHARIAR,
translated into English by Dr. V. RAGHAVAN, M.A, V'h. D., with a foreword by
Prof, RADHAKRISHNAN.

Price Re. 14 each
To Subscribers of the INDIAN REVIEW, Re. One each,
Foreign 2 sh. each.  Postage 8d. each.

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

v.r“h

\\\\\\\\\\\\\\\\\\\\\\\\\\\\\\\\\\\\\\\\\\\\\\\\\

SPIRITUAL TEACHINGS
OF SWAMI BRAHMANANDA(

It is & book of rare spiritual counsels, giving practieal insbruotion
- abou$ meditation, worship, continence, £

good company, mind control,
oostasy, Yogic practioe, search for God, God vision, Ta,
An invaluable handbook for all spiritual aspirauts. bes and the like,

% - ‘“Helps que to pass from Darkness to Light.""—The Hinds.

“'The seeker after truth, aocoordin
will find in the book light, hope,
Bombay Chroniole.

\\\\\

g to every faith and church,
éncouragement and inspiration,"

* The entire book is most practieal and i
truth of every phase and charaoter.”— L.iber v ty. Rralusble to seskers of

"“The book will be useful even to the m v
Swarajya. Oore gross among laymen " —

Neatly printed in large types on good paper and
attractively got-up.

With one portrait of the Swami, pp. De. 234, Prics Rs. 2

S+ VA AN

\\\\\\\

A b R L PP

P O O T T A R

\\\\\\\\\\\\

An Entirely New Publication.
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