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sparkle like a star

Al the light that falls on the
upper surface of a cut diamond
is made to reflect and none
allowed to leak out from the
underside of the stone. This s
done by proportioning the stone
and cutting the facets with correct
inclination. A diamond cut thus

does something more than mere
reflecting of light. It tends to split
up the white light into the coloyrs
of the spectrum so that, mixeq
with the vivid flashes of white
light, we have gleams of rainbow
hues and hence ihe diamond is
properly called a Brilliant.
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= —4 Myastic of Malabar

O Lord, Ocean of mercy, that I have thought of Thee only very late in
life does not at all discomfort me. I know that age and,want of time are no
barriers in the path of Thy devotee. King Uttanapa.da 8 8son, ‘th;xv&?l,{v;é:
but a boy and he joined Thee by half an year's devotlon. and King a;lTsh“
by seven days. It took only two hours for-that lady,‘ngaIa to reac de('e
and most wonderful of all, Khattvanga gained Thy Feet P)y two .secon. 8!
Hence my old age is no bar. I take refuge in Thee and w1t.h th? little time
left tome, I propitiate Thee, O thou, ocean ot mercy. . [It is said that the
old Brahmin who composed extempore and chanted this vers¢'a and prostra-
ted before the Bhagavan Sri Krishna at Guruvayur Temple, did not get up.)

The wind of God’s grace is incessantly blowing Lazy sailors on the sea

f life do not take advantage of it.  But the active and the strong always

;:ee;) the sails of their minds unfurled to catch the favourable wind and
thus reach their destination very soon

~--8ri Ramakrishna,



THE GITA AND THE TIMES WE LIVFE IN—II

The modern decay of human material
makes the Gita anxious. For its sure
and all-round improvement the Gita, as we
8aw in the last article, thinks a double-method
highly necessary : an inner change, a trans.
formation in the individual, accompanied by
a healthy and helpful social ordering. Hence
the task has to be shared both by the yogi
and society, But more by the yogi; for
society itself is a process, and its changes
are determined in large measure by the
moral ideals of its members. But both have
ep in mind one basic law of life : If an
at its lowest ebb wants to pull
itself’ together, it requires, more thap any

extraneous help, the co-ordination
ion of its powers into a whole
tching on to a higher plane of life.
fis always to realise a whole,
ith insight into this law of life
gervice to the worn.out modern

nd theirg
To realis‘

e Gita prepares him thoroughly, if he
would yield —by organising and co.ordinating
his philosophy, religion, ethics and_psychology
into the effective working hypothesis of the
complete man, Today we have almost every-
thing ; but we have missed the above funda-
mental law of life, the law of self-integra.
tion. We havelost the habit of collecting and
integrating our inner ‘men’ into the one full
and efficient Man. We have artists, we have
scientists, philosophers, scholars, but we
bave no men. We have enough art to make
immoral idiots. We have philosophy enough
to make life dry and void. We have emo.-
tions hot enough to push us into fruitless and
thoughtless activity.  The resu't is that we
now-a-days seldom produce great men, full
men, Saviours, To ogpp 8ociety that has
almost forgotten the art of full ang integra.
tive life Gita begins to give its credo by firat
painting the background of pragmatic idea.
lism. We saw in our last article how without
the realisation of oneness
and the Sarva or the Al}
of pragmatic !
256

of the yogi

. . honest practice

idealismn is impossible, Tt js
I |

all a philosophy of the Advaitic One and the
empirical Many.  The yogi is of course that
One; but he is at the same time the Many,
with his hands and feet everywhere, with
eyes and mouth everywhere. In other worda
the yogi, the ideal individualis the society,
To ignore this inter.relation will be to the
peril of both. To such a one the practice of
social virtues enumerated bv the Gita in
the thirteenth chapter (Stanzas 7 to 1)
virtues of humility, modesty, innocence,
patience,  purity, absence of attach-
ment and egoism and the like become sponta.
neous. The Gita to make its point perfectly
clear equates these social virtues to real
jnanam, knowledge. The Gita thus gives
sound validity to its ethics by grounding it
in the philosophy of the one, If a man’s
social ethics, his right conduct with and love
for, his neighbours, were to be really sincere
and not hypocritical, it must spring from the
knowledge of his essentia) identity with his
neighbours. It is with insight into this vital
relation between ethics and philosophy that
the Gita equates its ethics with its philo.
sophy. In the yogi this relation lives and
illumines his life. The yogi interprets this
relation to others: he practises the socia)
virtues and he is the seat of the knowledge
of the oneness of the individual and society.
But how to earn a yogi? Society must live
the life, and hold the banner of ideals aloft,
And for that the Gita enjoins social
virtues of Ahimsa, continence, and love not
only for one individual but for the whole of
society. Society must formulate its demand
for spiritual men, for saviours. Saviours
are a social property, a sign of the health
and vigour of the gociety that produces
them. A society cannot live dangerously_
a8 we do now—and then st moments of
repentance close its eyes and pray for a
Christ or a Buddha to come ang save it.
The European society asked for a Hitler ang
got him. But did we ask for a Ramg
a Vivekananda or a Gandhiji ?
asked for them honestly,

krishna,

If we had
should not we yge

(VEDaNTs Kroan:

them when they are given to ua! In spite
of our indifference and neglect these saviours
are working and effectively moulding
society, Witness for instance how after their
advent religion has become so socially con-
scious. At no time perhaps did religion
turn its back on ideas of ritualism and
personal salvation and engross itself in social

2lfare works as it has done to.day. 1t
#dounds to the credit of the Gita that its
idea) of right ethics receives anotber affirma-
tion: right ethics is the path that leads the
self to Sarva consciousness.

Even to the daily religion of man the Gita
gives a social turn. Yajna, dana, tapas
and karma have been given a wider
and social meaning and importance in
the Gita, Before the advent of the Gita
only certain particular works were con-
sidered ‘religious’, Yajna was yaga or
ritualistic sacrifice and nothing more ; dana
was a gift made toa Brabhmana as a part of
the yaga ceremony ; and karma, was nitya,
naimittika, nishiddha and nothing more. The
Gita came and lifted all these spiritual auxilia.
ries from their narrow grooves and gave
them wider circuit and a social eficacy. The
Gita declared all actions spiritual: sve sve
karmanyabhiratah samsidhim labhate narah:
(man attains perfection by doing the
reapective duties to which he is inclined by
taste and disposition). Here is a comforting
gospel for the modern man who hates Dheing
tied to the post of hereditary functions and
who wants to exercise his choice of career.
Not only that: no work ia considered less
noble than another; all functions when dis-
charged with the proper care and in right
spirit lead man to higher fulfilment.

Yajna is socialised by the Gita and used
in the sense of tyaga, or spirit of renuncia.
tion yoked to the bearing of other's burdens.
The Gita says that actions which imply
denial of the lower self and help the realisation
of the higher self, actions done for the good
of others, not only do not bind the doer but
positively help him on to higher levels of
experience. Karma is Nishkama Karma, noa.
attached and divinely dedicated action which

APRIL, 1946)

never recedes into the cell of ‘ one’s own salva.
tion’ but is active in filling up the ‘ perfecti.
bles’ all round. The highest form of tapas is
the three.-fold austerity of the body, word,
and mind, g a9 Fi9d a1: and §AE a9
Worship of Gods and spiritual men,
purity, straightforwardness, continence and
abstinence from injury come under bodily
austerity. The speech which causes
no excitement and is true as also pleasant
and beneficial and the recitation of
holy texts go to form the tapas of speech.
Serenity of wind, humility, silence, self.
control, purity of nature—this is mental
austerity according to the Gita. To the man
of today who wants health and strength of
the musole but will not care for his bodily
purity, who complains he has no peace and
does not control his tongue, who weeps
saying religion is impossible, but will never
bother himself about sadhanasethe Gita gives
above enough saving wisdom.

The fruit of the Gita’s social philosophy,
ethics and religion is the experience per se,
the experience of samatva (perfect peace and
poise) of samyagdrishés, the integral vision
which gives the yoga with the All, the global
mood. By way of affirming the positive and
utter practical nature of this experience, the
Gita says that it is here and now in this very
body, ehaiva. The ultimate experience is here
itself, because for the one who has realised
that he is the blood and limb of the All, birth
and death are at an end and there is no going
to another world.

Some psychological implications flow from
the above affirmation of the Gita that the
final experience is here in this body itself.
On the relative plane of time, space and
cause how can man gain and maintain an
absolute, timeless, spaceless experience,
which is Samadhi or Samyagdristi? When
the mind ceases to look back into the past
and to hanker for the future, the present
becomes more real. Heavens no more tempt
and the mind returns to itself to realise its
primacy. Only an undisturbed and un.
dissipated psyche ruled by unbiassed Buddhi
can have the required strength to capture the
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original oneness within and extend its peace
outside, To this end the Gitacharya pres.
oribes :

MNrEdvasmr aavgasaat
ramifas g aan At |,

The first arrow from enjoyments is on the
Buddhi ; for the discerning power is easily vul.
nerable. And when Buddbi is shattered, con-
fused, then with it falls its retinue. For the
Buddbi is the king. To those whose Buddhi has
been diesipated by a division in their peyche
caused by attachment to bhoga and isvarya,
samadhi or integral expericnce is impossible,
Here is the clue to our psychological perils.
The modern man is in search of his soul; he
is frightfully unnerved and unhinged. The
Buddhi, the one member of hig being who
could have, by virtue of its discriminative
faculty, power of balance ang right
vision, helped him in his confusion, is itself
vitiated by self-praise and rationalisation.
Man todsy has lost the power of separating
the bad from the good, unreal from the real :
he has loat his Buddhi. The results of this
Buddhinasa is very picturesquely described
by Mecdougall in hia Psycho.analysis and
Sacial Paychology: *It has greatly favoured
a phenomenon which Dr, Sheldon happily
describes as the emergence of the * waster
mind ”’ to dominance in our civilization ’.

Sheldon writes :

The real enemies of character are not to
be found among atheists ar critics of religion
or non.conformists but they are lusty, noise.
loving expressionists, who believe in living
for the moment, in having their fling, and
who say, Let’s have no more long faces
no iohibitions and no wet blankets at our
party’. They are the good livers, unchas.
tened, unreveront souls. Their God is Expres.
sion, with a big E and their spiritual coun.
sellors are the Freudian Psycho.ana)ysts.r

Hormone psychology teaches that inatinct
is the prime-mover of human activity. In.
stinct dictates to the intellect to find sound
arguments for its whims and fancies,
The modern teacher in the class.room argues

58

that he canes the boy not that he is angry
but that the boy may reform himself; the
modern imperialists say that the Colonies
are not for their markets and exploitation
but for the ‘civilization’ of its inhabitants,
and modern artists justify their descents
into the infernal regions of lust by saying
that art is impossible without full expression
to their instincts. What a self.destructive
psychology they have developed! No wounder
war has become an institution and we fought
two world wars within the space of thirty-
years. There is a prophetic utterance in the
Gita that when man is deluded by the gunas
of the Prakriti he becomes attached to the
functions of the gunas is his bedy and loses

his capacity for discrimination and integral
vision.

TFAUEHL: G UIHdY
AFFHRGE AT ..o,

This is exactly what has happened to-day,
Science has brought man control over
Nature’s energies and man’s attitude towards
her has changed. This has resulted in the
overturning of man’s inner value scale. And
when the value barometer falls, with it falls
Lia philosophy, religion, everything. Witneas
for instance the fell tendency of bringing
down the higher values in the realms of
thought and life.  Mainly four types of
degenerated values can be distinguished.
The reduction of ethical values to zero by
the method of reductio ad absurdum: all life
is a lie; the world is a fiction and is made
up of contradiotion. Secondly, the projection
of biological laws on to the level of human
ethice leading to Darvinistic conceptions of
sociology—the survival of the fittest and
prerogatives of the Superman which gave
birth to the ethics of Fascism. Thirdly
the reduction of social values like courage and
self-sacrifice to the psychological level of
masochism and death-instinet and of God.
love to Oedipus.complex and the reduction
of live organisms to chemical components,
As a true child of the abave reduction.mania
comes the utter disregard of blood purity and

the principles of Eugenics. f the present

{(VEDaNTA Knsan:

sexuai promiscuity and indiscretions are to
continue, very soon the brilliant stalk and
race-purity will be a thing of he past.
And last of all the reduction of religion to
cheap Baba cults and the religion of the
¢ Swallow-pill’ variety. Thus the picture is
complete: The ‘waster-mind’ and r.ati.on-
alisation im psychology, expressionism
Jeading to sepsual art and literature, utilita.
rianism in philosophy, the cheap Baba cults
in religion and the spreading wave of dysgenic
population.

This in fact is the picture of the anti social
individual st war with society, with Sarva,
The whole problem of modern times can be
reduced to this: the rupture between the
individual and society. First came the
rupture in man’'s psyche and that led to
the hiatus between man apd society. Our
wise ones have said that one’s own enemy is
the enemy of all others. The Atom Bomb
has come to us not as the last word in
science, but as the last straw that has broken
completely the link between the individual
and society.

The Gita redeemns these fallen levels of
man's spiritual being, his philosophy, his
ethics, his psychology and religion, before it
constructs them into a whole. We have seen
the Gita’s social enthusiasm taking shape as
pragmatic idealism. In ethics, psychology
and religion the Gita would have us stress
the need of realising our essential spiritual
quality. To come by the Divine in us is to
experience the Divin, in everybody and thus
to formulate a heaithy ethics. To realise
one’s spiritual quality is to construct the
psychology of a complete psyche and to reap
the religion of strength, courage, and res.
ponsible optimism. In two worda the Gita
hits off its solution: yogi bhava.

Be a yvogi, a man of balance, of stez.xdy
wisdom, sthitaprajna. Our inner intensity,
our spiritual quality, is the measure of all
values. When that becomes impoverished
through want of nourishment, we pitch our
ideals low. Our power of judgment and
striving becomes weak and pervert'ed &nd
instead of conservation of values being owr

ApgiL, 1946)

ideal, we turn destructive. This explainsthe
emergence of the ‘Waster.mind’, rank expres.
sionism and the crowding of cheap cults-
The only cure is to restore the inner intensity
of our spirit and strengthen it by the co-
ordination and integration of our physical,
mental, intelletual and spiritual powers, And
to the Gita this is not achieved by repression
and inhibition which have given this century
its gifts of ‘ticks’ and neurosis. The Gita holds
up to ridicule the mithyachara, the man who
adopting. the technique of repression gives up -
everything externally but broods over sense-
enjoyments. The Gita gives a legitimate lease
to desires and appetites; a lease that will not
mean bankruptcy to righteousness. Thbe
Gita insists on the Golden Mean, life of
balance, the one high ideal soably upheld by
the Upanisbads in India and by the Greeks
in the West, ‘ Neither he who starves himaself
nor the glutton, neither the one who sleeps
too much, nor the one who keeps awake the
whole night is the man of balance.” In this
the Gita has done a symbolical rationing for
appetites and comforts.

But more than this the Gita has condensed
for us the perennial philosophy of India and
has given it a8 a minimum working hypothe.
sis, In thc words of Aldous Huxley, the
minimum working hypothesis comes to this:

That there is a Godhead, Ground, Brahman,
a Ground which is both immanent and trans.

cendant, whichis the unmanifested principle
of all manifestations,

That it is possible for human beings to

love, know and from virtually, to become
actually, identical with tbe Divine Ground,

That to achieve this, unity knowledge of
the Godhead is the final end and purpose of
human existence.

That there 18 a Law, or Dbarma
which must be obeyed, a Way which must
be followed, if men are to achieve their final
end- That this way is of humility and love,
the Dharma is & living law of mortifica-
tion and self.transcending awareness

Nevertheless, says Huxley, people like
their ego and do not wish to mortify them,
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get a bigger kick out of bullying and self.
adulation than out of humility and com.
passion, are determined not to see why they
should’nt do what they like and have a good
time. They get their good time, but also and
inevitably they get wars and syphillis,
tyranny and alchoholism, revolution; and in
default of an adequate religious hypothesis
the choice between some lunatic idolatry,
such as nationalism, and a sense of complete
futility and despair. Unutterable miseries !

Of the many things that the Gita came to
fulfil, offsetting the Upanishadic idealism and

the ethical idealism of Buddhism by her
benign pragmatism was very important.. To.
dsy she comes as the great Divine Mother
to redeem us from our idealistic foundering.
For the Yogeswara nothing is impossible.
He can give us according to capacity,
idealism blended with pragmatism, the yoga
(contemplation) tempered with Dhanus
(action). Let us pray tothe Yogeswara who
gave us the Gita to bless this Yyoga-less and
restless age with the power of incarnating in
its life yoga and action in righteous propor-
tion and give us Indians above all, the
courage of initiative and action.

e e

TAGORE, THE PHILOSOPHER
By V. A, TYAGaRaJAN, M.A,

The pre-eminence of Tagore, as poet and as
philosopher points out to us how close is the
relationship between poetry and philosophy.
It is something like the friendship between
Hamlet and Horatio. ‘Give me that man
who i8 not passion’s slave and I shall wear
him in my heart of hearts as T do thee’ says
Hamlet to his friend Horatio, the philosopher.
Philosophy gives to us the white light of
knowledge. Poetry accepts this and converts
it, as the earth does with the light of the Sun,
into the many colours of passion, and smiles
with beauty in the face of the giver. The
philosopher is the Tirthankara, the lone
pilgrim in quest of truth The archetype of
the philosopher is the Buddha, the lone seeker
after the Eternal, Poetry follows him, covers
his path with flowers, and makes angels and
demons wait upon his quest. It creates

mythology and coverg hill-sides with palaces
of art,

Tagore’s claim to rank among the phijoso.
phers is based primarily upon hig Sadhana.
He gives to us the ancient message of the
Upanishads, but gives it to us with such
freshness of conviction that in his handsg
truth bursts into beauty. He wakes truth
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come home to us with the novelty of a dis-
covery and the richness of experience, that
it looks as though the Bodhj tree has put
forth a new branch, and shines with the
fascination of fresh.grown leaves.

The philosopher is the truth seeker, the
seeker after ultimato reality. Tagore stateg
the aim of philosophy to bLe the realisation of
the infinite. e points out that the infinite
is not one object amoug many, it is not an
addition to the other objects of our posscssion,
The infinite cannot therefore be gained by
adding one more to the ladder of the finite,
It is rather when we surrender ourselves, our
sense of possession, and our finitude itself,
that we perceive the Eternal and the Infinite
in us. Tagore not merely states that it will
be a calamity if we do not perceive God here
and now, but he also shows us how exactly
We may come into contact with the Kterna),
He givea to us a re.interpretation of the
Vedic prayer, * O Light ! Make Thyself visible
in me.’

Tagore points out that if God ig the source
88 well a8 the culmination of 4l our sense of
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the values of life, we can realise our sense of
values not by estimating their value in terms
of their usefulness but of their beauty. A
purely utilitarian attitude estimates things
not as ends in themselves but as means; and
to that extent tends to catimate what is higher
in terms of what is lower. But in the per-
ception of beauty, in so far as the idea of self
is forgotten, we see the trutb of things. That
is why the perception of beauty leadsto 19\'e,
for love sees the bond of unity that exists
between self and the object of contemplation.
The philosopher gives to us a poet’s approach
to the quest eternal ; he shows to us how we
may know God by the !ove of Gud. He further
points out that it is this love of God that torms
the basis of all creative activity. In medi.
tation, man comprehends the Eternal in its
perfection. In action, he liberates the limit-
less possibilities of perfection, as the eternal
unfolds itself in the bondage of creative
activity. All action that tends to annihilate
selfishness, by breaking the bonds of self.
limitation, works like love itself torealise the
Eternal in us.

It is because the poet.philosopher lays such
stress on the means of fulfilment, that his
Look is called the Sadhana. The starting
point of such Sadhana is the discovery of the
Soul within us. Tagore points out that at
one end of our being we are one with stocks
and stones. That is the matter side of exis-
tence, But at the other end of our being we
feel in love, our one-ness with the Lternal.
The Eternal therefore is our very Nelf. It is
only as long as we cling to our narrow limi-
tations that we feel ourselves estranged from
our heritage of the spirit. But the moment
we surrender ourselves to the Eternal we re.
gain our patrimony. The momen.t we gain
the consciousness of the Atman in us, we
gain possession of God as the Antaryamin,
The light reveals itself in us. Tago.re thus
lays clearly before us the starting pomt, the
means 3nd the goalin the spiritual life. But
asthe good life cannot be a means to some.
thing else, in that sense of unity that is felt,
in that juy thatis liberated, the t?Dd, means,
and starting point alike become disssolved in
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a single ecstatic realisation. The soul thus
gains the freedom of the cosmos.

The One, says Tagore, reveals itself as the
many; the many form the appearance, the
Oune is the reality ; the appearance is Maya,
the Reality is Satya, and it is their apparent
opposition that brings out the ultimate nature
of Reality. There is everywhere a sense of
opposition, as it were, as between the two
hands or the two eyes, but it is by their
co-operation that anything can be achieved.
We get a unificd vision of truth only when
the two eyes work together, Hence too the
problem of evil 1t is an apparent sense of
bondage that is given, so that the Self, by
transcending this limitation, may realise ita
true nature. Evil binds the individual, like
the tension which biuds the strings of a
musical instrument. But it is this bondage
that makes the liberation of music possible,
and to that extent makes the string realise
its purpose. Similarly, pain liberates spirit
from its bondage to the flesh, makes it realise
its kinship with the divine. Pain cannot be
an end in itself, and whatever is not an end
is unreal. It is obvious that this realisation
of higher values must come from within.
The individual is therefore left free either to
pursue the path of license, with its attendant
consequence of evil, or to pursue the life
divine.

Tagore thus lays clearly before us the
relationship between the individual and the
Universal. le teaches us Low to recover
the values of personality, aud points out that
the surrender to the divine is the fulfilment
of that personality. His attitude is the
Buddha attitude, as given to us in the sermon
to Simha, where the Buddha says that what
he preaches is the annihilation of evil, and
not of good, annihilation of discord, not of
concord. Tagore thus helps us to rediscover
the value and destiny of the individual.

The poet in Tagore perceives the manifest
aspect of the divine—the Saguna Brahman,
A8 a philosopher he finds its source in the
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Nirguna Brahman. That is why to the poet.
philosopher the world itself becomes the
Brahma Vihara. The message of the poet to
our times is the assertion of the artist’s faith
in ultimate values. At a time when pseudo-
philosophies sport themselves, when they see
nothing but discord and blank negation in
the cosmos, when, as in Hardy’s Nature’s
Questioning, the challenge comes,

Has some vast imbecility

Mighty to build and blend,

But impotent to tend,

Framed us in jest and left us to Hazards?
Or come we of an automaton

Unconscious of our paing ?

Or are we live remains

Of God-head dying downwards, brain and

eye now gone?

the reply comes from the poet.seer who says
against this chill gospel of negation. ‘It is
for the artist to proclaim kis faith in the
everlasting * yes”, to say—‘ I believe that
there is an ideal hovering over and permeat.
ing the earth, an ideal of that Paradise which
18 not the outcome of fancy, but the ultimate
reality in which all things dwell and move’,

The place of Tagore among lndian thinkers
lies in the fact that he shows to us how we
can reconcile the problem of the one and the
many. He explains thig by the law of
dvandva, of apparent opposition. He points
out that those who cling to the many are like
those who cling to the mud of the road, and
fail to realise that the road is not an end
initself. He compares them elsewhere to those
who cling to the paper of the bank.note as
though the paper in itself has any value. He

points out that it is only when the paper is
surrendered that it has any value. Similarly
it is the One, the Universal that !gives value
to the many. But if the individuals were
absent, if the self did not exist, there will be
no medium for the Universal to work upon,
to unfold itself. Tagore thus brings about a
reconciliation between the various schools of
thought. He shows how they all merge in
the Universal. His place among the thinkers
of the world is equally clear. By enabling us
to discover soul value apart from the value
of the mind, he shows to us how we can bridge
the gap between pure reason and practical
reason  He shows to us in what sense we
should understand the statement of Jesus

that the Kingdom of God is within man. The
thought of Tagore is like the tree of life_ it

has its root deep down in the wisdom of the
Upanishads, and its brarches fresh with the
sap of young life amid the latest manifesta’

tions of the Eternal. Poetry and philosophy
are its fruit and flower,

It is by a similar apparent opposition
batween poetry and philosophy, by that
dvandva that exists between them, that ha
brings out the true nature of Brahmajnana.
His writings as a philosopher and poet
f:ogether form the amrita setu, the bridge of
immortality, in the weary pilgrimage of
mankind travelling down the uges.

‘May that Divine Being who though
Himself colourless gives rise to various
colours in different ways with the help of His
own power, for His own inscrutable purpose
and who dissolves the whole world in

Himself -May He endow us with good
thoughts.’
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RELIGION IN PRACTICE
By KariLeswar Das, MA,, B.Ep.

To put down all barriers of caste, colour
and creed and work for a humanity broad.
based on one common religion of love, fellow-
ship and understanding is a much heard of
talk of modern times. So far 80 goc?d.
Nevertheless, the concept of humanity in its
all.comprehensive, catholic aspect, in its
application toman as man irrespective of any
temporal, historic, evolutionary contingencies
has received unmistakably clear recognition
from times immemorial at the hands of our
scriptures. It is in short what is termed as
Samanya Dharma in our books of holy wisdom.
Samanya Dharma is commensurate with the
human realm, distinct and unique, it covers
the connecting links of human beings in
totality, inseparable and indivisible by any
gocial or individual demarcations. In subs.
tance, our Sastras have defined Samanya
Dharma as comprising the acquisition and
practice of the qualities and actions of for-
bearance, truth, control of external and
internal senses, selfleasness, gervice to pre-
ceptors and elders, purity, charity, going on
pilgrimages, kindness, simplicity, greedless-
ness, freedom from jealousy and last but not
the least, worship of the Divine and the
spiritually advanced. Brihaspati has added
to these the forsaking of fruitless exertion
along with illegitimate, unwholesome, injuri-
ous actions, self-defence and the following of
scriptural  injunctions Mahabharata has
further added to this list the virtues of
penance, contentment, humility, self-control
and wisdom. It is evident from this enume-
ration that Samanya Dharma succinctly
refers to all the traits of elegance and cul-
tural excellence of idealistic conduct, the
most valuable treasures on which humanity
sets or ought to set its heart in all times and
climes. The innermost sacred ‘.\spimtions‘of
humanity are eternal. No religion, no scrip-
ture, no cthical code can do without them,
Cruelty, aggrandisement, self.indulgel.xce,
fulsehood, hypocricy, snobbery, greed, )ea-
lousy, etc., are simply impossible of being
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countenanced in thought, word or deed by
any seer, teacher or prophet of human’welfare.
Samanya Dharma is thus inclusive of the
unchangeable, irreducible, irrefutable mode
of human conduct. In its fulfilment man
becomes man in the truest and deepest sense,
he realises perfection and divinity.

But how is it going to be realised ? Herein
lies the crux of all problems, the pith and
morrow of practical religion. Mere words
fail to achieve anything.  The long painful
march of life through a succession of specia-
lised situations cannot be denied. In the
beginningless and endless process of creation,
progress, philosophically viewed, is not a
straight development but cyclic, rather spiral
according to the Hindu outlock. A catego-
rical display of moral commandments is not
of much avail; all of them can be contained
on the first page of a primer, In spite of
them, they say, the world goes on merrily in
its usual way ; law is more often than not
laughed at. Paradoxical as it seems, an ounce
of practice is weightier than tons of theory.
How is the ideal to be achieved ? The answer
is plain and emphatic in our scriptures—
through Swadharma. Man is man : simulta-
neously does he occupy a particular position
in a family, class, race, nation, country, etc.,
withcorresponding duties to perform in these
respective spheres. He should first do that
efficiently, faithfully, cheerfully. It is no
use evading, ignoring, neglecting theso ele.-
mentary duties and sing the burden of inter-
national brotherhood and universal love.
The particular is the expression of the
universal ; the form is the manifestation of
the formless. Form is not an unimportant
accident, a mere chance, bhut an expression
of the innermost being and in it the two
worlds, the inner and the outer, the visible
and the invisible touch. Swadharma leads
the way to Samanya Dharma or universal
well-being and the functioning of Swadharma
is made possible through Varnashrama Dhar.
ma ; for the latter is only the co.ordination
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of the former in different spheres and stages
of development. This is the unique contri.
bution of ancient Indian thought in the
solution of this most intricate problem.

There is again a talk in these days to take
up good points from different religions and
form a common religion. This tendencv is
again to be set in order. Has any reli“gion
got good and bad points in distinction? The
points of practice of a particular religion
wholesome to its evolutionary growth may
not be 8o to another. Followed in a blind
and irrational attitude without understand.
ing the underlying spirit, particular charac-
teristics are liable to be degraded giving
natural scope to fanatic or V

. dogmatic
exclusiveness. But at the

same time
conglomeration of incoherent parts theoret:-
cally done without an eye on the naturalness
of practice always produces wastage, Iriction
and disharmony. Attempts at eclectism have
very often failed in the course of history. True
synthesis is far from it, It visualises the
fundamental importance of Swadharma on the
life-giving background of Samanya Dharmna,
I must follow my own Dharma intelligently
lovingly, with conviction. But this dges not’,
mean that other religions are not to be
studied or reverentially appreciated by me.
Indecd, itis an axiomatic implication of
Swadharma that Para Dharma should be
cognised, valued, respected. There is no
doubt that particular religions pursued in a
spirit of intolerance and antagonism give rise
to bigotry, prejudice, strife. This js not
Swadharma. On the other hand, Swadharma
indicates the sweet music of life blended
with a thousand rich symphony, the beaut:ful
pictare of life toned with a thousand delicate
lights and shades and colours. When 4
particular unit does not recognise  its
functional limitations in respect to its
privileges and obligations and ignorantly or
wilfully seeks to encroach upon others’ bounds
then is clash the unavoidable cunsequence’
Ag’s‘iin, Swartharma offers, the line of leasé
r.ems'tzuue: sueeess in different domuins of
life 18 easy to one whao fullows the Dharma to
which he is physically, psychologically
264

environmentally and socially, competent.
If he follows an alien path, he feels out of
his elements like the fish out of water ; »
certain ill-assortment and unsuitability and
blind groping cling to his thoughts and
actions which often end in frustratain. Hence
the clarion.call of the Geeta, <1t is better to
die following one’s own Dharma: Para
Dharma is fraught with fear and danger.’

There is again an attempt today in the
field of religion to minimise the importance
of action and to talk it out. Mere talk
about religion and its truths will achieve
nothing spiritual. There must be concerted,
ingistent, fearless action to put the latter
into practice ; definite means well calculated
must be adopted to nroduce a thing; a vague
wish for it is of no avail. Religion is not
speculation but based on hard experience.
Connected with this point is that of ritual
and its place in religious observance about
which also there is much shallow talk and
misunderstanding now. No doubt ritual is a
means to an  end and the abuses of mechani-
cal and unintelligent devotion clog the wheels
of its progress, Nevertheless, a thing is not
necessarily bad because it is abused and
hecessary means must be undergone to pro-
duce the desired result. Again, action cannot

hut be different for different persons.  Man

i3 not omniscient, all-perfect to standardise
one code of action and morality for al}
What may be fallible from one point of view;
may be necessary and useful from another,
Really, no action in this imperfect world is
completely good, absolutely pure. There ig
smoke in the brightest blazing fire. Action
always is the outcome of quality (guna), and
quality being a condition of relativity, no
action can be perfect. Diiferent situations
call for varying degrees of emphasis in action,
and somctimes even contradictory phases of
it.  Forexawple, killing of men in righteous
warfare or pure self-defence is not sin:y,
according to scriptures and commonsense
thouah as an act of wanton ageression it je
most heinonss An duseet boin oat ofpoigor
grows in and by meansof (05 0t is remnyved
from that sourve, no goud can come 1o it
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nay, it may die. Swadharma points out the
correct perspective, legitimacy and objective
of these different phases and stages of action
suitable to birth, mental content, educational
efficiency, cultural integrity, etc, in short the
path to be chosen by an individual unit
among the myriad paths of life. [n violating
Swadharma man does not only lay the axe at
the root of his peace and happiness, but sows
the sceds of dissatisfaction and dissension and
disquietude in society. Conversely, in ful.
filling it not only personal contentment and
sovereignty but universal weal and progress
are guaranteed. Truly has Apastamba
said, as a man by planting a mango tree gets
shade and fragrance along with its fruits, so
does he following his Swadharma enjoy
unexpected supplemental rewards in addition
to the immediate ¢nes. Verily has the
Smriti Jaid down that he who does not adbere
to his Swadharma is like the blind withoat
his staff.

[t is a truism that the progress of the
individual depends uponsocial harmony and
alround balancing.  Individuality. person.
ality has its own inherent Dharma, the
K shetra Dharma, the Dharma of Embodiment.
Carried away by a wave of superficial uni-
tarianism, one canunot afford to be blind to
the exigencies of actual varied life. True, the
Spirit is perfect and universal; but what about
its infinite gradations, multifarious represen.
tations, boundless reflections in the world of
dimensions, in time and space !

Dharma in its real sense of holding and
sustaining the world of relations co-ordinates
and fulfils these conditions of embodiment of
the Soul, the Substance, the Absolute or
whatever it be. The constituents of Kshetra
Dharma as outlined in our scriptures are
desire in mind to achieve happiness (ichha),
pain and anger at experiencing disillusion-
ment as a result of the destruction of
pleasurable phenomena (dwesha), happiness
in obtaining the desired end (sukhaj, the
opposite mental complex (ukha), tha bodys
scnse apparatus as constituted by the five
elements (sanghata), the inner instrument
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‘antahkarana), and the consciousness which
manifests the mental modifications (Atman).
Hence has the veda declared that mind is the
formation of desire, doubt, determination,
faith, faithlessness, hope, hopelessness, fear,
modesty and the discriminative faculty. The
cmbodied is again subject to the modifications
of existence, birth, growth, change, decay and
destruction. True religion has to take cog.
nisance of all these principles and check, syste.
matise and guide them to proper fruition.
In this sense is Drarma more concerned with
limitations, injunctions, disciplines, categori-
cal affirmations and denials (Vidhi Nishedha)
and this is Dharma in its partizular aspect.
The modern talk of international fellowship
and brotherhood will be without foundations,
will be apt to tumble like a house of cards
without proper emphasis laid on this aspect.
Indeed it is too patent in the orgy of destruc.
tion enacted before our eyes to.day.

Understeod in this sense religion will not
be an opiste, a pathological symptom, an
anthropomorpbic relic, a deliberate atruggle
against nature and the closing of doors of light
and life and joy, as misunderstood by some
of our eminent modernists. It does nof lay
its seal on any groundless pessimistic re.
gignation : it deals with life, life in abundance,
in plenitude, in full vigour and inexhaustible
variety. 1t dismisses all perversity, stultifi.
cation, stagnation. But this docs not mean
that religion puts a premium on any illusive
optimistic view of life. 1t can never allow
free play to unrighteous, undisciplined
thought and action on the plea of a pre.
tentious freedom: it can never leave the
door open to rank materialism in the name
of tasting life, being dynamic, being romantic.
Moments of darkness come in everybody's
life ; life is not a bed of roses, not all laughter-
Rightly understood, spiritnally interpreted,
they are a call to profound heart-searching,
a seeking of freedom, a call to the Eternal,
What life is so sunny that the cloud of
affliction does not cast its shadow overitt
Whoisso gay that the mystery of life does not
knock at his mind’s door for asvlution? No,
deeper thought, greater conviction, more
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ardent faith, greater up.and-doing are
necessary to reach the goal of life.

Thus does the boat of Dharma sail on the
trcubled waters of Samsara between all

(}elusive extremities and controversies, carry.
ing the loving adventurous voyager safe to

the haven of calm, benignity and profound
repose.

A LITTLE KNOWN PARABLE O SRI RAMAKRISIINA

Once a king went out on a hunt, in the
company of his minister. Accidentally the
kl.ng's finger was cut off. He asked his
minister, “ What is the cause of this event ?
There must be some profound hidden reason
f(?r this happening”—replied he. The king
did not like this reply and therefore in an
angry mood threw the minister into a well
by the side, and asked him, “What ig
the profound reason behind this event?”
The minister replied forthwith, “There.is
certainly a hidden cause for this too .

Presently a gang of robbers passed through
that forest tract. These decoits finding that
their victim is a king, , :
sacrificed to Kali.
Kalf temple and fini

led him away to be
They reached a solitary
shed all the preliminary

rites of the sacrifice with alacrity. Suddenly
they discovered that the King's finger was cut

off and so was unfit for their purpose. For,
the rule would demand a whole victim and
not a mutilated one.

The decoits railed at him for the troubles
they had taken and left him at large. Saved
fr.om death by the miraculous accident, the
king remembered the minister's words and
thanked God a thousand times. Immediately
be lifted the minister from the well and
narrated to him all that had happened.

.W}%atever happens, happens for good. With
his limited vision man is pleased or displeased
by small events the distant effects of which he is
not able to foresee.

THE PEN AND THE POTENTATE

By M

Not long ago a distinguished, because
dynamic, leader of India, with the radius of
his recoguition extending to the ends of tha
sarth, entered a protest against an assembly
of men and women of letters when a message
of welcome from the ruler of the State con.
cerned, was read out at the commencement
of their deliberations. The message touched
on the principles and problems of :uthorship.

There was a little ripple of resentment in
certain circles created by the leader’s parti-
cular logic of life ; there were also others who
endorsed approvingly the action in question
Be that as it may, the said situation sets n'
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poser to all penmen and penwomen

3 . ’
all creative artists, working through
media of expression,

nay, to
various

This is the poser: to whom does the author
or the artist owe his primary ailegiance?
Is he or she to be loyal to a person, as such,
or to a principle, which for aught one knows,
may bo embodied or illustrated in his or her
life 2

The obvious answer, which at once leaps
to the mind is that not only artists (using the
term in the broadest sense), but all others as
well, should be loyal, first and last, to Truth
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which, as Rabindranath wrote on one occasion
in an autograph-book, ‘is greater than the
greatest.’

Assuming, then, for argument’s sake, that
the satrap of a province or the potentate of a
peninsula is greater than all those who dwell
in his dominion, yet Truth is greater than him.

Of course, the difficulty in implementing
the Poet’s dictum in life arises because of the
incapacity, usually born of ipertia, of a
majority of people to perceive Truth. That
this is 8o is confirmed by the question, put
about two thousand years ago, by the Pilate
to Christ, which has for him still remainced
unanswered. The fault, however, was not
of the latter. For, Christ did preach some
aspects of the Eternal Truth. 1t was the
Pilate who with his brain drugged with passion
and ears plugged with the cottonwool of con-
temptible prejudice, refused to listen to the
Prophet.

But the artists arc supposed to be, and the
true ones among them are, the prisms through
which the spectrum of Truth is revealed to
the artisans, as one may describe the different
classes of people who are not engaged in any
creative activity. For they are akin to the
lilies of the field ‘ that neither toil nor spin’,
but which vet give to the world and his wife
a glimpse of an ineffabe, invieible Beauty that
is at the same time Truth.

Supposing, as a hypothetical case, that the
Poet. Laureate of a country is commanded by
his Sovereign to compose a sonnet on him in
praise of his person and he carries out the
commisgion. How is his composition now to
be judged! In terms of the King’s own
individual worth or in those of his being a
vehicle of certain values of life, which he has
to represent in his relationship with his
subjects ! It may be excellent as a piece of
art, even as a penegyric, but if it is not
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invested with the illuminating touch of Truth,
as conceived in the context of the impersonal
ideals of the institution of kingship, the son.
net, may not be reckoned as an achievement
of a very high order, though some purist
critics may be inclined even to pronounce it
not worth the scrap of paper on which it is
written.

The truth of the matter is that an artiat is
ever a servant of the spirit, before which
kings and commoners all are one, and which
is without the * touch-me.not-ism” and
tyranny of the high and low —that still-to-be.
expiated curse of our civilization. It follows,
therefore, that he should burn incense, if he
must at all, only before such attributes and
aspects of life which the Wisest of all com-
plexions and creeds, have, by common consent
considered to be constituents of the corpus of
the spirit.

Maybe, at the back of the great-souled
leaders s protest against the penmen’s obeis.
ance to the *word’ of the prince as against
the word of God, was the burning conscious-
ness that the Spirit in man is free and equal.
For as the signatories to the 1919 Declaration
of Independence of the spirit, who were
drawn both from West and East, said:

«The Spirit is the servant of none. It is
we who are servants of the spirit. We have
no other master. We are born to bear its
torch, to rally round it all those who have
strayed. Our part, our duty is to maintain
a fixed point, to point out the polar star,
amidst the whirl of passions in the night
......... We serve Truth alone which is free,
with no frontiers, with no limits, with no
prejudices of race or caste. Of course we
shall not dissociate ourselves from the
interests of Humanity! We shall work for
it, but for it asa whole. We do not recognise
nations. We recognise the People —com-
prising all men, all equally our brothers.’
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THE PACE or VEDANTA IN FRANCE

By SWAMI SIDDUESWARANANDA

Here is an interesting letter from Swams
krishna Order who has been carrying on Veda
The light of true Hindu spiritual outlonf:

appreciated by the French,

course, using the term in itg literal
which it is commonly used) the &

as a Saviour, as an Ircarnation,

Coming back from Paris on the 16th

October 1945 after about three months hard
work in the capital, we sta
the 7th of January,
I was invited to the n
Castres where I spoke on the Message of Sri
Ramakrishna. In spite of torrential rains
and the lecture taking place at 10 o'clock in
the night there was a large audience of over
700 people. Un the next day there wasa
question-answer class whea over two hundred
were present. We have our usual Christmas
celebrations in our home gt Lavaur. After
that we left for Lions (Lyon) on the 7th
January. The weather was extremely cold as
we were in mid winter, We stayed au fort.-
night in Lions. The work of the Lord
received a magnificent reception. We were
the guestsof one of the most, reputed surgeons
of France, Prof. Berard, and Madame Berard
In this letter I shall give an account of the
work done in Lycn,

The principal invitation that took me there
was from the C(atholje organisation that
celebrate, all over }rance a week's festival
called “La semaine de |'upijte chretienne .
It was the same organisation that invited me
to speak last year at Toulouse when the
Cardinal Saliege presided. [ spoke on the I2th
January at Lions on the “Hindu view of
Christ and Christianity . The rector of the
Catholic University, M, Lavarenne presided.
The Hall Rameau wag packed to the full;
more than 2,000 people were present . 1
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yed in Lavaur til}
On November 13th
eighbouring town of

even by devout Catholic chyreh men .
French could not have been surprised whin the

accepts Christ, but rejects Churckianity.
after having been introduced to an audiene

sense and not in any

wami beyan by saying that Hindus
only pagans but have paganised Jesus

Siddheswaranandg of the Ramaq.
nta work in France since 1935,
©owas aheays well received and
The tolerant
Swand told thewm that the Hindu
They cheered him keartily when,
e lythe Presidint asa pagan (of
derogatory manner in

were not

by giving place to Him in their hearts
Eoidently a fertile field Jor Vedanta.—Eps,

spoke extempore in French. |y was the wil]
of Sri Guru Maharaj.  He wlone made 1t a
success. Coming to Lions I had a relapse of
influenza and ag I'spoke I had more than
101 ¥ temperature. Unfortunately the
phone did not function,
audience was sensibly

wicro.
Inspite of all this the

meved as they heard
the message of Sri Sri Thakur,

varnished account—very polite
the Hindu reaction towards
vities of conversion in In
part of the lecture wus e
“how a Hindy
Churchianity >
more than Su-
There wag 4

I gzave an un.
ly worded, of
missionary acti-
dia. The major
voted to explain

aceepls Christ hut rejects

Of the audicnce, 1 way told,

were practising Christians,
farge nuwber of monks and
vuns. Perhaps this iy the tirst time they
hear in Lions from a Hindu, the point of view
of a Hindu For the one hour T spoke
there was perfect silence. This catholic
audience cheered when | spoke of how forcing
a Hindu to accept Hebraje mythology proper
to the traditions of Palestine, j c.. the story of
Adam and Eve as the first lesson in catechism
18 a8 ridiculous as forcing Negro boys to learn
by heart lines in text books written only for
French children where there are found state-
ments like ““our ancestors the (lauls had
blue eyes . (Such errors of the educational
departments are well laughed at here),  The
Negro boy knew full well in his subconscioua
that his ancestors had never ¢ blye eyes ',
Each nation has its own mythology and
folklore proper to its traditions. And these
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in certain traditions like ours based on reve!u.
tions, have a right to interpret the GRAND
SUPRA-RATIONAL 1n ﬁguru(i'\'c myths
showing the deep  metaphysical 'tr'uvth
regarding the Absolute und'thc relative,
When we present to a foreign v.vorld our
Lord Krishna, Rama, Buddha, (.‘.haltanya or
Ramakrishna we do not insist on lthefa
theological background such as the quariel o
the suras and the asuras, the representatxons
made to Vishnu to descend to this ecarth and
take human form and restore order, peace
and Dharma, These theological backgrounds
are proper to the country that uuderstm?ds
these puranic incidents and has cons.erxed
for them a deep spiritual significance in the
subconscious of the nation. To take th‘ese
puranic stories out of their prope‘r getting
and force them on other natiuns.tuat hm'.e
nothing in them to respond to their \jnluus‘ls
a proceas that is deomed to crwmj Imsm}fh.r-
standing and its oﬂ'spri.n;; “vmle'nce in
the people on whom these ideasure fmst(x-l. I
explaincd how this violence to our national
tradi ions have been produced by flx? lacli of
comprehengion of  European nnssnm,un}es,
Europe herself suffers from the. result (:f‘t 18
violence, European culture 8 t'SS(‘(\(l:l“'y
Greeen.Roman, cum Celtie-bruid  in Latin
countries.  ‘lhe  sopercimpesitton of  a
Hebraie tradition, its puranas regarding the
orizin of life, of the stete of man, of perfec-
tion, fall and redemption, ete. on I‘:l.ll‘ﬁpf‘i”l
goil without svnthesising them \\:nh 'th.e
native traditions, has produced a disequilli-
brium. The greatest outrage to European
congciousness was made w‘hen the \s'?Lds,
‘pagan’ and ‘paganism’ were un'emed.(‘“) ‘en
Christianity came to Europe, th? ireeco.
Roman, Celtic-Druid — mythologies m:l"e
banned as Py iism. or those that c‘ou?d n}ut,
he so denlt woere partiaily fused‘ ”{Lf,’y tn;
(bristian way of lLife. But t‘h‘e :\Pr;hcs, Iod
national life rocted in the ricu x.l‘}ﬁt' 18 :d;l
folklores were cheeked by the Hd)u}? tr;m
i at were imposed on the country. e
tons Lt \;(;l( 1r"1’ ture with the past, the
i 8
}‘)f?critnlill[::;ln:jry n{pliurope Lhas never lf(’&h
i her hand has kept
pardoned. Tndiz on the ot
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the potential of ita race memories very active
in all periods of history.

The Christianity that got rooted in India till
the middie of the 19th century could succeed
in its proselytising work mostly amongst the
lower classes,

A historical perspective of the rise .and
growth of Christianity was then given
and to introduce the contribution of our Loid
and His idea! of Harmony of religion‘s, a l.)rief
ecrpose of the ideal of tolerence in Hindu
Culture was given. A story relating to the
advent of Jews in Cochin was received with
loud acclamations,

A wave of Jewish Immigration came to
C'ochin after the fall of Jerusalem and took
refuge in  the port of Cochin. First
they got rights for trading and then
permission to conatruct a sym?,gogue was
given ; but the site granted was in the same
area where now, as before, stands the temple
for the Divine Mother Durga. {According to
certain historians the synagogue was erected
during the time of the Cheraman Perumal,
Bhaskararavivarman). This was very
distasteful to the Hindu sentiment and re-
presentations were made tothe ruler: As all
questions  regarding  invisible things are
solved by the astrologer, he was consulted.
When all the calculations were made the
astrologer nodded his head and said “ no, no,
we eannot change the synagague; the Divine
Mother says that She ix exceptionally happy
to hear Her praiscs sung in detail by her
Christian children.  We consider since then
Jesus as an Incarnation. Then Ishowed the
difference between the Indian conception and
that of the Bible.

In conclusion a French writer was quoted
and I partially agreed with him when he
warns the French against the inundation of
Indian religious ideas in Europe and its
possible danger in ereating = sense of weak-
ness in the nation. The salvation of Europe
is in its becoming truly Christian. Our Lord
when he heard that (ol. Olcott had become
a Buddhist made the remark: “ Why did he
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leave Christ and his religion, Could he not
have found truth here also.” What Europe
can learn from India (and this does not mean
saying adieu to the religious evolution pro-
per to her) is the comprehension of a meta-
physical reality, a spiritual attitude which is
extra.religious (but never anti religious) an
attitude that synthesises and harmonises
religion, philosophy and the scientific outlook,
not barely on the plane of dialectics and
reason, but on the supreme plane of realisa-
tion. Repeatedly T told them that all that I
said has reference only to the Hindu reaction
on the subject treated and that I have not the
slightest intention to suggest changes in their
dogmas. A Dominican monk after I had
finished a lecture in Marseilles on “Tolerance
in the philosophico.religious culture of India *
wanted permission to speak. He came to the
platform and said “Swami, I contest your
thesis. For us tolerance is not the way,
Intolerance ia the way, intolerance of all
points of view except that which is revealed
by the church ”, 1 replied “Father, you have
a right to hold on to your point of view. I
have not come to proselytise you with my
ideas. I give you only some documentation
of the right Indian spiritual outlook. You
have your right to hold on to your views and
we have our right to be loyal to ours, I
then explained haw the Hindu ideal of tole.
rance is not a faith, bat truth based on
metaphysical foundations, Some minutes
were spent to expound how there are degrees
of truth on the empirical plane and how
Satyasya-Satyam, the truth of truths is
beyond all religious levels where its anubhava
in the Turiya experience makes its at.one.
ment with Paramarthika satta. Man does not
progress from error to truth but from lower
truth to higher truth.

The practice of the message of Christ from
the Hindu point of view is more important
than adherence to dogmas relating to salva.
tion, rites and ceremonies. Withoit be.
coming a Christian, Mahatma Gandhi jncor.
porates in his life the plenitude of the teach-
ings of Jesus in the Sermon on the Mount.
In this great spiritual agony that is stifling
270

Europe, perhaps the day is not far off when
there will be another spiritual renaissance,
and contact with India ang its living currents
of spirituality will surely play a great part
in the fecundation of a new occident vivified
with a religious outlook where the ideal of

tolerance cannot but leave a profound impre-
ssion,

M. Lavarenne in introducing me told
the audience that they are going to hear the
appreciation and veneration of Jesus from
a palen (pagan), using the term in its literal
sense and not in any derogatory manner in
which the word ig commonly used. “Yes, we
are pagans and we are proud to be 80, if
our devotion to our (Gods and Goddesses and
our veneration to them by perpetuating their
temples, feasts and processions, and
adherence to all forms of religious life
sanctioned through the ages means paganism,
Ramakrishna in modern times revealed to us
that we are on the proper path and so long
48 we conserve our Hindu way of life we
shall not perish. The great truths you all
admire in Ramakrishna's teachings and
Gospels were got from these that you stigma.
tige as ‘idols’. They spoke to Him and the
world is in mute admiration at those words,
‘ pregnant with celestial fire’. The Divine
Mother whom Ramakrishna realised, revealed
to Him that Jesus is an incarnation and he-
cause Ramakrishna has told that to us we
believe the truth and not because the mission.
aries tell us so. Since the time of our Master no
Hindu hasany difficulty to recognise in Jesus
an Incarnation, redempter and Saviour. Rut
he is not for us the only Incarnation. To us
the Lord in His merey comes down in human
form at different epochs of history. The
modern Hindu accepts Jesus asan Incarnation
and gives Him the homage not according to
your rites but according to Hindu Liturgy.
If you permit me to use again the term
‘“pagan’ used by Monseiguer Lavarenno‘

we have paganised Jesus Christ and thus le

shall remain in Hindu hearts along with other

Saviours of the world, ure of the cherighed
messengers of God that onyr scriptureg h

: ave
promised to the world whe

never  virtue

(VEDANTA KEsag1:

subsides and vice prevails. A Chinese writer
wrote saying that the West brought to the
Orient two gifts, the Holy Bible and the' gun
powder. It would bave been better, if he
had written that they kept the first for them.
gelves and made a proper use of it and
threw the other in the Mediterranen sea,
(Loud applause). 1 ended by invoking the
saying of Jesus ‘* Whenever two or more
assemble in my name I shall be there.”
- We are assembled here in His name, Surely
He is with us and as a humble follower of
Ramakrishna I share this truth with you all
and we offer our prostrations at His Lotus
Feet and in doing so we bring you the
evidence of Ramakrishna who not beinga
Christian nevertheless KNEW HIM and com.
muned with HIM in the supreme ecstasy of
mystic union. This evidence of the existgnce
of Jesus amongst us from a Hindu gives
additional value. It compliments the evid-
ence you have from your grand mystics,
St. John of the Cross, St. Teresa of Avila,
down to our modern times when we had a
Pere de IFaucauld, a Cure d'Ars and a
St. Teresa of Lisiesux. This living Jesus is
the salvation of Christian Europe if only
we would turn from theoretical ideologies
and follow the footsteps of the great ones that
tived their ideal.

As I finished there was continuous cheer.
ing. Inspite of the microphone that failed to
function, my voice was well heard. The
Rector thanking in moving terms said that he
bad neverseen such anaudience in the course
of his ministry in Lions. He appreciated all
that 1 said with regard to our veneration of
Jesus ; but with a smile he concluded saying
that as Director of the ' Propagation of
Faith > he cannot accept all that I said with
regard to conversion and proselytism. 'lpis
organisation that invited me wants to pub].nsh
a full text of the speech. The day following
I was to speak on the same subjectvbe‘fore t‘he
students of a seminary that sends mxss}onane.s
to all parts of the world. Inthis year France is
sending over 5,000 missionaries to th?. world
and a great part of this goes to India. As
my fever continued I could not go. A few
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days after a group of monks from a monastery
came to hear me expound the principles of
Rajayoga. Madame Berard directs a social
service organisation. On the 17th I spoke to
a crowded meetipg arranged by her on
“ Realisation through service’. On the 18th
I was invited to address the students of the
medical college. The medical faculty of
Lions is well known in France, I was
received by the Dean of the Faculty of
Medicine. One of the reputed surgeons,
Dr, de Reugement organised the talk and 1
spuke on ““ Evolution and its Purpose”, On
the 19th another packed hall in the
Faculty of Letters, I addressed the Philoso-
phical Society on.“ The Vedantic Method in
the Determination of the Real”. The Dean
of the Faculty with many professors and
students were present. The subject was very
well received and there was a nice discussion
in theend. The topic treated is dealt with in
detail in an article I wrote for the Review
Thomist which will be published soon. On the
20th to another crowded hall I spoke on ** The
Bhagavad Gita and the Problem of Suffering **,
Besides these public lectures I had to
speak to select groups of persons. One such
talk was to a group called ¢ Action Catholic ”*;
another was given in the house of Professor
(Dr-) Delers, Professor of Pathology. The
head of the Dominican monastery and the
Mother Superior of the Franciscans came
for long interviews. At the request of the
devotees of Sri Guru Maharaj two classes for
meditation were held. As there are a pretty
good number of devotees of our Lord in
Lions 1 bhave requested a kind friend,
Monsieur Charles Andrieu to group them for
weekly or fortnightly mectings., The groups
thus formcd in Marseilles, Toulouse, and
Nimea are functioning well.

The kindness of our hosts in Lyon, Prof,
and Madame Berard is beyond al) description,
They lovked after me very well. My influenza
disappeared after the first few days and this
made it possible for me to fulfill all my
engagements. I should not omit to mention
the name of a venerable Catholic priest,
Abbe Ceuturier who is the soul of the move-
ment in France for organising a week’s

271



festival each year for Christian Unity. He
is a very spiritual man with very advanced
views. Although Catholicism with its un-
compromising dogmas cannot and will not
accept any other point of view except that of
the Church, the very fact that in meetings
organised by them, a non-christian is allowed
to express himself so liberally on their
methods of conversion and to make observa-

tions from the Hindu point of view
about their tenets and beliefs, is
they say here, is a good sign of t
Indirectly that is possible now because of the
great personality of Sri Guru Maharaj whose
surging influence in all parts of the world has
become a vital factor to be reckoned with
and even uuwilling eyes are forced to open
and see * the shape of things to come .

in itself,
he times,

THE HIMALAYAS OI' THE SOUTL

By Gurpran MaLLik

I. PASSION OF THE SENSES

I salute thee!
O Power Elemental!
That drivest me before thyself

As the wailing wind in the wilderness

Does a dry, decrepit leaf!

In the wake of thy fitful visit to me
Thou stirrest the sleeping senses
To vexatious wakefulness;

Takest away the mind from its moorings ;
Rekindlest the dying embers of emotions into a fierce fire:

I salute thee, even though thou
through the years, I thought

pullest down into dust my humble habitation, which
I had made proof against the impact of the elemental'.

Thou exposest me for a while in all my nakedness

To the raw and restless in nature ;

Yet I salute thee.

For, art thou, too, not part and parcel of the power of Him

Who rides in the sky, on the seas and on the storms,

And who also accommodates His majesty and mien

To the contours and compass of the lowly dewdrop on the green grass that is
trampled under a thousand feet ?

I salute thee, O purple path of the Power Divine!

II. POWER OF THE SOUL

O ungarmented grandeur of the Power of God,

O unbosomed beauty of the Peace of God,

O inarticulate advocate of the Existence of God,

I salute thee!

To see thee is to discover Him in His restraine

Y salute thee!
272

d rbythm of repose
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When the virgin snow streams forth from
And, gathering on the way the bl

It winds towards the sea,

ita cloud-capped home

essings of its bounty-beneficiaries,

I feel, thy cheeks grow warm and wet with tears of love

Like the mother bidding farewell

To ber newly.wedded daughter departing for the home of her husband.

I salute thee!

III. PEACE OF THE SPIRIT

O Divine' O delight of my sonl!

If, during my sojourn in thy serene and sun-and-snow-lit nh;u'low,
| huve ever disturbed Thy silence with the shouts and shricks of my petty,

protean self,

Forgive me!

If against thy boundless, unvarying beauty . . o
¢ 1 have ever pitted the endless ugliness of my interior and exterior life and thus

blemished it with a blot,

Forgive me'!

If I have ever violated the purity of thy power, pitched in poise, with the profane
aggressiveness of my individualism

Forgive me'

Forgive me out of the depths of thy understanding
Of the frailties and fancies of mortal man,

So that, broken in by the thought

Of thy limitless love, I may, once again,

Strive to make good my claim
To my kinship with thee
As at once thy son and servant.

REVIEWS AND NOTICES

Ie this Peace? By S. RADHAKRISHNAN,
Hinp KitTass, BouMBay. PricE Rs. 1-4-0.
Paaxs 70.

‘1 cannot emphasize too strgn‘gl_\" declared
Mr Byrnes, the U. S Secretary ol State tllle'ot_her
day, ‘' that the United States looks to the ‘ United
Nations  as the path to 8n enduring peace. We
do not propose to seek security in an alliance with
the Soviet Uniun against Britain or in &an alliance
with Britain against the Soviet Lm,oxlx, We proposge
to stand with the ‘' United Nations ' in Our effortﬁt,(;
gecurs equal justice for a!’l‘natmns a)nd' spe)ua
privilege for no nations . The same ¢ ?.\ ba} ers
reported Russian troop movements in ,;} elrsm :.nt
the Russian paper [zvestid gave the breadest hin
that oil is one of the major factors behind Russian
moves in Persia. The American agsurance and the
Russian action show how poles apart are the word
and deed of the Allied Nations. Between these two
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points the world’s peace aspirations run to and fro
and exhaust themselves.

Recently the prospects of world peace have sus-
tained a serious set-back by the suspicious atmos.
phere round the sharing of the Atom Bomb secret,
and by the developments in Turkey, Persia, Far-
East and India. At this juncture, Sir S. Radha-
krishnan’s poser, Is this Peace? comes as & * warn-
ing to the Wast’, as a stern reminder to the
victors that to forget their declared war-aims would
be to lose the peace for which they had bled, ' Will
these historic months bring about the dawn of a
new era whon life will be organised on the basia of
justice and freedom’, asks India's philosopher,
or ' will the peace purchased at such a heavy price
be used to re-establish the old order, to give a new
lease of life to the old conflicts ?’

Sir Radhakrishnan gees mainly four hurdles in
the path to peace: the treatment by the victors o5
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the Defeated Powers, the exercise by the Great
Powers of the power of veto, the conflicts among
the Great Powers, and the colonial rivalries between
them,

To carry the vindictiveness and wrath of war to
the peace table is certainly to torpedo a lasting
peace. The Germans and Japanese are also human
beings, They are not physiologically, or congenitally
more criminal than others. *‘Are you gurprised,’
said Lloyd George, ‘ that after waiting for 14 years
ths Germans have got angry’, Like iother nations,
they bave also their ambitions and vanities. But
the victors with a logic all their own have argued
that the countries at war with them are the enemies
of civilization, the worst fiends. That ia the
logie behind the Nurembarg and Tokyo trials and
that logic will not pave for peace. Then, is the
Security Council forged at * Frisco going to help us
in any way? No. For one thing, representation
on the Sccurity Council is based on power. Then
again, humanity is demanded, not from the Assem
bly as in the League, but from the Big Five. And
collective action cannot be taken against the Great
Powers because each of them has the right to veto
any proposed action! So then, what was possible
under the League Covenant, would not be possible
under the New Charter. And from the discussions
that took place at the * Frisco Conferences, we get
a glimpse of the gloomy suspicions and crass con.
flicts between the Great Powers, as also of the
mutual distrust and fears regarding the retaining
of their colonies. The long and short of it all is
that Imperial Powers do not like to get off the
backs of the dependent peoples. In this context
the author very rightly sounds a note of warning,
The march for freedom of the peoples of Indo.China,
Dutch East Indies, Korea,and India can be checked
only by superior armed forces. So long as these
millions of people are prevented from obtaining
their independence on which they are determined,
there is no chance of an enduring peace. It is
time for organised international action to take a
constructive line.

In the next two soctions that follow, Sir Radha.
krishnan suggests tho need for organising an
International force and promoting cultural co-
operation to ensure enduring peace. ‘No interna-
tional machinery can automatically solve problems,’
the author reminds us, which arise among the
powers due to their conflicts of interest, This has
to be accomplished by other means, by the deve.
lopment of understanding and co-operation, by the
furtherance of cultural interchange in the Arts, the
Humanities and the Sciences, An essential condition
of peace is understanding, the sharing of knowledge
and ideals............. Let us give to this world which
has found itself as one body a world soul. Let us
make the mechanical unity into a spiritual concord.
..... To this end, India can make her signal and
timely contribution. With her distinctive spiritu-

al outlook, she can provide the world with the
soul for which it is seeking.’

The book is a brilliant analytical survey of recent
trends in world politics and ia refreshingly frank
and bold in the expose of the ideals and professions of
the ““democratic’’ countries of the West, Sir Radha-
krighnan, India’s philosopher that he is, constructs
his politics on spiritual values of tolerance, sym-
pathy and goodwill and exhorts the victors to
enthrone samavaya, concord, as the supreme good.

The publishers amply deserve the gratitude of the
readers for the good get-up and printing and more
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ntsis of the East and West

The Parrot's Training ang other Stories:
By RABINDRANATH TAGORE: Vieva-BHaRATI

2, CoLLEGE SQUARE, CALCUTTA. Paars 394-vi.
PrICE RRs. THREE,

To non-Bengali readers of Tagore these ele.
gantly piquant stories serve asa window on the
less familiar aspect of the poet’s art, the allegorical
satire.  In these stories Tagore discharges the
poet's noble duty to society of exposing its foibles
with & view to banish them. He dissects our edu.
cational coquetries; he pricks the bubble of our
self-complacent infallibility ; he lays bare the cat.
and-mouse philosophy suug by capital in the face
of labour,

The Parrot's Training is a stinging satire—per.
haps the finest over known on mechanised edura-
tion, of which the [ndian child is a helplesa victim,
Big buildings, piles of dead books, experts from over.
seas, all these complece the costly cage in which
the parrot of education is caged. All things are
there except education. One day the bird picks
up courage and pecks feebly at the bars of the cage
with its feeble beak. ‘ What, impertinence ! growl
the authorities. Blacksmiths are rushed in i the
bird’s wings are clipped and it is chained to the
bars......... The bird dies.... ., Yet the experts return
with bulging pockets,

_ Inthesecond story, ‘The Trial of the Horse' which
in fact is the trial of Man, the poet deals another
bloyv at the stupid, arrogant aelf-superiority with
which man even defies the gods. Brahma at the end
of his creation makes the horge ; he puts enough air
and ether into his composition and produces a
harmless but very useful animal, a fulfilment of
Brahma's disinterested enjoyment of speed. Man
seeq it and cannot tolerate this freedom. He interng
him in hig arrogant aristocratic stables. One day,
the horse kicks at the walls and disfigures thern,
‘What ingratitude’ howla man, The horge ia
educated and it becomes *ag stil] as ditch water, ag
mild as the religion we profess’.  Brahma from
above threatens to make the horse ferocious by
giving it tiger's teeth and claws. That would be
ungodly ’ cries man, * to encourage ferocity’, Man
disapproves all ferocity save his own !

'The Old Man's Ghost ' which is obsession with
the past and an unreasoning dread of change, rides
on the shoulders of narrow nationalism. The last
sketch, the Great News—is a modern parable and
pictures the conflict between labour and capital
through a fight that ensues between tho oars of a
boat that labour and the parasite, gelf-important
sail that claims the credit for direction. How
will the boatman wattle the accounts between these
two is the question of questions,

The highly suggestive and original illustrations
from India’s immortal artists, Abanindrauath
Tagore and Nandalal Bose add spice to the stories
The book with its dainty get-up aud printing isa
work of art and must be possessed not only by all
lovers of Tagore but by all lovers of art.

Two Sisters: RABINDRANATH Tacors,
Visva BHARATI 6-8, DwarkNaTu Ticopg Lang,
Carcurra. Price Re. 3 850, Pages 1],

Tho poet paints for us here the poignant tragi-

ccmedy of our evory-day lives, the exhausting race
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mAn runs between his two neceasities, the wifq of
the mother-kind and the wife of the beloved-\gmd.
These are two ‘psychological types ' and _reminds
us of Oscar Wilde's clasgitication of women into the
plain and the coloured. Man craves to get a woman
who combines these two types. But the creator is
adament and puts the two apart. _ Man can have
the two types a8 co wives: butsociety criticises hym
and even boycotts him. Sasanka. the he;o, tries
to solve thia problem but fails; the failure isa
success for the mother.kind.

Sharmila, the eldest of the two sisters, truly
of the mother-kind is the wife of Sasanka. Her
matherly care and affection is an obsession to him
and he thirsts for the beloved kind. That typeis
given in Urmila, who stood charged with the lat'e
father’s mission of rearing up a Charitable Hospi-
tal to perpetuate the memory of his son, Hemanta.
Sharmi's protracted illness makes Urmi s presence
in their house necsssary. She at once takes the
throne long waiting for her in Sasanka’s heart. The
poet makes use of the context to bLring out all the
motherly qualities in Sharmi. her forbearance and
unsuspecting nature, her suicidal love for her
husband and concern for the sister. What beauti-
ful successes the poet wins here for the mother kind !
In a context, Sharmi thinking lier last momnsent has
come, calls Sasanka and entrusts Urmi to his care!
But a Himalayan drug restores Sharmi to health
and Urmila leaves for England to prosecute her
studies and to redeem her promiee to her father.

A very touching narrative. The poet has steered
clear of the sentimentalismy that characterises his
early stories, Mashi and Home-Cuming, where he
killg his herces in the end. The get up of the pook
is faithful to the high traditions of the Visva-
Bharati.

Thiruppavai: (with an English render-
ring) By D. RaMaswauy IveENgar: TuE
TeacHer'sS Pusrisuine Hovse, ManRras
PAGES 42, PRICE ANNAS EIGHT.

8ri Andal, the jewel of a virgin-mystic is ranked
amongst the Alwars of South India. She was thc
foster-child of Periyvalwar. Icis eaid that the
garlands her father brought for the Lord were firse
used by her withuut his knowledge, for bedecking
herself, just to see for herseli how she will look as
the consort of the Lord of Vaikunta. Perivalwar
wae shocked when he came to know of it and got
other garlands for the Lord. Bat ihe Lord said he
would have nothing to do with the iresh ones and
demanded the ones used by His devotee.

Thiruppavai, a poem of thirty stanzas, from such
a great devotee is indeed a treasure. It depicts the
eternal bride, the one that was the suthor herself,
who observes the required vratas (austerities) of
Margali month, sings the praise of the Eternal Boy
of Gokul and asks His blessings. The many
excellonces of the poem are testified to by the fact
that Sri Ramanuja preferred the name of Tirup-
pavai jeer and chanted it every day. ]

Mr. Ramaswamy Iyengar has done a real servioce
to the cause of Tamil Vaishnaviteliterature by ma-
king this wonderful poem available for the non.
Tamil readers as also for those who prefer reading
Tamil pieces in English.

Our Education: By SwaMI NIRVEDANANDA,
VIDYAMANDIRA, DHARKURIA, BENGAL. Paces 159;
Price Rs. 3-8-0.

In these days of frantic planning when every one
who happens to get into political power imagines
he is comnpetent to epeak on Education, it 18 re-
freshing to read & brochure wherein the spiritual
heritage of our ancient land is made ths foundation
for educating the children of India. It is sad to
note the increasing spread of irreligion and un-
spirituality in our land, and in the days to come
we shall need very badly the staying and balancing
hand of truly inspired spiritual teachera., To the
creation of such teachers, and to the spread of
teaching in the right way Swami Nirvedananda
addresses himself in *‘ Our Education ', Without
decrying the current trende in naturalist.ip.. voca-
tional and industrial education, the Swamiji shpws
how they can be spiritualised. ~The three sections
of the little book under review with their striking
titlea, As it i3, As it should be and How, tel} us how
we can infuse the true spirit of religion into the
most advanced methods of Western teaching.
They in Xngland are today hunting frantically for
a sure spiritual foundatiou for their erring educa-
tional methods, and here is Swamiji telling them
how it could be done. The Ramakrishna Mission
has been running educational institutions of all
types and grades for several decades past, and it is
wut of ripe experience that the mission strives to
speak to us through this book, Empty ideals
without sound practical basis are not preached
here It iseasy spin theories of national education,
and many have spun yarn of this type by the
furlong. Iu education a grain of practice is worth
more then a ton of speculation. A very solid golden
grain of practice is presented to all educators in
" Our Education *’. May this ind a place on the
shelves of all those who wish to nationalise
education. —P. S. Naidu,

NEWS AND REPORTS

SRI RAMAKRISHNA 'S BIRTHDAY
GCELEBRATION AT THE MATRH

The 111th birthday of Bhagavan 5ri Ramekrishina
was observed at the Math, Mylapore. on the ith
and [0th Merch. On the ith the Tithi Puja day
special service was conducted in the shrine and
sacramental food was distributed to the assembled
devotees. .

On the 10th after Harikatha Kalakshepam in the
afternoon a meeting was couvened in the Math hall.

APRIL, 1946}

Mr. Justice Chandrasekhara Iyer speaking in
Telugu eaid that symbology and worship of images
was 8 common feature of most religions, Highly
evolved souls like Sri Sankara and Sri Ramakrishna,
though they did not wtand in need of such aids;
showed for “the help of those on the Jower rung
that the Absolute can be approached along those .
paths. It was by true worship and devotion to
God and by rightly following the footsteps of sages
like Sri Ramakrishna that India would gain back
her former glory.
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Mr. Varadarajanin a Tamil speech expatiated on
the relation between the teachings of Sri Rama-
krishna and the life of the world to-day.

Mr. B Sanjiva Rao speaking in English observed
that the message of the Master alone can save us
from the two fears that are an incubus to-day, the
fear of insecurity and the fear of destruction after
the digcovery of theatomic bomb. If the world were
to understand aright the worship of Kali (the
Goddess of destruction) as Brahman, the favourite
worship of Sri Ramakrishna, it would gain a larger
vigion and steer clear of itg corrosive fearg,

Swami Kailashananda, President of the Math,
said that S8ri Ramskrishna
raodern world, Hig message would solve the many
problems that face us to-day if acted upon by
everyone. Prizes were then distributed to the
successful students in the 0888y competition,

+ the president, in hia con.
cluding remarks said that in Ramakrishna shone
the same spirit that moved the Rishis of the past

The function came to g closs with & vote of
thanks by Prof. K, Swaminathan.

THE RAMAKRISHNA MISSION,
SARADA PITHA
Report for 1945

The Sarada Pitl’_m started in 194} ag a

fulf'ﬂmeut of Swami Vlvel.muanda’

¢ technical lines, The
Vidyemandira, or the college seotion which ig

affiliated to the Calenita University isan Inter.
mediate Arts College wholly residential. All these
Years it has produced uniformly brilliant results.

The Shilpsmandira or the Technieal goction
trains mechanics, fitters, clectricians, ete. Nearl,
150 boys receive training here, most of whom live in
attached hostels as free boarders. A Tatvamandira
or theological section is under tontemplation,

The total receipta during the year came to
Rs. 3,32,180—2-) and total expenses to
Rs. 3,30,464—1—11.

Both on the colle
much remaios to be done. The mana

——

SRI RAMAKRISHNA'S BIRTH PLACE

The village of Kamarpukur ip the Hooghly
District is hallowed by the birt

h of Sri Rama.
krishna, the Prophet of modern India, As with
the passage of time the life and teachings of the
great Baint are bringing solace to the hearts of
innumerable people al] over the w

there is gomething Wrong in the Weate
or life, an outlook that in the course of pearly g
quarter of a century could plunge the wholg world
into the blood-bath of the two moat horrible wars
ever witnessed, Naturally the eyes

of the world
are turned towards Iadia for guidanca and he)
From the different foreign centres of the Order we

ere receiving indications that the life and Toessage

ispensary, a school,

1 ! mmugeum, ete, along
with pregecving the place of his  birth. Over

Ra. [,00,000/. js required to work out the scheme.
We earnestly appeal to the goneroug public aa we))
8% to our friendy and sympathisers to lend ug g
helping hand in materialising this object.
Contributions wil] be thaukiully accepted by:
The Secretary, Ramakrishna Mission, P, Q. Belur

Math, D¢, Howrah,
SWaMI MADHA\"AI\'ANDA,
Secratary, Ramakrishng

———

Misaion
SWAMI AM RXTES“'.-\RANANDA

We record with deep sorrow the passing away
due to heart f ajlure on 26th March at the Lshore
Asram of Swamj Amriteswaranards at the early

uge of 55. He wag on g tour to North Indian centres
and was on hig

oV 10 the ensuing Monks'
Conference at Belur Math.

Swami Amriteswararanda or P
88 he was more popularly
monk of the Order and had
8t the feet of Nwatni
Amritaswarananda’s

aresh Maharaj
known, wag a senior
the good fortune to sit
Brahmanandaji, Swami

! iutelligence  ang crystal
purity drew appreciatory attention from Nwami

Brahmanands himself wi), 8ppointed him though
young, ag a Trustee nf the Belur Math Since then
he filled many important bositions and lastly in
1836 that of the Assistant Necretary of the Mission
which he continued to be until the end.

The Madras Math fecalls with deep and poignant
pathos the da f hi

Y8 of his parental care and affection.

to. 1936 he w

Mission and was responsible for its growth and all-
round development. Iy, 1436 he waa called off to
the Headquarterg to lock to the onerous dutjes of
the Assigtant Secretary,

The Swami's intimate knowledge of matters
relating to the various centres of the Mission was
unparalleled, This coupled with his administrahye
wisdom  nade him  of inestimable valge in
guiding the work of the Mission during the d.nﬁc_ult,
years from 1936 to 1945 His special affection
for South Indian centres and South Indians
only helped the validity of his all--India cutlook,
In his death the Mission loses one of its pillara. Hig
logs is irreparable. ‘

We pray for the eternal peace of hix soul at the
fest of the Master. |

\___.
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What does dress signify ?

To the sanyasi or ascetic just
clothing to cover nakedness
.+....to the Vedanti something
to cover the body......to the
man and woman of the world
still something to cover the
body, but neat and decent in
itself.........to the art-minded,
the same utility garment but
fabricated to please the eye......
to the fashion-minded, prima-
rily, almost, to conform to
conceptions and conventions of
civilised life.

\Whatever the purpose, which-
ever the object of dress, the aim
of Tue WHITE SsoP is to place
before the public CroTHiNg
MATERIALS suitable for every
need and requirement at the
proper time and at proper
prices.  This aim involves
careful study of large numbers
of people’s needs, wide selection,
extensive stocks and satisfactory
service.  Years of experience
have given this firm a foremost
place in this province. Readers
of “Vedanta Kesari’ will find it
to their advantage to buy their
clothing and allied goods here

KewAlRAMS
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sparkle like a star

All the light that falls on the
upper surface of a cut diamond
is  made to reflect and none
allowed to leak out from the
underside of the stone. This is
done by proportioning the stone
and cutting the facefs with correct
inclination. A diamond cut thus

VUMMIDI

does something more than mere
reflecting of light. It tends to split
up the white light into the colours
ot the spectrum so that, mixed
with  the vivid flashes of white
light, we have gleams of rainbow
hues and hence the diamond is
properly called a Brilliant

RAMIAH CHETTY,
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WIINY SHOULD GOD DESCEND AS MAN ?

By SwaM1 SARADANANDA

[Swams Saradananda, a direct disciple of Sri Ramakrishna and the author
of < Sri Ramakrishna Lilaprasanga’ here stresses the need for presenting all the
human facts about the Great Masters, even their imperfections in their biogra-
phies. These God-men come down as men to show to humanity by their
struggles as men how to attain Godhood, so that by following their footsteps we
can all reach the Ideal of Perfection.—Eds.]

It is well known to all students of religious
history that with the exception of Lord
Buddha and Sri Chaitanya, all other great
Masters or Teachers, who moved the world
and shaped the destinies of humanity, have
left no full records of those periods of their
lives when they were engaged in the spiritual
practices. We cannot form an adequate
idea, from reading the biographies of these
great souls whom the world worships as the
veritable incarnations of the Divine, how
they advanced gradually, step by step, to-
wards the realisation of the Truth,— with
what attitude of mind, with what great
thirst for the realisation and with what an
unshakable faith and devotion they trod on
the way, We do not know what great
struggles they had to undergo, what
difficulties they met with in their Godward
journey, how they fought out their ways —
sometimes with heart aglow with joy and
hope, and sometimes again overcome with
depression and despair, yet all the time
persevering on with an unabated zeal and
adamantine faith for the realisation of the
Truth. Neither are we able to trace any
chain of cause and effect between the gospel
they preached and the experience gained in

their earlier days. On the other band, we see
all at once before us a Christ, a Krishna, a
Sankara—the ideal realised—the fulfilment of
life attained. We see only a Christ who is
healing diseases by his super-natural powers,
who has become a ‘fisher of men’ showing
the path to heaven, preaching the Gospel of
Truth to humanity. How the boy Sri Krishna,
the lover of the Gopis, became the preacher
of the Gita and a preserver of the Sanatana
Dharma, we do not know. The biographers
give us only the picture of Sankara as a
great teacher of the truth embodied in the
Vedic dictum, * Thou art That” and preach.
ing the same, from one end of the country
to the other, Similar is the case with al]
other great incarnations.

It is indeed difficult to find out the reason
for such gaps. May be, the devotees refrai-
ned from recording the history of struggles,
due to the excess of their devotion for their
Masters. They were too sensitive perhaps
to think that the imperfections of man counld
ever possibly exist in the God.men like
their Masters, and hence might have thought
it better to keep the readers in ignorance
about these facts. Or it may be that they
thought it unnecessary to deal with the life

1
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of Sadhana, having considered that more
good could be effected by holding simply the
lofty ideals of perfection by setting the
examples of realised perfect lives, than by
the enumeration of the struggles they had
undergone to reach those ideals.

Howbeit, the plain fact isthat the devotee
wants to see his Master as a perfect being
always. He deems it sacrilegious to think
that his Master had ever any kind of imper.
fections, any buman frailties, though he might
have taken a human form. He is too eager
to find the whole of the universe inside the
mouth of a boy Gopala and not only does he
expect to see the working of a developed
brain in all the meaningless doings of the
child but he finds in him an omnipotent,
omniscient being from his very hirth, and

an  embodiment of universal

love and
toleration.

Hence it is nothing strange
that he will at last conclude that all such
struggles for the realisation of the truth, his
physical and mental sufferings, are mere
fafls.e assumptions to hide bhis divinity, his
divine powers, his descent as a man, from
the sight of ordinary mankind. In our own
time even, we know how some of the devo-
tees of Sri Ramakrishna did not actually
believe that he was suffering from &Il;’
dise.aae, though they saw him suffering befor;
their very eyes. They thought it was a mere
show,

The devotee who thinks like this is greatly
mistaken ; such thoughts come to him due
to his own weakness. He is afraid to see
any human struggle or human frailties in
his Master, lest they might cause his faith to
waver. But such a kind of weakness is to
be seen only in the devotees whoge devation
has not yet become firm. In the first stages
of progress through the path of bhakti, a
devotee cannot think of his Lord bereft’ of
grandeur (powers). But as his devotion
gets firm and steady and his love for the
Lord becomes deep, he finds it rather a
stumbling block if he thinks of His powers,

and so he tries to put away such thoughts
carefully. ~ All the great scriptures on bhakts
give evidence in support of this. See how
Yasoda, the mother of Sri Krishna, though
every day she sees the manifestations of
supernatural and divine powers in her boy
Gopala, is yet scolding him for his mischiev.
ous apirit, is bringing him np just as a
young boy, an ordinary child, her beloved
son. Mark again, how the Gopis of Brinda.
van, though they knew in their heart of
hearts that Sri Krishna was none else but
God Himself, the creator, the preserver and
the destroyer of the Universe, yet could not
but think of Him as their lover, their hus.

band. Many such other illustrations may
be shown.

If any of his devotees showed an eagerness
to get some sort of realisation of the
wonderful powers of God, Sri Ramakrishna
would say, “ Well, my boy, you should not
de'sire that sort ‘of realisation. If you see
His powers, you will get terrified and
awestruck, and then that familiar loving
relationship with Him will cease.”

To those who believe that all the struggles
and penances of the (od men during the
periods of their Sadhana are mere feignings,
we should say that we never heard Sri Rama-
l.{rishna expressing that sort of view about
mcfxrnations. On the other hand he firmly
maintained : “ When God incarnates as man
He has to work out the problems of life lik(;
a true human being, and like man enjoys
and suffers, and ultimatly He ascends to
Godhood and reaches perfection by under-
going struggles, hardships and penances.”
The whole religious history of the world
testifies to this fact, and our reason also
affirms that unless that be so, why should God
descend as man? Is it not that He comes
down as man to show humanity by His own
struggles as man how to attain to Godhood,
8o that by following His footsteps we can al|
reach the Ideal of Perfection ¢

—————— e

HAVE WE IMPROVED?

Wandering between two worlds—One dead
The other powerless to be born.

If God Las laughed loudly in modern times,
{(He having laughed in olden times twice:
once, when the two brothers divided their land
one drawing a line said to the other, ‘thus far
is yours and no further ’» and the second time,
when the doctor assured the mother that he
will certainly cure her son)it wason that
evening after the World War 1 when a new
and improved World Order was promised to
us through the radio.

It is not so much man’s over.optimism
that must have tickled God as his ‘moral
sense ’ that urged an improvement. In the
promise of an improved order there lurks
the implicit affirmation of our present degena-
racy. In what age of history has not man
declared his then present age corrupt and
degenerate, pointed to the past as the age of
perfection and indented — often without
payment—for a bright future? Hindu Books
have giveun currency to the theory that the
Kaliyuga is the age of corruption (though
chapters on Hindu Law dealing with sonship
exposes the fallacy of this theory), and
Christians date their Messianic decay even
from the Middle Ages. This tendency to
condemn the present and to glorify the past
is a part of man’s blood. But then is that
not the guillotine of improvement ? To say
that every present age is decadent is to sign

the death warrant of past improvement..

Yes, every New Age worth the name, grows
80 brilliant in its individualism that it breaks
away from the past, although the spiritual
anarchy that springs from such breaki.ug
off the traditional order is a heavy price
to pay for the new gains, No other age
perhaps has paid a heavier price than ours
for its new gains. And in our hurry for
purchase we have forgotten the rates- We

have forgotten that progress is sure and
continuous in proportion as it depends upon
the principle of tradition, ¢. e., in proportion
as the gains of the past can be handed on
and form a capital for advancing the opera-
tiona of the future,

In such capital we are utterly bankrupt
and still we want to build. We have guillo-
tined both the present and the past. We
bave committed the Promethean ain of being
< unhistorical’ ; we have kicked off the ladder
by which we gained our present height. And
we have put off our New World into the
Utopian Future instead of in the
Eternal Now. These ¢contructive sins’
make us powerless to create.

Wandering between the two worlds—one
dead and the other yet to be born_the
modern man stumbled upon a stone. He
pulled it out and found on it vaguely inscri.
bed the word, ’Progress’; be swore to
improve it end even to change its face. The
vagueness of the idea of progress in the
nineteenth and twentieth centuries is one of
its attractions. Since then how much has
man improved ! He has improved enough to
declare improvement an illusion. He has
improved his pbysique so much as to make him
argue that bodily strength is secondary and
the auxiliaries of civilisation primary Even
his religion has progressed to such a height as
to make him declare religion an austere
supernumerary. After gaining an eminence
when one kicks off the ladder by which he
climbed, we can rest assured that the idea of
progress has become too heady with bim.

If we are to strike a balance of our credits
and debits in our improvement where are we ?
There has been no physical progress in our
species for many thousands of years. In spite
of the advance in medical science, the expecta-
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tion of life after sixty in all classes together (in
India twenty-six!) is much less than it was half
a century ago. The a- cient Greeks, we are
told, were handsomer and better formed
than we are; and some unprogressive races,
such as the Zulus, Samoans, and Tahitians,
are envied by Europeans for either strength
or beauty., Mentally, we are now told
that the men of the Old Stone Age, ugly
though they may have been, bad as
large brains as ours. And he would bea
bold man who would stand up and claim
that we are intellectually equal to the
Athenians or superior to the Romans. The
question of moral improvement is much more
intriguing. Until the World War I few would
have disputed that civilised man had become
much more humane, much more sensitive to
the sufferings of others, and so more just, more
self-controlled, and less brutal in his plea.
sures and resentments, less vindictive in his
wars and conquests. The habitual decency,
respectability and ‘polish’ of the civilised
wan is often contrasted with the rascality of
inferior races, and a balance struck in favour
of the civilised man, But then we forget
that absence of temptation may produce an
appearance of improvement. Put the civili-
sed ‘polished’ man into the same * jungle’
environs as the inferior races and see how he
behaves. We know how he behaved in civili.
sed surroundings. Hiroshima and Nagasaki
are immortal testimonies to his improved
sensitivity to the sufferings of others and
improved humaneness'

Is it a8 bad as all that? we ask. How can
we claim then—as we do boldly to.day that
we are the culmination of the human experi.
ment on this planet? Have we not improved
upon our forbears? Have we not proved that
improvement itself is an idol we make, and
80 can be dismissed as an illusion? This is
something spiritual. Contrariwise our for.
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bears were idols in the hands of < improve-
ment’ even aslate as the nineteenth century.
Popularised Hegelianism joined hands with
christianity to give currency to theidea of a
self-improving universe, of an evolving, pro-
gressing cosmos with a creator who is impro-
ving himself. In the nineteenth century
everybody was swearing by the words,
‘progress’ cum ‘improvement’. And to.day
when we could have made most of our
improvement because we have the maximum
of it, we stand up and declarc it a phantom.
Is it not a march over ourancestors, and a
march definitely spiritual. Again, when the
all.powerful progress could have made us a
toy in its hands, we have with something of
a spiritual will forged the moulds into which
progress has to pourits metal. For instance,
we have fixed our own limit of chaunge.
‘With the advent of settled civilization,
the unit of change soon became reduced
to the century’ says Julian Huxley,
From a century we have still reduced it
to.day to a decade, The process of digestion
of a major change must now be accomplished
within a decade. This is regarding improve-
ment in the temporal sense. On the spiritual
side our improvement is recorded by the
unprecedented interest we evince in the study
of our psyche, our Unconscious and the sub.
conscious. At no time perhaps has man
shown so much desire for the knowledge
psychical. But that we have stopped there does
not redound to our credit, We have shown
enough unreadiness to dismount from the
psychical to the spiritual, the greatest need
of the times.

There is something in our evolutionary
process that asks ue again and again to dis.
mount from the psychical to the spiritual, to
turn our back once for all on this insatiable
fire of external improvement. When evolu.
tion rounded off with man, admittedly the

HAVE WE IMPROVED?

highest product of the cosmic process,
human consciousness and spiritual values
like Truth, Goodness and Beauty emerged
for the first time on the earth. The glow of
these inner jewels, man’s unique treasure
was enough to awaken him to a sense of
new responsibility and a change in the char-
acter of progress. But man ignored this
inner voice. Befcre man improvement was
extringic: with man it became iatrinsic. For
the Greatest Fact about man is the Spirit he
enthrones, a value that is always absolute,
Satya, transcendental. Satya is empirical only
by courtesy or proxy. Man recognisesit and
Enows it ouly by the absclute values of
Truth, Goodness and Beauty  One day man
in a weak mom-nt found that the Absolute
Spirit has overflowed into channels of mani-
festation; into science, philosophy, mysticiam,
morality, literature, and art.  For a moment
he forgot the primacy of his own Self in all
creation, manifestation, and threw himself
in the thrilling job of feeding these channels
with the waters of his own unending dis-
coveries. l'or a moment he forgot that the
bricks in the imposing edifice science has
built for him are but permutations and com.
binations of his own Mind, that after all the
Mind gets back from nature what it has put
into nature. And todasy this fatal forgetful-
pess of his own inner quality has pushed him
beyond Lis depths in the rearing torrent of
his favourite scientific civilisation. There is
a saying, ‘one who rides a tiger can never
dismount.” Are we afraid that the tiger of
our making will pounce on us if we dismount?
Botter that it feeds on the Old Adam in us
and thus brings to life the new man who will
tend the dying embers of the Spirit intoa
blazing flame The dismounting from the
tiger of civilisation calls for a great effort of
the will in the modern man, the will to
renounce the brute in him, the will to be
born anew, to renounce extrinsic improve-

ment for the intrinsic. Here is a call for
self_searching and self stock-taking. There
can be no real advance without these, with-
out the mortification of the lower self, with.
out burning down the home of desire. This
is the dilemma of civilisation: a call to
jettison the physical and even the psychical
for the spiritual, to leave behind the drear
circumference for the (‘entre, his own Centre
of peace, santoyam atma.

Life presses into service its two banks, the
transcendental and the empirical, the Satya
and the Mithya (empirically true), We are
partial to the Mithya bank and we walk along
it always. Rarely do we look to the
other bank and more rarely do we try to reach
out our hands. Real Mun-ly progress
accrues to us when we wend our way along
the Satya bank, for that alone is our reality.
It is » matter of daily experience to us that
when the real conquers the unreal, when the
spirit wins a victory over the flesh and thus
givegus o glimpse of Truth, we feel happy
for having made some headway. What is
true of theindividual is also true of the whole
herd. Only when we have the Satya firm in
our grip can we invest eternityin a
moment, can We incarnate Satya in the
Mithya currents of our life. This is not
simply progress, but progress of the soul,
the highest meditation, Samadhi. The Yogi
comes to his great cxperience, Samadhi when
he allows the living Eternal Spirit to affirm
its absoluteness and at the same time to
overflow into newer channels of expression,
The living absolute spirit freely chooses its
empirical chanuels of expres:ion and prog.
resses; the Yogi fulfils the spitit and himself
by allowing to be used by it. It is vital that
the two principles of Satya and Mithya
should cooperate to bring about such a
growth. With insight into this essential
condition of growth, Sankara stressed the
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need of yoking the Vyavaharika (empirically
true) view of Reality to the Paramarthika
view It is for the same reason that mora.
lists in all history invested moral teaching
with an eternal absolute sanction. In India
the all-inclusive teaching of Dharma is Sana-
tana, eternal, perennial though with time
and place it fulfils through changing patterns.
Thatis to say, patterns of conduct while
helping us in our daily needs must always
remind us of our higher nature. For doing
this duty of confirming eternal values we
have accepted them. Wisdom from India
and Greece teaches us that only a life in
possession of eternal values is capable of
initiating and maintaining real improvement.
Real improvement flows from an undiminish.
ing and hence absolute capital, Satya
which is all the same dynamie, The
life in possession of eternal values agsures
us these two conditions: it has an inner
invulnerability and immunity  from
temptation which are jts spiritual core ; it
has a dynamism that presses the tranacen.
dental and empirical into service and incar.
nates the former into the patteros of pro-
gress  But today we bave pulled Dharma off
its Paramarthic roots and tranaplunted it in
the hot.house of expediency. The Dharma
is the expedient and not the true, not the
good and the moral, This has resulted in the
poisonous growth of a huge Mithya.

Witness for instance, how we have ignored
the great Satya of our unity and magnified
the Mithya of our disunity and differénce,
In South India we have fomented the Mithya
of the Brahmin _Non-Brahmin difference and
in the North the Mithya of the Hindu. Muslim
difference to such an extent that today
this gigantic demon threatens to devour the
whole nation. How unfortunate that we
have fed this phantom of Hindu.Muslim
difference and its child Jinnah with such

&

newspaper blazoning and importance that
todsy this Mithys of a Jinnah imposes on us
as a Natya, a stabbing reality! It is time
that we simply ignore this Mithya of the
Muslim menace. It is time India as a nation
takes to the non.violent way of Satyagraha,
the way Gandhiji has shown us to incarnate
Satya in all our patterns, political, economic
and social and thus combat this Mithya.

Again we have cut the umbilical cord that
connects other patterns with their parent
Satya. The Satya or the absolute truth
about calture is that there is only one mother
culture from which all have borrowed freely
and to which all races have contributed
liberally, But there are races today who
stand up and assert their purity and sxx;ierio.
rity. The Nordic race myth is the most
flagrant instance of this kind of anthropologi.
eal atheism.  The absolute truth about
religions is that there is only one Religion,
though there are many approaches to it.
Today we have pushed this Satya to the
limbo and have gone on uourishing the
Mithya of variety of religions. No wonder
that communal riots and inter-religious
clashes have become the order of the day.
What is true of culture and religion is al;o
true of other patterns like morality, polities,
art and literature, These patterns do not
elevate us, do not illumine us; rather they
pull us down by cheap satisfaction, It is
time they are lifted from their narrow grooves
and hitched on to their idesl archetypes
which they were originally.

Can weacquiescs in W. R, Inge’s conclu.
sions who consoles us, “the more things
change, the mors are they the same. Human
nature changes very little. It is childish to
suppose that such institutions as private
property, the monogamous family and
religion, which have thousands of years of

"
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tradition can be uprooted in one generation,’?
We cannot, as we see the very things being
uprooted. He may agsure us again: * you may
drive out nature with pitchfork. She will
always come back. There is only one natural
Communistic group: it consists of husband,
wife and children’. It is not Communism
that has exploded the institutions of family
and marriage; it is the contraceptive, What
s long distance these two institutions have
travelled into the wilderness : From unadulte.
rated monogamy through polygamy veiled
and unveiled, to companionate marriages and
thence to contraceptives! Contraceptives
arp justified today as a means of preventiog
the increase of tainted and weak stock, of
dysgenic population. In the pame of racial
contamination even eugenic abortion is
unofficially advocated Instead of serving any
of the two purposes, contraceptives have
given a free rein for sexual promiscuity and
indiseretion. Contraceptives can be harness.
ed to do good; but our age has twisted
powers for good to do otherwise. The neces.
sity of control must come from within with
an inner conviction. When human mind is
forced into control, it invents new perni-
cious paths of satisfaction and rationalises.
We cannot blink this lesson of history. What
a havoc the modern righteous defence of
contraceptives has worked on our ideas of

sex! When sex ceases to be n mystery, to
be held in sanctification and honour, it
becomes poisonous. This is the wise warning
from India.

What is the way out of this clogged
improvement ! Since we cannot cure ‘ origi-
nal sin’, the corruption of man’s heart, we
have to enquire why particular diatortions
of right judgment are prevalent at particular
times, There is no reason lo think that
human nature is becoming worse, though we
must not like the prophets of the nincteenth
century suppose that it is necessarily and
inevitably becoming better. Improvement
is the law of life, for man is not man yet.
¥rom this discontent, the world’s best pro-
gress springs. That the human type itself is
capable of further physical, intellectual, or
moral improvement, it is impossible to
doubt. That is the faith of India.

Hindu seriptures whisper in our ears that
our race when first it came on this planst
was fully virtuous and wise in every limb,
that it deteriorated by the actions of each
member, Ia it then too much to hope that we
should go back to our original glory? Of
our more worthy visions for our race, we,
Indians have got to cherish the faith thata
purer and better race will grow outits
present roots,

THE WORLD ORDLER AND WORLD RELIGION
By P, Caexcuiay, ML,

1am one of those whohold that the coming
together of different major religions,
Hinduism, Christianity and Islam in India
bas a divine purpose behind it. To divine
this purpose and to further it, though by no
means easy, has been the mission of those
apecially chosen for the task. Of such persons

to whom & pre -ordained role was prescribed
Sri Ramakrishna Paramahamsa occupies a
pre.eminent place. Before we can see the
meaning of his message and its peculiar
appropriateness to our times, it is necessary
to review the history of religtous relations in
the past  For it is only againat such a back.
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ground that the value of Sri Ramakrishna’s
contribution can be measured.

History evolves under the twin conditions
of space and time. The universal cannot
express itself directly in the process. Nor can
it express itself fully. The transcendental
universal can only be seen dimly outside the
time process. The imminent universal is the
continuity spun by imagination behind the
discrete elements of creation The concrete
universal—the true universal in creation
can only be reached by bringing together

aspects thrown up by evolution in the
life-stream,

Hence the apprehension of (fod by men
and of men by God takes place in the stream
of time and reaches fulness not simultaneous.
ly but by manifestation of aspects slowly and
gradually reaching a finale in the gathering
of all the partial revelations. This explains
why God effects His purpose of revelation in
the measures of time by turning one side to
light at one stage and another at another.,

Every religion has its origin in time and
place and necessarily grasps that aspect of
reality which the conditions of the age render
possible. What is involved in the evolution.
ary concept of religion is not merely that in
history ; eternity and eternal values perforce
reveal themselves in part, but in the
time schedule of evolution the implica-
tions of earlier revelations have to be exhaue.
ted before truth turns a new aspect for our
apprehension. The time.space procens which
conditions all progress—not only limits and
arranges the manner of our apprehension of
truth but also determines and ordains the
manner and sequence of (iod’s disclosure of
himself to men  So much is involved in the
Biblical doctrine of * fullness of times’. The
doctrine postulates the conditions of religious
development. Time imposes sequence byt
the primal difficulty of the universal and
transcendent expressing itself at once in the
process, imposes evolution as the only way
in which God can express himself in history.
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In other words the first lesson which the
coming together of religions in India teaches
and the last lesson we learn from a
comparative study of religion is that
the emergence of religions one after
another revealing different aspects of
truth one in each, never all in one is the
very crux of evolution and the only possible
means open to men to apprehend God who
lnterprets himseif in time and space Irom
this it follows as a corollary, inevitable and
lnexorable, that since religions can only
receal truth in one aspeet  or  another,
aud since higher revelation depends on our

understanding  the carlier, every great

historic religion must spread to all people
before the keys that open the next turn in
the locks of time.

The doctrine so popular in our country
that all religions are essentially the same is
fundamentally incvrrect and not in accord-
ance with the experience of Sri Ramakrishna.
We have, I am afraid, detached the phrase
from its context and rendered an illuminat-
ing and pregnaut doctrine sterile and barren.
For, all religions may be the same to a person
who does not follow any and historically it
would be a hopeless task to support it from
the findings of comparative religion arrived at
by impartial students and scbolars. But by far
the weightiest objection comes from the evolu.
tionary conception of life aud religions which
forbids us from entertaining the hope that all
facets of truth emerge simultancously or in
fuluess 1n the stream of time at any given
slave,

The creative evolution postulates gradial
emergence of new factors for reaching fulness,
The fragmentary processcs that carry the
labels of historic religions have to be assem-
bled together to give us a full-orbed universal
religion. 'The example of Sti Ramuakrishnais
ugu{nst the facile assumption that each
religion 18 self-contamned and holds the
fulness of truth. S8ri Ramakrishna became
a Mohamedan and a Christian and united

THE WORLD ORDER AND WORLD RELIGION

in  himsell the enlightenmentsa of three
religions, showing  thereby that the
world religion can never be reached if the
foll-wers of each religion entrench them-
selves in their historic traditions or seek
to let in the sea into their creeks. The
universal religion is localisable at the cou.
ttuence of the triple stream or Triveni, ¢ e,
where the revelations of Christianity, Islam
and Hinduism flow into the expanse of
the sea,

This article is primarily addressed to those
to whom the faith above indicated is accept.
able. Religion of Man in the broadest sense
is the synthesis of three historic religions
that bhave come together in India, But the
synthesis is not artificial or electic. Just
as the citizen of the world, emerges out of
welter of Nationalities, as a new creation, 8o
does the religion of the world for the citizen of
the world emerge out of the welter of religions
as a mutative factor in history. We look
forward fora new world religion which is
neither a reconstitution of historic religions
in the light of one another nor a mosaic of

_ them all but a new faith broad as humanity

in which historic faiths find full expression
or realise their destiny.

From this standpoint history of religion
has yet to be written. Comparative religion
stops with comparison. [t has never attemp-
ted to integrate the illuminations of historic
faiths into a systemsatic whole. Such an
attempt hus to be made in India and it is
difficult to foresee when it will be made. The
materiul lies before us. The creative
architect has to come. It will be too much
even to indicate the lines of study in a short
article. But I shall attempt to exhibit how
from the standpoint aboveindicated ouratti-
tude to religicn and its ministrations to us
may take a new shape apd appeal when we
seek light for our national tasks not from one

historic source but from all the main historic
sources.

Religion, like other sciences seeks to arm
man with power to realise his destiny in life.

As natural sciences arm man with correct
knowledge and adequate power to understand
a nature and react to it, as states endeavour
to give citizens full liberty and guarantees
fullness of development, so religion seeks to
uncover and harness the deepest power in
man for a full divine life on earth. The fune-
tion of religion is to discover this power
first and teach men to use it for his own
happiness, salvation. Sciences utilise physi.
cal power, states the moral power of autho.
rity and religions the spiritual power of love.
Leaving the doctrinal formulations of
religions aside for a moment, we may say
religion is primarily concerned with love and
its main task lies in demonstrating that the
power of love is really far greater and more
efficacious than the power of authority and
power of nature. Thus stated religion at
once sets itself to the building of life in all
its aspects. The value of Gandhiji's political
message which bids us solve the political
problems with the new power of love lies in
its discovery that religion has a relevance and
an adventure in the realms of politics.” While
others less wise or courageous are endeavour-
ing to exclude religion from public life as a
pre-condition for solving political problems,
Gandbiji lets in religion into politics as the
only hope of political salvation. But the
religion that achieves this purpose is not the
historic religions but the higher world faith
available to all alike,

Let us see what religions have tosay about
love.  Nature in its biologic®l processes
churns up love as a protective and saving
power. The all - sacrificing love of the animal
to its young, and of the mother to the child
are protective factors in evolution. Love
runs like a minor note in Nature but it is not
for that reason, aless important factor in
evolution. Writers who used to exhibit evo.
lution mainly in terms of bloody competition
and the survival of the strongest as the fittest”
are now modifying their views since Kropot-
kin showed in his Mutual Aid that the
survival of weaker animal groups is as much
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a factor in evolution as the survival of the
strongest. It is not true that in evolution
the strongest only survives, The weaker
also survives. The lion and the lamb have
both survived inspite of the fact that the
lion exterminates the lamb in the struggle
for existence. The lamb never eats the lion.
The lion always eats the lamb, When they
meet the stronger survives, Yet Nature by
the operation of another factor—love, some.
how saves the lamb. Else tbe lion itself
would not have survived. It ia a false evolu.
tionary theory, unscientific in its over-
emphasis, which exhibits life as an exelu.
sively gladiatorial display. The killing and
competition are there. But along with it
there is also the loving and the saving. Both
make up the evolutionary processes. In the
fairly well advanced human state the family
as an institution of Nature, illustrates the
power of love to organise human creatures
on a higher spiritual level of co-operation
and self sacrifice, while society outside the
family is governed by competition and
survival,

Religion intervenes at this stage with the
main object of turning human society
governed by the law of the jungle into a
large human family ruled by love by develop.
ing and exploiting the vital principles of the

family, If we exhibit the progressive

teachings of love in religions the story will
-run thus. The Upanishads have fixed the
summum bonum, Ananda, as the inherent
right of the soul and also affirmed that
~this Ananda is reached by identity - divine
bliss by identity with God and human joy by
identity with man. Sri Buddha stressed the
fact that the prime incentive in religious
search and realisation is the intense feeling
that all life is sorrow. He placed alongside of
the Ananda we seek, Dukkha which surrounds
us at every turn in life and taught us that
the aspect of love that moves us is Anukampa,
(compassion). It is Dukkha that makes yg
seek Ananda and it is compassion that makeg
us give Ananda to others, Judaism’s main
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contribution lies in linking the divine Anan-
daand human joy as aspects of onesearch—
one to be uttained through the other. ¢ Thou
shalt love the Lord thy God with all thy
heart, with all thy soul, with all thy strength
and with all thy mind and thy neighbour as
thyself’,  Jesus stressed and underscored
the word, ‘and’ in the text and revealed the
fact that we cannot love God without leving
men or love men without loving God. They
are not two pursuits but one. Islam further
illustrates the truth by demonstrating that
the Brotherhood of Man is a necessary corol.
lary to the Fatherhood of God. Jesus turns
llumination in two directicns: one that joy
cannot be achieved away from sorrow and
that it is not those who withdraw from
sorrow that reach Ananda. It is by
courageouely penetrating sorrow that happi.-
ness is reached and that love by identifying
iteelf with Samsara takes sorrow to its
bosom and transmutes it into joy. No cross;
no crown. Joy still remaine the goal; but
the lesson is driven home that joy is not
something apart and away from sorrow.

The joy we attain is really a transmuted _

sorrow and the saint is a saved sinner. We
can never get the eaint if we seek him in a
world other than ours. He is the stone
rejected by the builder that becomes the
corner-stone of the new structure.

It is a great subject to be dealt with in a
short article. The advantage to aocial life
by taking into heart the total teaching of
love of all religions and applying it to Bociety
is obvious. State works on justice and
fairness and uses authority and coersion and
at best coneent and co-operation. It seeks
to limit evil and sorrow and not eradicate
them, while religion brings to the same task
of building society, love as the highest factor,
a more potent power, Take the Hindu.Mus.
lim problem. 'The State tries to solve it on
grounds of expediency by devising just and
workable firmulae that contain the highest
measure of common consent. Religion seeks to
bring about a more enduring type of Brother.

THE FINITE AND THE INFINITE

hood by making Hindus and Mohamedans love
each other. Th~ contribution of Christ lies
in the affirination that light is involved in
darkness and that the reformer has to go to
the victims of our social order and have
recourse to the use of love to transmute the
suffering and sin into joy snd unity, Natur-
ally to the Christian, ie. to all those wpo
apply the teachings of Jesus to soc'la]
reconstruction, the new order beging with
the disinherited, disabled, sinful, broken
victims of humanity.  Herelove will spring
up like a mighty spring and change the
desert into a fertile garden. To seek' to
establish heaven apart from life is Utopian.
To seek to rear sons of God apart from sons
of Men is a dream, To change the sons of
Men into sons of God is Christianity. Was
not Jesus himself the Son of Man who became
the S8un of God?

The task of religious men in the post.war
world is to follow and develop the central
message of Gandhiji, that love bas really a
great power to do guod than force and so

seek to build the kingdom of God on love in
every realm of life. Tn bringing to bear love on
social contruction let us remember what the
Upanishads tell that love seeks oneness and
what Buddhism proclaims that compassion
for the suffering is the motive for love. Then
with the Jew let us learn that love is double-
faced like Janus but the two faces are
inseparable.  You cannot love God without
loving Man. Islam comes in and teaches
that love can and will build a human brother-
hood on the eternal foundations of Father-
hood of God. Christianity gives us a new
technique of love. True love seeks the lost
and the suffering and transmutes darkness
into light, and the sinner into the saint. Love
is the power that alone can effect th’e
transformation. What India needs today is
a practical demonstration of what love can
achieve in the economic and social areas of
gociety. Why not men of different religions
in Madras meet at once and work outj a five-
veagy plan of co-operabion of religions for
social recopstruction? 'This is my passion
and prayer.

THE PFINITE AND THE INFINITE
By DR, NanLint Kanta Branma, MA,, Pu.D.

[Whut is the relation between the Infinite Brahman and the finite world ¥ If
the Brahman is expressed through the finite, it leads to the supposition thata
summation of finites would constilute the Infinite. If on the other hand, {ke
Infinite is not expressed through the finite then creation ha.s Sailed to serve s
purpose. How to solve this dilemma ? Sankara solves this dilemma by logically
proving that the dualism is only apparent and not real. Il.Ve skows us that t{ze
so-called finite 18 not anything separately real. It is nothing but the ’Inﬁmte
appearing as the finite. This is at the same time the strength of Sankara’s system
and the weakness of the western philosophers. Prof. Nalini Kanta Brahma of
the Calcutta University uses very subtle arguments to establish the strength of
Sankara and pertinently concludes that a high-sounding phrase, a rhetorical
expression condemning the philosophy of' Sa'mkara withoul'forwardmg any
logical basis in support of the condemnalion is not only unfasr but absolutely
unworthy of any great mind and culture,—Eps.)

Is the Absolute expressed in and through
the universe? While Hegel and the Hege-
lians think that the universe is an expression

of the Absolute, Samkara holds that the
absolute is not expressed in the universe and
that Brabman is jagat-vilakshana. Brahman
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is satyam (real) while Jagat (world) is mithya
(unreal). Brahman is advaitam (non-dual),
Whatever characterises the world cannot
belong to Brahman and whatever describes
Brahman can never describe the world, This
seems to be the fundamental point of differ-
ence between the typical western thinking
and the typical eastern thought, i.e., between
Hegel and Samkara.

The main argument of Samkara is some.
thing like this: If the finite world characte.
rised by duality and difference be supposed
to be an expreesion of the Infinite, of the
one all-pervading, homogenous, (ekarasa),
non.dual Absolute, then al} distinction bet-
ween the finite and the Infinite becomes
lost and it also leads to the absurd conclu-
sion ?ha.t an addition dr summation of finitey
constitutes the Infinite. If the finite expresses
the Infinite, it ought to give us some idea of
fhe Infinite. What does not give us any
impression of the Infinite cannot be regargled
tf) be its expression. But how can the
limited (paricchinna) give us an idea of the
unl.imited (aparicchinna)? How can that
vsfhlch is characterised by duality and opposi.
tion (dvaita) give us an idea of that which
transcends all duality and difference
(advaita)? The finite cannot be regarded as
a part of the Infinite, because the Infinite
b€ing unextended does not admit of any
division into parts. Even those who think
that the finite is a part of the Infinite will
perhaps refuse to hold that any number of
similar parts will constitute the Infinite, and
this ought to prove conclusively that the
relation of the finite and the Infinite is not
that of the part to the whole. The Absolute
is full and perfect (purna and suddha), is
limitless (aparicchinna), g homogel;ous
(ekarasa); how can the finite which is limited in
space and time, which is paricchinna in every.
way and which is characterised by duality
and difference to its core be supposed to be
even a partial expression of the Absolute ?
_Does the imperfect express the Perfect even
1n part ? Is the impure a partial expression
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of the Pure? Does the thing in limits give
us any idea of the limitless? The faintest
glimpse of the Absolute tells us that ijt is
something very different from all that we
have seen and heard, and that we have
tasted and smelt, all that we have touched
and enjoyed.  We are transported to a
different realm altogether where the story is
different and where other categories are in
vegue. It is not the world of our ordinary
ex.prerience where opposition and duality
reign supreme ; but is a different world where
the category of opposition and duality is
wholly uvnmeaning and inapplicable, where
happy harmony and perfect synthesis rule
abidingly. 1Itis a new experience, it is a
new level of thinking, it is a new category,
it is termed ‘conversion’ by religious people.
This contrast between the finite and Infinite,
the sharp difference between a jarring
duality ana pleasing peaceful harmony,
the strong opposition between a limited
Separateness and a limitless all— absorbing.
ness, is the dawning of the religious conscious-
ness in the human being, and one who has not
felt this contrast sharply must be still in the

outer regions and has not gained entrance
into the inner chamber,

The Upanishads emphatically declare this
aspect of the relation between the finite and
.Inﬁm'te because it is the duty of the seer to
instruct the seeker in this way. That the
world that is revealed to the religious soul
is something very different in nature from
the ordinary world must be told from the
very beginning lest there be any confusion,
lest something pertaining to this ordinary
world be mistaken for an experience of the
higher realm. Ordinary mortals are blind
to the higher world —they are iguorant of its
existence; it is the self.controlled, the
seagoned soul that is able to perceive the
glorious light of the upper regions which are
hidden from the eyves of sensuous beings. -
The world of nwpon-duality cannot be
expressed through duality simply because

* Lhayavadgita, 11, 70, 71,

THE FINITE AND THE INFINITE

one is the negation of the other and
this negative relation between the Infinite
and the finite is the essence of the Vedantic
doctrine that while the Absolute is ultimately
real, the world is unreal.

What, then, is the relation between the
finite and the Infinite? If the Infinite is
expressed through the finite, it leads, we
have Been, to the supposition that a summa.
tion of finites would constitute the Infinite,
If, on the other hand, the Infinite is not
expressed through the finite, then creation
has failed to serve its purpose, How to solve
this dilemma? If the finite does not
manifest the Infinite, why should the finite
be there at all? That there isan appearancle
of the finite, that the finite things are
perceived cannot be denied. On the other
hand, the Infinite, which is without any
limitation, cannot be supposed to be divisi-
ble into parts and thus to be related to the
finite as the whole to the parts. The Infinite,
as the permanent and the unchangeable,
cannot be supposed to give rise to change
and to be related to change by way of
reality. That which is genuinely limitless
and Infinite can find no resistance anywhere
and as such cannot undergo any change.
The permanent that undergoes change is not
really permanent. It is only relatively
permanent and in reality it belongs to the
domain of change. The Samkhya clearly
distinguishes between a parinami nitya and
kutastha nithya, a permanent that holds
changes within it and endures through them,
and & permanent that is above the
duality of rest and motion, of changelessness
and change. The parinami nitya is nitya
by courtesy : the permanent that includes all
changes within it is only apparently perma.
nent.

If the finite cannot be a genuine expression
of the Infinite and if the finite cannot also be
denied, it can only be explained as a spurious
expression, a superimposition, an illusory
appearance, This ie the Vedantic view of

the relation of the finite and the Infinite, As
the finite that appears as a fact of experi-
ence cannot be supposed to bave originated
from the Infinite, it must have to be
explained as an illusion. That which cannot
genuinely be real, but which stiil appears to
be realis all that we mean by an illusion.
The Infinite can in no way be supposed to be
expressed or manifested through the finite,
but still the finite appears as real. Hence
the only wuy to explain the appearance of
the finite is to say that it is an illusory
superimposition as the Infinite. To hold the
opposite view, wiz, that the finite is an
expression of the Infinite or that the Infinite
manifesta itself in and through the Infinite
is to ignore all distinction between the finite
and the Infinite and to involve oneself in
flat contradiction. It is really surprising to
note that the westerner or anyone trained in
the western way of thinking should think
that he is quite logical in holding the absurd
view that the finite manifests the Infinite and
that he should charge the Vedantist with
absurdity for holding the only logical view
of the relation of the finite and the Infinite.
It is commonly held that the Vedanta does
not offer any explanation of the finite and
that as the Vedanta regards the finite to be
unreal, it does not even attempt any
explanation of the finite. This criticism, is,
to say the least, childish. If the decision
is in my favour, I say, a Daniel is come to
judgment; if it is against me, I say no
judgment is passed at all. If the Vedanta
can hold the absurd theory that the finite
(which possesses no characteristic of the
Infinite) forms an expression of the Infinite
and is real, then the Vedanta may be
declared a good philosophical system ; but if
it holds that the finite is not real inasmuch
as it cannot have arisen genuinely from the
Infinite, the ultimately real, then it does not
explain anything; it is not a genuine system
of philosophy. The Vedanta holds that one
finite thing may have been caused by
another, and that by another and so on, but
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this series of finites cannot be supposed to
have proceeded causally from the Infinite.
There cannot be any causal connection
between the finite and the Infinite ; there is
no continuity, in other words, between the
finite and Infinite in the ordinary sense.
The grestest of the modern European
philosophers, Benedict Spinoza, preached
this high philosophy which could not be
understood by his successors and his
philosopby  was condemned. All  the
great names in the history of philo-
sophy, Parmenides and Plato, -Plotinus
and Eckbart, Spinoza and Leibnitz,
Kant and Fichte, Buddha and Samkara
have emphasised the distinction between the
world of Being and the world of non.Being,
between the world of Ideas and the world of
sense, between the intelligible world and the
sensible world, between Substance and
Modes, between Intuitio and Imaginatio,
between noumena and phenomena, between
Being and Existence, between paramartha sat
and pratibhasika sat, between paramartha
safta and sanirta satta. The only difference
between Samkara and the other great
thinkers is that while in the latter there is
no satisfactory explanation of the apparent
dualism, Samkara takes up the problem
critically and offers us the most logical
solution. He shows that the dualism is only
apparent and that his absolute unqualified
monism is the best solution of the problem.
He shows us that the so-called finite is not
anything separately real. It has only a
pratibhasika satta_it only appears. It is
nothing but the Brahman or the Infinite.
The Infinite appears as the finite ;—the finite
is in reality the Infinite, There are not two
realities —the Infinite and the finite. There
is only one all.pervading reality and that is
the Infinite. The finite is no part or segment
of the Infinite. The one, undivided, entire
Infinite is present in everything finite, The
finite being an illusory superimposition has
its reality in the Infinite. It is identical with
the Infinite not in the positive way as the
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western thinker wrongly supposes but in an
altogether different sense. There is badha-
samanadhikaranya. The illusory snake is
negated in the rope—it is not the snake, but
arope. From another standpoint again,
there is identity. What 8o long appeared as
a snake is now perceived to be a rope. The
illusory presentation of the snake is now
perceived to be identical with the rope, So
the rope is the snake as well as not the snake.
1f we mean by the snake, a real snake, it is
negated in the rope, If we mean by the
snake, the false appearance of the snake, it
is identical with the rope. The false snake is
nothing but the rope. The world, the finite is
identical with the Infinite in this sense. The
duality that falsely appears is nothing in
reality but non.duality. As a false presenta.
tion, it is identical with the underlying
reality, the adhisthana. If the world is
taken to be real, it is denied, negated in the
Absolute or Brahman. In one sense, the
world is affirmed and in another i* ie negated
in Brahman. As a false presentation it is
affirmed in Brahman, The mithya jagat is
nothing but Brahman —the two are identical.
As a reality the jagat or the world is denied
in Brahman. It has no reality. There is no
opposition between paramarthika satta and
pratibhasika or mithyapratitsi, The real,
paramarthika rope exists, and the false
snake appears. One ia real, the other is un.
real presentation merely. Both cannot be
real. The finite and the Infinite are two
orders of reality ; one is not continuous with
the other. The correlativity that is supposed
to exist between the finite and the Infinite
does not hold between the genuine Infinite
and the finite. The Infinite that is relative
to the finite is only a spurious Infinite. The
genuine Infinite is above the duality of the
finite and the Infinite and has no finite
presented to it as its correlation. What is
Infinite in distinction to the finite is one
member of the opposition and as such cannot
be regarded as the Infinite that knows no
limitation and finds no resistance. Correla,

THE FINITE AND THE INFINITE

tivity itself is a form of limitation and cannot
be the category that is applicable to the
limitless, The Infinite that is related to the
finite is a relative or limited Infinite and
as such is almost a contradiction is terms.
A relative infinitude is no infinitude at all,
It is the parinami nitya of the Samkhya
philoaophy and is absolutely different from
the kutastha nitya, the genuine Infinite.

To say that the finite is only an illusory
appearance is as genuine an explanation as
to say that the finite is real. In characteris-
ing a thing, we have to say whether it is real
or unreal. If wesay itis unreal, we do
describe its character. If it is unreal, it is a
correct representation of its character. If
it is real, it is incorrect. The finite is logi-
cally proved to beunreal by the Vedanta
and hence it is characterised as unreal. It
is false rhetoric to say that instead of
explaining the world, the Vedanta explains
it away. We should rather say that in
explaining it away, the Vedanta offers the
most logical explanation of the relation of
the finite and the Infinite. Samkara has
denied the ultimate reality of the finite, of

SAYINGS OF KABIR

duality, opposition and difference on logical
grounds, and the followers of Samkara bave
never fought shy of meeting the arguments
that have been advanced against the theory,
A high.sounding phrase, a rhetorical expres-
sion condemning the philosophy of Samkara
without forwarding any logical basis in
support of the condemnation is not only
unfair but absolutely unworthy of any great
mind and culture. The argumecats proving
the unreality of bheda, multiplicity and
difference, are highly subtle and should be
sought to be disproved by sharp counter.
arguments. The Vedanta does not dogmati-
cally accept any position eo that it can be
met by another dogmatic statement. It is a
sublime system of philosophy and it eminen-
tly fulfils all the requirements of a genuine
philosophical system judged by the highest
standard. Those who think that the Vedanta
is only a recapitulation of the Upanishadic
texts and is pot a genuine system of
philosophy are either ignorant of the vast
philosophical literature of the Vedanta or
have no conception of the requirements of a
philosophical system.

Those who know the suffering of others are saints; those who do not know

it, are butchers only.

Forsake me not, O Lord, though the whole world be arrayed against me, To
Thee there are mapy like me; to me Thou art the only protector.

The holy Guru teaches that the way to God is one alike for the Hindu and the
Muslim., Rama and Khuda are one, so says Kabir,

When I went out to see evil in others, I found nought. When I searched for
it within my own self, I realised that there is no greater sinner than myself.

What availeth if thou hast passed thy life in muttering over beads if thy mind
is not subdued ; give up the crookedness of thy mind and the labyrinths of thy heart.
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A LETTER TO ROMAIN ROLLAND!

Dear Master,

At last 1 have read your Ramakrishna
and  Vivekananda both in French and
English. In the English translation I
have studied the notes with care. Now
I can say without any modification that
this book equals your Beethoven and Jean
Christophe. This is not a book but the epic
poem of the holiness of our time. You have
traced the holiness of all mankind under
every sentence. The Ramakrishna that
emerges from your pages is not a Hindy saint
only, also the agony of our modern soul for
Godhood. The pain of man.God for God.man
nowhere do I find so poignantly stated in
the literature of the world since Tolstoy
penned his Confessions! Now I feel I have
earned my passport to Paradise because I
introduced you to Ramakrishna. I haq no
idea that I was bringing Prometheys to the
hidden source of the Flame eternal. Of
course, the book goes beyond the limits of
India and embraces the holy and the—(one
word is impossible to be deciphered) in all
humanity. That is what an epic of holiness
should do.  Your Ramakrishna is as simple
and fierce as the one they, his apostles knew.
I wish Vivekananda was alive to gaze upon
the portrait that you have drawn of the
Master. He alone could give you the praise
that you deserve. As for Vivekananda yours
i# the only one that India recognises. Where
you say ‘ Ecce home”, we recognise of
whom you speak. He was implicit in all of
us; but you have made him explicit. If your

Ramakrishna is the eterna] India, your
o IO

!Late Dhan Gopal Mukherjee wasan Indian writer
of eminence long settled in America, He wag a
great devotee of Sri Ramakrishna and g friend of
the Mission, Hig master-piece, The Face of Silence
is 8 moving picture of Sri Ramalkrishna,
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Nov., 10, 1931, NEw York,

Vivekananda is 'the precipitation of that
Eterna) in our history. Ramakrishna IS,
Vivekananda Moves What & magical
composition of holiness ycu have wrought in
two keys! I have no criticisms to offer you,
1 am deeply flattered that you follow my
version of Girish’s relation to Ramakrishna,
This makes me have faith jn my sense of
design.  To confess the truth L personally
feel deeply uncure of our modern designs,
whether in music or in literature. \When.
ever a master of your stature indirectly
blesses a young fellow’s design he finds peace
and assurance. When I read your Michael
Angelo or your Ramakrishna the thing that
carries me away is your fury of movement
completely controlled By Your design—the
madness of Dionyos wedded to the silence of
Brahma, In ghort your art is abundant and
impeccable. A word about my physical self
and I shall close this letter. [ have been ifl
three years now. The last one was unhap.
pily painful. Here in America people are so
unhappy about finance that they care not a
jot for Iudia’s political future, nor for
Gandhi’s moral grandeur. Naturally I, a sick
man, feel all this more than the physically
healthy people. It hasa bad effect on one's
psyche, In this mental anguish Iread your
Ramakrishna whose trumpet tones have
filled me with moral optimism and 8piritual
joy. This eart} is indeed holy now that you,
Shivananda and Gandhi are still on it. I
feel like saying “L’humanite, en avant !"’,
With my love and most sincere appreciation,
dear Master,

I remain,

your obedient servant,

Duax GoraL MURHERJEE,

INDIA'S ROLE IN THE PRESENT WORILD CRISIS!

By Sir S. RADHAKRISHNAN

I am happy to be able to broadcast today
to the American people a message on India’s
role in the present world crisis. Modern
civilization, with its scientific temper and
secular bumanism, is uprooting the world
over the customs of long centuries and
creating a ferment of restlessness. The
world has found itself as one body, but
physical unity and economic interdependence
are not by themselves sufficient to create a
sense of universal human community. In
spite of the external unity, the world mind
is anarchical and unruly. More than ever
before we are divided and afflicted by
formidable evils of fear, of suspicion, and of
misunderstanding. To remove these evils,
which are the originating causes of war, to
give a soul to the growing world unity, is
the task assigned to our generation. In this
great work of creating a new pattern of living,
a new social mind, some of the fundamental
insights of Indian culture may perhaps be
found useful.

After the two wars which this generation
has passed through, we are impressed by the
utter inadequacy of a secular view of life
and the urgent need for a renewal of faith,
a renaissance of apiritual values, The war
which has just ended with the wiping out of
two cities by the atom bomb has disclosed
the strength as well as the weakness of our
civilization. It has given evidence of our
intellectual penetration and marvsellous
endurance. [t has also revealed our greedy
and grasping nature, our fundamental
insufficiency, our essential lack of self-con-

' The above article is & radio talk given by Sir
Sarvapalli Radhakrishnan over the Collumbia
Broadcasting System, at New York City, on March

29, 1946, over its nationwide network.

trol. What we suffer from 1s not intellectual
error or even moral ignorance, but it is
spiritual blindness. No amount of science
and art, commerce and industry, obedience
and discipline, can maintain whole an edifice
whose foundations are unsound. The King-
dom of Man belongs not to the most intel-
lectual or even the most disciplined, but to
the most virtuous, the spiritually wise.
The leaders of thought and science who
enfranchise the mind, the poets and artista
who persuade the heart, the moral heroes
who serve humanity, have all their place,
but the first place belongs to the seers, the
convinced and inspired souls, the creative
men of affirmation, who tell us that man is
not simply body and mind, that our personal
insufficiencies and social maladjustments are
directly traceable to the neglect of the
spiritual and the divine, and absorption in
the pursuits of the physical and the animal,
the instinctive and the intellectual,

From the beginning of her history India
has looked upon religion not so much as a
revelation to be attained by faith but as an
effort to unveil the deepest layers of our
being and get into enduring contact with
them, Religion is spiritual life which is
different from a vague religiosity or conven.
tional piety. Religion is not a solemn routine
or a superstitious faith. It is not submission
to authority or subscription to a formula.
Properly understood, religion is 2 summons
to spiritual  adventure, to individual
regeneration, to a change of consciousness
from the ordinary ignorant state, when we
are cut off from our true Self, to a greater
consciousness in which we find our true
being. Tt is to rise from vijnana to ananda,
from the order of thought to the order of
charity, to use Pascal’s words. To uncover
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the inner springs of regeneration we must
turn inward, deepen our awareness, grow
into completeness, develope a more meaning-
ful attitude toward life, an attitude which
will free us from bondage to the external
forms and hardening of the spirit. Religion
if authentic, means an illumined mind, a
changed heart, and a transformed will.

Such an intensification of religious
ccnsciousness will naturally be accompanied
by an intensification of social consciousness.

The great Indian thinker Sankara tells us
that we have first a consciousness of the

Divine in oneself and next the consciousness
of the Divine in all. Adau brahmasmiti
anubhava udite, pascat sarvam  khalvidam
brahma. We first grasp the Kingdom that is
within us all, and then it becomes manifest
in our relations with the world. Sarvabhuta-
tmake lata jagannaihe jaganmaye paramatlmani
govinde mitramitrakatha kutah. “ When we
realize the one Lord in whom we all dwell,
how can there be any talk of friend and foe (3
Oneness with cur fellow-men becomes then
the leading principle of our life, not merely
a policy for economic co-operation and
political unification. It becomes a principle
of deeper brotherhood, an inner realization
that only in the life of our fellow men is our
oewn life complete. Such a feeling, which is
Dot only an idea but the truth of our being,
is the only secure base for human unity.

Science has put at our disposal potencies
of universal force, but the human individuals
who use them are little communal egos with
nothing universal in the light of their know-
ledge or the life of their affections, The
nationals of a country are prepared for the
worship of their nations, for the immolation
of the innocent by the affliction of subtle
propaganda, blinding their vision and splist.
ing their ears. Attempts to unite the
peoples of the world, the Christians of the
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world, the workers of the world, the
capitalists of the world, have failed because
of the armed and irrational exaltation of the
nation-state, In pursuits of the mind and
spirit there was hitherto an element of inter-
national collaboration, But to-day even the
scientific workers are conscripted into the
service of the state. Science and scholar-
ship, whose essential purpose isto foster
universal values, are being betrayed by their
votaries, who are compelled to conform to
the policy of the state and give to a group
what is meant for mankind. We are bruised
and bewildered, our deepest emotions are
stirred, by the incredible forms of savagery
in which even intelligent and sensitive men
are required to acquiesce. If we believe in
bhumanity, we must throw off our national
disguises and develop a new 8o .ial discipline.

The war has contributed to a coming to-
gether of the peoples and the mingling of
races and cultures. No nation can keep itself
in isolation, All will have to depend on all.

'The Eastern and Western worlds, which used

to live more or less separately, have been
brought into close contact. Civilization is
ceasing to be European or Asiatic and is
becoming of the world. Whenever East and
West met in the past, a cultural renaissance
was the result. The development of a world
wisdom worthy of our time and place is in
process to-day. The search for world peace—
there can be no other peace—is not a mere
moral aspiration but an urgent political
necessity, The time is so short. The need
i8 80 desperate. If we are tolive as members
of a world community, a unity, if not identity,
of spiritual outlook and aspiration is essential
and we must do our best to develop it.

In the different religions themselves there
are movements for the reunion of the sects
within them, This attempt at reunion
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requires to be extended to the great living
faiths of mankind. In the sphere of religion,
also, there is room for diversity and no need
for discord. If the sects of a particular
religion can get together, giving up their
claims for the exclusive possession of the
truth of that religion, it is not too much to
hope that the religions themselves may
modify their claims to the exclusive posses-
sion of spiritual truth, Belief in such exclu-
sive claims and monopolies of religious truth
has been a frequent source of strifeand a
formidable obstacle to co-operation in the
world of spirit. The creeds are guides to the
religious goal, bidding us to pass from words
to the vision, which is the work of each
individual soul, When they claim for them-
selves eternal and complete truth, they must
in the name of love and reason seek to
convert others who, according to them, are
in error. Fierce fanaticisms, which fought
and killed, tortured and imprisoned, burnt
and persecuted in every way imaginable for
the sake of dogmas and rites which did duty
for spirituality, have marred the fair name
of religion. If we reflect on the matter
deeply, we will perceive the unity of
spiritual aspiration and endeavour under-
lying the varied upward paths indicated in
the different faiths. The diversity in the
historical formulations of the fundamental

spiritual truths tends to diminish as we rise
in the scale of spiritual perfection. All paths
of ascent lead to the hilltop. It is immaterial
what approach we take, ‘“As the birds fiy
in the air, as the fish swim in the sea,
leaving no (race behind, even so is the
pathway traversed by the seeker of spirit.”
Sakuninam ivakase jale varicaran iva,
yathapadam na drsyeta tatha jnanavidam gatih.
This convergent tendency and the remarka.
ble degree of agreement in the witness of
those who reach the hilltop are the strongest
proof of the truth of religion. To neglect
this unity of spirit, to underline the diversity
of religions, is philosophically unsound,
morally unjust, and socially dangerous.
Religion for the Indian mind is life in God,
love of man, and charity for all.

1f religion becomes unique and universal,
a flame which cleanses mankind and so
cleanses the world, then will the cry of
St. Joan in Bernard Shaw’s epilogue to that
play be fulfilled: O God, that madest this
beautiful earth, when will it be ready to
receive Thy saints ¢ Then will come a time
when the world will be inhabited by a race
of men with no flaw of flesh, no error of mind,
freed from the yoke not only of disease and
privation but of lying words and of love
turned into hate.

MATTERS THAT MATTER

Try to copy the qualities which shine out so splendidly in the Masters, and do
not fallinto the mistake of thinking, as so many do when they lose their temper
for a moment or speak some hasty angry word, that it does not matte.r; it mat‘ters
enormously ; it puts you back as the contrary puts you forward. It is these little
daily acts which make progress 8o slow : years pass on, and comparatively only a
few inches have been gained; it is these daily faults of temperament and character
through which the life of man leaks away. The spiritual leaks away from us
through all these little holes which we are continually leaving open for its escape.

— Blavatsky.
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BROTHER
A STUDY IN MYSTICISM :

LAWRENCE
EASTERN AND WESTERN

By D. P. Lin¢woobp

[Brother Law}ence, the author of the book, * The Practice of the Presence
of God” was a French mystic of the 17th century. —Eps.]

His Conception of God: Whenever a devotee
or a sect affirms the conception of God as
person to be the highest ideal of the religious
life, that devotee or sect must, correlatively
with this ideal, endeavour to establish a
relation with that God which is in its turn
pereonal. Our approach to reality will vary
according to our conception of it. One
cannot, for instance, hold a conversation
with the void of the Sunyavadi Bauddhas
any more than one can with a table. The
narrower the conception of God, the narrower
will be the approach to Him. Those who
insist that there is one path only to
salvation, to the exclusion of all others, will
usually be found to possess a very limited
and ineufficient idea of the Divine Being.
But he who sees God as the Infinite will see
that the approaches to Him are infinite also,

Within the conception of the personal god
will be found many concepts of personality ;
for personality is always concrete and
particular, not abstract and general. God as
person is never merely a person, but always
a king or governor, fatheér, mother, son,
friend or lover. When we think of Him as
our king, for instance, we endeavour to
behave as though we were his subjects, If
theology is what God is, ethics is what we
ought to do in order to be pleasing to Him,
Even in mundane affairs we do not behave in
the same manner to our king, our lover, and

our son. And in affairs divine the same Jaw
obtains.

It is well known that in Christianity the
predominant conception of God is ag our
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Father. This conception oscillates between
the extremes of a stern and powerful father
more akin to a judge or governor (a legacy
from Judaism) and of a loving and forgiving
father (the experience of the mystics). In
some cases the idea of (iod is entirely dives.
ted of the attribute of paternity, so that only
the lover is left. Inthe lives of the greatest
Christian mystics we often find a striving
after this ideal. Sometimes it seemed that
the second person of the Trinity could more
easily be brought within the orbit of
love than the first; so that at times we find
Christ, the God-Man as the exclusive object
of the consciousness of the developed
Christian mystic.

The approach of Brother Lawrence to God
may be described as purely personal. In the
extant four conversations and fifteen letters
which are set like so many diamonds and
rubies in the precious necklace of The Practice
of the Presence of God we never hear of any
reference to the Infinity (except once—a con.
ventional expression), Eternity, Omnipre-
sence, etc., of the Deity. Swami Viveka-
nanda describes the similar attitude of the
gopis of Brindavan as follows: - They hated
every adjective that was applied to Krishna ;
they did not care to know that he was the
Lord of creation; they did not care to know
that he was almighty, they did not care to
know that he was omnipotent and so forth-
The only thing they understood was, that he
was infinite Love, that was all. The gopis
understood Krishna only as the Krishna of
Brindavan. He, the leader of the hosts, the
King of Kings, to them was the shepherd and
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the shepherd for ever' (Complete Works
Vol. III, pp. 257, 258, 4th edition). The
adjectives applied by Brother Lawrence to
the Partner of those celestial colloquys of
his are all of them adjectives commonly inet
with in the literature of Christian mysticism.
The epithet of father, with its corollary of
himself as son, is easily the one most often
met with, He also calls God his friend
(Letter X); his physician {Letter XI); his
creator (Supplement to Contersation IV);
and of course his judge and king (Letters [
& I1I1). In addition he imagines himself a
statue, of which God is the career (Letter 1),
to illustrate his entire dependence on the
Divine Will. Furthermore he says ‘Hold
yourself in prayer before God like a dumb or
paralytic beggar at a rich man’s gate’ (Lelter
VIII).

But at times it seems to us as though this
language of respect and fear was but a poor
medium of expression for the love which
was continually welling up within him like
a spring. In one place he says: ° My most
usual method is this simple attention, and
such a general passionate regard tc God ;
to whom I find myself often attached with
greater sweetness and delight than that
of an infant at the mother’s breast: so that
if 1 dare use the expression, I should choose
to call this state the bosom of God, for the
inexpressible sweetness which I taste and
experience there. If sometimes my thoughts
wander from it by necessity or infirmity, I
am presently recalled by inward motions, so
charming and delicious that I am ashamed
to mention them’. (Letter II) We opine
that had Brother Lawrence been born in
India instead of in France he would have
been one of the maddest of the bhaktas of
Sri Krishna.

His Sadhana: A seed infinitesimally small
may produce & big tree.  Great events often

spring from insignificant cause?.‘ Thie is
particularly true in the case of religion, wher.e
the mind is sharpened to a fine point as it
were, and can perceive the subtle interconnec.
tions of things. Brother Lawrence once
related to a friend how at the age of eighteen
he had seen a tree. It was then
winter, and the leaves had all been stripped
from the boughs. But suddenly he realized
that such was the Providence of God that
within a short space of time it would again
be covered with leaves, that flowers would
come forth and fruits appear. So deep was
the impression made upon bim by this
demonstration of the power of God that it
was sufficient entirely to separate him from
the world (he embraced the monastic life) and
kindle in him such an ardent love for God
that he knew not (he said) whether he had
been able to increase it during the forty and
more years which he had since spent in the
cloister. (Conversation I) Having applied
himself to the practice of the religious life he
found the various methods of devotion pres-
cribed in various books to be of little or no
use to him. For he desired only to belong to
God.

It is sometimes thought that sannyasa is
properly a condition of the intellectual rather
than of the devotional approach to God.
But in truth renunciation is as necessary to
the attainment of perfect love as it is to the
attainment of perfect knowledge. Narada,
having occasion to refute the erroneous
supposition that bhakii or paraprema was
kamayamana (of the nature of lust) says
that it is nirodharupa, (of the form of
renunciation). (Naradabhaktisutra I, 7) The
degree of renunciation which a person
attains tois the measure of the depth and
intensity of his love. It is obvious that we
will make no sacrifice for that thing or that
person, whether human or divine, for which
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we feel no affection. If we are sufficiently
attached to something we will be prepared to
forfeit any pleasure or suffer any pain rather
than lose possession of it even for a moment.
Brother Lawrence realized this at the very
beginning of his religious career. Love for
the things of Ged and hatred for the things
of the world are the obverse and reverse of
the same coin. You cannot love God per-
fectly without first of all ceasing to love
everything that is not God. So long as the
spiritual aspirant sees God as one thing and
the world as another he must concentrate all
the powers of his mind on the former and
utterly renounce the latter. Brother
Lawrence says ‘I renounced, for the love of
Him, everything that was not He; and I
began to live as if there was none but He
and I in the world’ (Letter I). Not only
must the mystic be willing to forgo all bodily
pleasures and material possessions, but even
the very Presence of God, together with the
joyand solace which he derives from it, if
such be the will of his Heavenly Master. We
should never be attached to prayer or medita-
tion because of the pleasurable sweetnees of
it. All the great Christian mystics bave
warned against this mistake. In the Yoga
Philosophy also it is emphasized that over.
occupation with pleasurable states of con-
sciousness retards attainment of the final
goal. It will easily be seen that Brother
Lawrence has approximated in his
sadhana to the first two of the four
requisites laid down by Sankaracharya
(Vivekachudamani 19) as necessary qualifica-
tions for making the enquiry into the nature
of Brahman _discrimination between the
real and the unreal (nityanityavastuviveka)
and the giving up (vairagya) of all possible
enjoyments. Since the end or objective of
love and knowledge is one it is indeed not
surprising that their means should sometimes
coincide.
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Men will rarely make any sacrifice except
for the sake of gain. Even so it is in the
religious life. The spiritual novice is spurred
on to give up the world in the hope of
gaining Heaven. In Christianity this initial
notion of the spirit is called faith, and
made the first of the three theological virtues.
In the Hindu religion it is called shraddha.
Shraddha entered into the heart of
Nachiketas (Kathopanishad 1. 1, 2) and he
risked even death for the sake of divine
knowledge. In Christianity this faith takes
the form of belief in the teachings of the
Church and in Hinduism belief in the evidence
of sages (Rishis or mantradrastas). It is not,
or should not be, a blind credulity, but a
tentative acceptance of the rationally
possible held until definitely proved or
disproved. (cf. Sankaracharya’s Vivekachuda-
mani, 25.)

Brother Lawrence made one sweeping and
all-inclusive renunciation of all the things
not only of this world but of the next also,
and then addressed himself to the Practice of
the Presence of God, by which he meant a
continual dwelling upon Him in the inner.
most chamber of the heart, and holding with
Him there the sweetest and most celestial
converse. He had but little faith in physical
austerities, saying of them : ‘That all bodily
mortifications and other exercises are useless,
but as they serve to arrive at the union with
God by love; that he had well considered
this, and found it the shortest way to go
straight to Him by a continual exerciae of
love, and doing all things for His sake.
(Conversation [I). Sankaracharya expresses
the same opinion in Aparokshanubhuti 112
¢ One should know that to be the real posture
in which the meditation of Brahman flows
spontaneously and without cessation, not
any other which tortures one’

The Practice of the Presence of God: [t
seems that we can distinguish a warp and a
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woof in the fabric of the higher religious life
of Brother Lawrence. The law which
governs his whole being is admittedly the
lawless law of love, for he says ‘That he
had always been governed by love, without
selfish views’ (Conversation II); but in that
love we can distinguish two stages or
strands. The first of these is that of
absolute submission to the Will of God, who
is here conceived in fear and trembling as
the dreadful judge and governor. The
second is the mystical speaking with Him in
the silence of a prayer which is unity (the
Prayer of Quiet). Here God is our lover,
and we are on terms of intimacy, almost of
equality, with Him. The Catholic Christian
religion is such that within its framework
(and Brother Lawrence of course remained
within it all his life) it is difficult, if not
impossible, to get entire!y free, even at the
most mystical altitudes, of the concept of
God as a judge or governor who must be
abjectly submitted to and obeyed. Doubtless
Brother Lawrence did not consciously
distinguish between these two stages, or
deliberately separate these two disparate
strands; but that does not invalidate the
distinction. Devotional mystics go to God
firat and only afterwards look back and
understand how they got there. Philoso-
phical mystics, on the other hand, usually
study every inch of the way before taking
even the first step. The danger is that the
former may sometimes go astray from the
path ; while the latter will procrastinate
until it is too late to begin. Brother
Lawrence helongs of course to the former
class.

By endeavouring to conform in your life
to the will of God you come by imperceptible
degrees to feel His presence. And usually
we make a greater effort to please a person
when he is with us than when he is

away from us. Thus the two progressively
augment each other. The more we do
the will of God, the more we shall feel
His presence. The more intensely we
feel His presence within us, the more we
will endeavour to do His will and please
Him. The author of the Cloud of Unknowing
says that we must strive to unite our will
with the will of God. Then shall we feel
His presence within us. For in a way we
become God. Will may be considered as
being in Christian theology the constitutive
essence of Divinity. This is why mere
knowing is not enough : we muet be. Andin
order to be we must become; in order to
become we must do; and in order to do we
must will. Renunciation which is the initial
step to the religious iife, does not ccnsist
simply in knowing that (for instance) the
body and one’s possessions are only by way
of a loan, as it were; but by joining to this
knowledge the active demonstration of it by
actually giving up our body and all our
possessions to God. Brother Lawrence says
‘That we ought to make o great difference
between the acts of the understanding and
those of the will; that the first were com.
paratively of little value, and the others all.’
(Conversation 1[I,  Sankaracharya com.
plains in one of his works that * Few practise,
while many understand’. We shall later on

recur to the importance of practice (abhyasa)
in the religious life.

The worship of God is to Brother Lawrence
the supreme end and acme of all human
endeavour. He tells us ¢ That the end we
ought to propose to ourselves is to become
in this life the most perfect worshippers of
God we can possibly be, as we hope to be
through all eternity.’ (Conversation 1V), The
highest ideal to which we can aspire is to
hold a continual conversation with Him in
our hearts, In this conversation we are
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continually holding’......‘a commerce of
love, persevering in His holy presence: one
while by an act of praise, of adoration or
of desire ; one while by an act of resignation,
or thanks-giving, and in all the manner which
our spirit can invent.” He speaks in another
place of the ‘habitual, silent and secret
conversation of the soul with God, which
often causes in me joys and raptures
inwardly, and sometimes also outwardly, 8o

great that I am forced to use means to
moderate them,and prevent their appearance
to others.” (Letter 1I). This ‘conversation’
may be defined as a succession of supremely
blissful states of feeling associated with God
as the object and inspirer of them. The
poet Rammohan sings of Sri Krishna
Chaitanya Mahaprabhu. ¢ His states o ffeel.
ing are always new’,

(T'o be concluded)

'

INDIA AND A L.

By Pror. MANOIRUMAR CHATTERJEE, M.A.

[George William Russell, the amber.eyed immortal 4.E. is a spiritual son
of India on Irish soil. A.E’s soul, the soul of his poetry hovers over India’s
Epics and Upanishads so that he can carry the milk of Indian Wisdom to the
starved spirit of the West. Prof. Chatterjee has successfully pictured the
success of A E’s mission and thus interpreted A.E, to India. — Eps.)

It is now gradually recognised that if the
West is not to languish spiritually, she should,
inher own interest, turn to the philosophy of
the East for nourishment and sustenance. In
Europe there is no longer that profound faith
which once existed. The unity of spiritual
culture which existed in the ages of Aquinas
and Dante has broken up into sects; there
has taken place, instead, * a breakdown of
mediaeval syntheris’ It is a pity that
the philosophers of Europe no longer tell us of
the Way or the Life. They are absorbed in
gsomething they think of as the Truth, and
if we read them, except for whatever sharpen.-
ing of our wits may have taken place, we
are exactly where we were before. William
James, Bergson, Croce, their predecessor
Spencer or the earlier Hegel, Kant and their
contemporaries, all leave us with quickened
intellects, but we are no nearer to the
Spirit, than before. Unless we include the

! The Sleepwalkers: Hermann Brock.
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too-fanciful visionary Swedenberg, we have
to go back to Jacob Boehme before we find
a great thinker who bases his philosophy
of life on spiritual experience. Europe,
brought to an intense objectivity by her
materialistic civilisation based primarily on
science, which concentrates the mind upon
things outside itself, has ceased to produce
mystics and saints and is on the verge of
spiritual  atrophy. Aldous Huxley in
Ends and Means (Pp. 293) and Grey
Eminence (Pp. 82) focusses our attention on
this spiritual decline in the West and asks us
to view this rapid decline with grave concern.

It is precisely this sad fall in the spiritual
and cultural barometer in the West
that has drawn the subjective visionary
mind of A. E. to the precious heritage of
India. In India’s religion and culture and
in two of her outstanding personalities of
recent years, Tagore and Gandhi, A.E.
finds an echo of his subconscious ancestral
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pelf. In the supercharged spiritual atmos-
phere of India, A. E. is a denizen mostly at
home. ‘My intuition is with the Indian
seers’ says he, ‘and I think we have always
freedom of choice.’”* Temperamentally, Irish
imagination, the noblest exponents of which
are A. E. and W. B. Yeats, is allied to the
mind and imagination of India. Although

‘sundered from eich other by a distance of

several thousand miles, India and Ireland are
spiritual twins, Likethe Indian imagination,
the Irish imagination is little interested in nor.
mal humanity and its affections. Like it also,
it deserts circumferences for centres. Both go
adventuring in the Over.world, in Faery, in
fantasy, in under-world, in the crypts and
sewers of the soul, in the unchartered regions
of the psyche. Neither it must be forgotten
that the political problems of Ireland are
somewhat similar to the political problems
of India Hence the appeal or interest of
India for A. E. and vice versa.

It was at Dowdens’ House, so we are
assured by Mr. Earnest Boyd,® that the
impulge to the Theosophical Movement in
Dublin was given. A. P, Sinnett’s Esoteric
Buddhism and The Occult World, the publi-
cation of a monthly magazine, The Irish
Theosophist in 1892, changed later on to the
International  Theosophist and  Charles
Johnston's trauslation, From tke U panishads
in 1%96, were destined to be the beginning of
a new phase in the mind and brain of A E,
To Simon Tery hesaid: ‘I have read all the
sacred books which I could find, those of
China, of Egypt, of India, of Persia, of
Judaea as well as the mystic philosophers
like Plato, Plotinus and Sankara, and I have
found truth in all and asingular identity of
belief; I have found however that the sacred
books of Judaea are the least interesting of

*The Avatara; Pp. 140
* Ireland’s Literary Henaissance, pp. 213,

all a;xd contain less spiritual truth than the
Bhagavad Gita or the Upaunishads, for exam-
ple. The Old Testament is a collection of
poems and legends, far more than a collec-
tion of sacred texts which are profound.’

A. E. would have resisted any claim which
makes Christianity the sole and exclusive
revelation. F¥or him, as Norman puts it,
essential Christianity was a path already
trodden by the pre.Christian mystics. He
was fond of saying that, as a religion, it
possessed no cosmogony, no psychology,
only a most perfect ethic, overlooking per-
haps the profound psychology behind many
of the parables®. Theseers of the Upanishads
and the Vedas possessed—* God—like fullness
wisdom ’ and had the power of experiencing
enlightened mystification, * When the exalted
geers of the Upanishads cry out,” “ This is the
real, this is the true”’, or when another seer
cries out that God is love, they utter words
which guide the soul for generations’* and if
Europe is to have a new renaissance com-
parable with that which came from the wedd.
ing of Christianity with the Greek and Latin
culture, it must, thinks A.E, ‘come from
a second wedding of Christianity with the
culture of the East. Our own words to each

other bring us no surprise. It is only when

a voice comes from India or China or Arabia
that we get the thrill of strangeness from the
beauty and we feel that it might inspire
another of the great cultural passions of
humanity 7. A. E. would always gracefully
acknowledge his gratitude to those who
turned his attention to the sacred books of
the East, to the Bhagavad Gita, to Bhagawan
Patanjali and the Upanishads,

. His deepest
intuitions date

back undoubtedly to the

* Quoted from the introduction by Monk Gibbon

, to the Living Torch—A.E, Pp. 45 (Macmillan)
Reported by George Moore in Salve.

8 The Avatars, pp 148,

" The Living Toreh, pp. 169,
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period of this introduction, It was the time
of his spiritual discipleship.

The depths and profundities of the philo-
sophy of Yoga in Kapila and Patanjali made
8 deep impression on the all.comprehensive
mind of A.E.  Speaking about ‘a Gold
Stanlard for Literature’ (stealing from Econo.
mics some of its assumptions or principles
and applying them to literature) which has
suffered 0 much from inflation, he prescribes
a renewed interest in these outstanding saints
of ancient India and says: ¢One might brood
on the aphorisms of Kapila, Patanjali or Lao.
Tse for years without getting to the bottom of
them. Indeed, if one comprehended a single
aphorism fully he could almost make philo-
sophies for himself. We would come back
again to a gold standard in literature and
Patanjali, the sage, who wrote a treatise on
concentration, will be the most honoured
philosopher in the universities’.’

The value of the techrnique of Yoga as a
means of self-realisation and echooling the
will by a modification of the ordinary, every-
day conciousness, enjoined by Patanjali, is
clearly seen by A E. in the following
passage ;

Whatever reality is in us must be in the
will. It is only when we will we find some-
thing real in ourselves, when we find we can
stay ourselves against the stream of things,
against our thoughts which bewilder us, even
against love. ...l The will only is
the self.moving. When it is keen and
burnished like a star it may become keen
with or slip into, unity with the will that
sustains all things. The ancients knew this.?

The idea enunciated above comes very
near to the methods of Indian Yoga by which
all agitations and distractions which try to

*A Gold Standard for Literature: The Li’ving
Torch, Pp. 257-89,

*The Avatars, Pp. 87,
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nullify the creative efforts of the higher self
are carefully eliminated.

A. E’s admiration for the Mahabharata was
also profound. In a short article contributed
to the Irish Statesman on ¢ Shakespeare and
the Blind Alley’ he points out the merits of
the Mahabharata as an epic. Says he: ‘We
feel as we read that we are in the divine
procession and know ourselves more truly by
this envelopment native to the spirit, than
by looking at a mirror which reflects only
personal character’. Elsewhere, in a long
letter to Van Wyck Brooks written while he
was spending the summer in Donegal in
March 1934, he maintains the same profound
admiration for this great epic asever., ‘I
brought nothing with me’, he writes to his
friend, ‘except a twelve.volume translation
of the Mahkabharata which I got from India,
It is marvellous, a whole literature in itself,

Cosmic myths, two sacred books, endless -

stories, treatises on Government, magic
philosophy and the great epic itaelf *.10

It is also a highly significant fact that
A E’s viewson Death and future life are
similar to those of Indian seers, who
believe in the doctrines of re.incarnation and
pre.existence. Judged in the light of these
views, death is not the end of human life, but
a poesibility that opens up the vistas of a new
life more glorious than the past. When, there.
fore, a man dies, he merely is released from
the shackles of the flesh and his soul, which
is changeless and eternal, enters a new body :

Worn out garments

Are shed by the body :

Worn out bodies

Are shed by the dweller
Within the body,

New bodies are donned
By the dweller,

Like garments—the Bhagavad Cita
"Quoted by John }‘Igrl};xmt;u 1;1 Vlrlis- A> Memosy of
A, E. vide Pp. 262, '
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The Hindu philosophers also emphasise
that when the soul leaves the body, the body
is dissolved into several component parts,
whick merge respectively into earth, water,
fire, wind and void—the five elemental
spheres,

A letter to Weekes of December 1932 gives
A. E's views on Death. Curiously enongh,
they are the result of his knowledge of the
Bhagavad Gita and the Upanishads.

<Our nature what the Vedic seers called
«True own being”’, in the prism of nature
was dramatically sundered into many-colour-
ed lives, yet all part of ourselves. The rays
spread and then gather again. I believe I
shall live hereafter because Ibave lived
before, and I came upon knowledge
of past religions, lives and loves in
meditation—found others who Lnew the
same things as I did and who remember the
places where we lived’ 1. In another letter
to his friend, Joseph O’Neill, a high official
in the education department of the Irish
Free State, who believed in the theory of
ancestral memories and showed a singular
power of entering the past, he showed his
likeness for the Indian doctrine of pre.exist.
ence. *‘Give the preposterous theory up’
be writes to his friend, ‘and believe with
three quarters of the human race that you
have lived before and will always live. If
you want the finest logic and reasons brought
to bear on the problem read DMacTaggart,
the greatest of English philosophers, upon
«The Doctrine of pre-existence ......... You
will be in good company with the great
Avatars, Buddha, Krishna, philosophers
like Plato and Plotinus, and in believing this
you will have grown up in mind and will get
an age in your thought. This is the ‘‘ An.

. )
1 Quoted by John Eglinton in* 4 Memoir of AE.
pp. 170.

cestral wisdom ’, which Keats said was in
every man. You tap your past memories,
my friend, what wells up within you as
imaginations, and you will get stories
innumerable’}?, Knowledge and apprecia-
tion cannot go deeper.

Poems by A. E, on Indian subjects are also
not rare. ¢ Krishna’® is imitated from a
fragment of the Vaishnavaite scriptures; the
epithets, * King of Kings’, * Prince of Peace’,
¢ Light of Lights’, “The Spendthrift of the
Heavenly Gold’ describe the Lord whom the
Hindus worship as the supreme God. The
last part of the poem would repay careful
study :

* And yet He is the life within
the Ever-living Living Ones
The ancient with eternal youth,
the cradle of the infant suns,
The fiery fountain of the stars,
and He the golden urn, where all
The glittering spray of planets in their
myriad beauty fall’ 19
In the ‘Indian Song’, Brahma, the God of
Creation in the Hindu Scriptures, is describ.
ed as rising in yellow splendour from the
Lotus. Heis seen at His work and His
function is discussed :
Brahma, all alone in gladness,
dreams the joys that throng in space,
Shepherds all the whirling splendours
onward to their rising resting place,
Where in worlds of lovely silence
fade in one the starry race. 14
On * Om’ the sacred syllable of the Hindus,
he has algso much to say:

And beaunty, wisdom, love, and youth,
By its enchantment gathered grow
In agelong wandering, to the truth,
Through many a cycle’s ebb and flow.1s

3 Collected Poems—pp. 62.
'* I bid, pp. 157.
15 I bid, pp. 156.
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Lastly, his remarke on Rabindranath
Tagore and Mahatma Gandhi, the two out.
standing representatives of the thought
movements in modern India, may be of
absorbing interest to any Western reader
who wants to learn anything about them
Tagore is praised for Lis *deep wisdom’ and
‘complete philosophy’; he kg his heart
‘fixed on life in its fullness on the complete
man.' and it is he whomore than any other
‘maintaing in our Iron Age the dignity of
poetry ’. He has not starved life for the
sake of the ¢ patriotic man’ :

‘We call attention to the profound wisdom
of the great Indian poet because it may

strengthen those who wish to see a rich

humanity here, and who have more love for

humanity than for the triumph of some one
logical abstraction which i
is

e acid to the

No lfess suffused with imaginative 8ym-
pathy is his portrait of Gandhiji,
ing about Gandhiji
A. E. remarks :

Speak-
and his Satyagraha,

1 The Living Torch, Pp, 166-67,

APPEARANCE AND REALITY

[ am filled with wonder as I read his lif
not wonder at such a character ag Gandh(:,
for many men as spiritual and selflegs could’
be named, but wonder that 80 exalted a
teaching, making so profound a demand on

the spiritual nature, could have affecteq 8o

many millions ......... I cannot recall in

European History any popular movement of

s . ;
uch dimensions as the non-co-operative

movement created by Gandhi where there
was s}xch & superb reliance on 8piritual law
who justify and sustain jt. While Europe
had  mobiliged forty  million men fir
slaughter, India had mobilised millions for
passive resistance ......... Tagore uses the

gentleness of intellect where Gandhi uses the

gentleness of will 17 Temperamental!v

indeed, A.E. felt more sympathetic with
those who aim at the richest and most varied
intellectual life than with the puritanieal
concentration on one idea exalted above al)
others,1s

17 Ibid, Pp. 169.70, '

Y For a detailed discussion of the
characteristice of the poetry of A, E. and f
more Points about his debt to Indi'a z;ide m
in the Visva-Bharati Quarterly-Ma.y to Ju

genera}
Or some
y article
ly, 1944,

There is the wisdom of the foolish,
The gracefulness of the slow,

The subtlety of stupidity,

The advantage of lying low,

—Tao.

THE BHAGAVAD GITA:

A UNIVERSAL GOSPEL

By Swaui RANGANATHANANDA

(The Gila comes as the culminati
appeal. Swams Ranganathananda,

Karachi, here p .
first of a series of talks given at

The Gita is not an original work in the
sense in which we usually understand the
term, though it is a supremely original state.
ment of what Aldous Huxley calls ‘The
Pereunial Philosophy.’ It is a continuation of
the ancient philosophy that you find in the
Upanishads. The Gitr summarises the
essential teachings of Vedanta and
presents them in a popular mapner. That is
why it has become the scripture of the vast
masses in this country. hen we study the
Gita, we are not merely studying the

Upanishadic philosophy but also the ethical

implications of that philosophy. We want
ethical guidance and the Gita provides it. A
metaphysics which speaks of the highest Rea-
lity without reference to everyday life, will
not be of muchusetous Therefore thesub-
lime ethical implications of the Vedanta are
claborated in the Gita.

Apart from the ethics of conduct thereis
another element in the Gita which is Bhakti,
devotion to God. The Bhakti of the Gita, is
the expression of the religious mood at its
highest and best. It islove of God out of
the fulness of one's heart and not out of its
emptiness as it is in its early stages. 1t is
this that makes the devotee of the Gita an
embodiment at once of fearlessness and
gentleness. The twelfth chapterisa mighty
saga in praise of the perfection of character
through this path of spiritual discipline,

Frowm all these considerations, the Gita has
assumed an importance in our life and that
importance is increasing day by day. In his

on of a culture. Hence its universal
Head of the Ramakrishna Mission,
resents the Gila in its widest cullural bearinga. This 1is the
Besant Hall, Hyderabad, Sind.—ED.]

preface to the English edition of the Gita by
Charles Wilkins, Wairen Hastings, the first
British Governor-General of India, declared
that ‘the writers of the Indian philosophies
will survive, when the British dominion in
India shall have long ceased to exist and the
sources which it yielded of wealth and power
are lost to remembrance.” Since these lines
were written the Gita has been establishing
an ever-widening empire in the hearts of men
and women both in the East and the West,
Its appeal to the thinking minds of the
modern world, as its appeal to the thinking
minds of India in the past, is in sharp
contrast to the indifference and often
hostility displayed by the modern mind to
the scriptures and prophets of the world.
The source of this power lies in the two
important features of its message—its
rationality and its universality.

Before going into the Gita proper, it is
necessary to say a few words.by way of
introduction, Most of you must bd knowing
something of the Gita and its place among
the scriptures of the Hindus. When I use
the word Hiudu, while studying the Vedanta,
1 use it for want of a better word. Because
most of these scriptures and philosophies
were elaborated long before there were any
other religions in the world - Hindu,
Buddhist, Christian or  Muslim. These
distinctions did not exist then. The great
sages elaboruted their concepts of religion
with no such distinctions, It is necessary to
keep this point in view. To.day when we
use the word Hindu, it is to demarcate some
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class of people from some other classes. But
when | use this word with reference to the
Gita this demarcation does not exist ; only
because, the sages gave their sublime
thoughts not to any particular class of people,
Hiodus as opposed to all other people, but to
all the people who wanted guidance,— with.
out reference to any community or race,
Keeping this point in view, ve have to
approach these ancient books and their
teachings, It is the religion of man that is
taught there and not of this community or
that. Kthics, morality and metaphysics are
propagated for the welfare of humanity and
not of any sections thereof. This universa.
lity of outlook is thoroughly emphasised in
all our ancient works ; 8o much 8o, the great
law.giver Mauu develops his Code keeping
in view the true welfare not of Hindus only
but of humanity in general. It is the
Manava Dharmashastra_the Ethical Code
of Manu for the guidance of his progeny,
Man. It is for man in general, any part of
the world he may be inhabiting and to any
race he may belong. If man wants to attain
happiness and welfare, he has to follow
certain ideals and certain methods and these
ideals and methods are universal and these
are promulgated in this book. Similarly in
the Vedas and the Upanishads and later in
the Gita ; gheir teachings are not sectional or
parochial in their import and appeal. Sects
and creeds may use them with profit but
. cannot exhaust them,for they deal with
human nature; their theme is man’s aspira-
tions and struggles after self-realisation,
The division of humanity into various
religions and sects is only a later story.

So, when we read through the Gita, we
cleatly find that its teachings are addressed
to all humanity —to all msn and women who
are struggling to realise the higher expressions
of their soul. This is what is givex; by this
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Philosophy and religion. This ideal is also
emphasised in the nature of the dialogue
which is characteristic of the Gita. This
dialogue is between Krishna ang Arjuna. In
our ancient scriptures, Arjuna is considered
as the incarnation of Nara—the Man, and
Krishna of Narayana—the Supreme Lord.
It is not that Krishna is imparting his teach.
ing here to any particular sect but to man,
through his disciple, Arjuna. In the Giita,
therefore, God is face to face with Man—
Narayana with Nara—and this is what consti.
tutes its solemn and sublime setting.

In our country, for several centuries, the
Hindu mind has been directed to narrower
and narrower circles of thought; even the
universal thought of the Gita has been sought
to be limited in these narrow grooves, Even
Sri Krishna has been sought to be imprisoned
in a creed, be it Vaishnavism or something

else. Sri Krishna was a universal teacher. \{

He made no distinction between Vaishnavism
or Shaivism or any other ism. To.day we
require this rhythm of universality which
transcends all creeds and classes, and
embraces one and all and gives the same
kind of inspiration to one and all, Therefore,
the Gita is to be viewed in its own settirg—
as a commentary on the Vedanta given by
one who was a universal Being, that is
Sri Krishna himself. Universal teachings
cannot be given by anybody but a universal
man and they cannot be understood as well
by anybody but a universal pupil. If one
who is Jlimited by creeds studies the Gita, he
will find there only a narrow teaching—an
echo of himself— and his conception of Sri
Krishna will be conditioned by his limited
mind. This has bheen done in the
past; but what we now require is an
open mind, a universal attitude to life;
then alone will the Giita open out its best to
us —its spirit of universality and practicality,

THE BHAGAVAD GITA

This accounts for the wide intluence that the
Gita exercises on the people of this country
and outside. The people in this country and
outside find in the Gita something which will
strengthen their faith and their spiritual
endeavour in their own way. Whether they
be Christians or Muslims, whether they .be
Hindus of various denominations, the Gita
intensifies their shraddha in their own faith.
Its universality is of a special type. It is n.ot
an imposition but an invitation. The Gita
belongs to everyone in his or her own way,
Such a universal message we require to
mediate between the various religioas that
prevail at present.

Sri Shankaracharsa in the introduction to
his commentary on the Bhagavad Gita gives
us his views as to the nature of the Gita dia-
logue, There are various views as to how the
Gita came to be taught. The very orthodox
section holds that all these verses are as they
were spoken between Krishna and Arju.na.
They stick to the letter; but, as t.he Blble
says, - The letter killeth but the spirit giveth
life’. It is most unreasonable to expect that
in a battlefield questions and answers should
go on for such a long time and that too in
verses. Rational people do not accept this
view. The great Shankaracharya, who is
considered to be the fountain-head of the
present orthodoxy, has not accepted this view,
He says in his commentary that when Arjuna
was confused with difficulties, Sri Krishna
gave him some effective advice and
this advice was put by Vyasa into 700 slokas.
This is the view of Shankaracharya and this

seems to be quite reasonable.

We find that a creat teaching or a great
ideology always takes its birth under the
stress of circumstances; and environments,
This is true with regard to the birth of any
vital idea in any part of the world. The birth
of the great Marxist ideology in the 19th

century —one that is now moving men and
women in all parts of the world —is an ins-
tance in point. The ideology took birth at a
time when society was waiting for it. Itisa
development out of the accumulated rrevious
conditions. It took shape in the middle
decades of the last centnry. The idea of
Liberty, Equality and Frateruity which was
the war.cry of the French Revolution took
its birth during the stress of the mid-
eighteenth century in France. Similarly,
when we study the Gita, the conditions that
obtsined at the time of the Mahabharata and
also the circumstances that made for the
appearance of the teaching of the Gita, we
find there were strong reasons for the promul-
gation of the ideas of the Gita. In the early
days we bave the Vedic literature and the
ritualistic religion agsociated with it. So also
we have the Upanishads and the philosophic
religion taught therein. Both these come to
us with antagonism. The Vedas promise
happiness in this world and in the heaven
after death. So much so, a person who wants
the good things of this life and wants a place
elsewhere after death tries to attain it by
sacrifices to various gods as understood at that
time. Later, there was a protest against this
heaven.philosophy by the Upanishads. When
we study the Katha I"panishad we find that
by the first boon Nachiketas wants to gain
something relating to this world. By the
second boon he wants to know how to attain
to heaven., Buthe is not satisfied with these.
The protest in the Upanishads takes us to a
higher purpose and function and that ie why
the third boon of Nachiketas relates to life’s
problems as viewed by a lofty philosophy and
ethics. It is only by an enquiry into the
Reality belind life that this problem can be
solved. This is the special function of the
Upanishads. Thus, for the firat time, this
question is brought to the forefront in the
Upanishads, At the same time this disparity
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between this-worldly life and the other-
wor.dly life grew and there was a great need
for a synthesis and this synthesis the
Bhagavad Gita attempts in its teachings, The
Vedas teach us Karma, sacrifices, ete, to
secure a fine place in heaven after death.
Coming to the Upanishads, there is a reaction
and it has nothing to do with Karma, sacri.
fices, etc. The ideal is to realise the Reality
by meditation ; there is no place for action.
But in the Gita, we find Sri Krishna's own
reconciliation of the demand for action and
the demand for thought. No life can be
perfect without reconciling these two oppos-
ing forces. The man who says, ‘I shall act
without reference to thinking’ will not
succeed and the man who merely indulges in
thinking without reference to action will not
also be perfect. Therefore, the times deman-
ded a synthetic philosophy and that is what
Sri Krishna gave in the Bhagavad Gita. In
every chapter of the Gita we come across the
terms and concepts which were familiar in
the pre.Gita age. Sri Krishna takes them up
but gives them his own meaning and inter.
pretation and presents a constructive philoso-
phy which reconciles the claims of action and
thought. This we find specially in his

interpretation of action and inaction in the
18th chapter.

Secondly, the Upanishads speak of a
Re:ality which is the fruit of a sustained
metaphysical enquiry, and Sri Krishna
wanted to bring out the ethical implications
of this philosophy. Man wants a good deal
of guidance. If philosophy does not give it,
he looks for it elsewhere. We want the
guidance of philosophy so that life may be
lifted up to a higher level.  The aim of the
Gita is to lift up life from the ordinary to a
high level of ethical and moral values. Tt

placed life under the guidance of a sublime
metaphysics.
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The second chapter gives us the wholo
scheme of the philosophy of life as conceived
by the Bhagavad Gita. This is how the
Upanishadic thought developed and evolved
till it found a new and original formulation
by Sri Krishna in the Gita. As a friend,
philosopher and guide of humanity, Sri
Krishna gave his message of a lofty meta.
physics and practical ethics which has sus.
tained and will continue to sustain humanity
through the ages

The Upanishads contain the highest and
the most sublime statement of Indian
thought. Max Muller refers to the boldness
of the thinkers of ancient 1ndia who built up
a mighty edifice of philosophic thought led
on by their love of truth and reason and
undeterred by any fear of blame or lure of
fame. When we are in the Upanishads we
are face to face with a vast ocean of thought
and the Giita is the attempt made for the

first time to put this thought into a syste-
matic form.

The Gita helongs to the Mahabharata
which records events that happened in
India about the fourtecenth century B. C.
This is the conclusion that modern scholars
have arrived at. So far as the book
itself is concerned, they put it at about 970
B. C. Whatever the precise date there is no
doubt that it is very ancient. The chrono.
logy of ancient Indian history is uncertain
and it is only from the period of Buddha
that some sort of chronology is available ;
previous to that everything comes under
ancient Indian history. The formulation of
the Gita can be considered to be a fow
centuries before Buddha.  There are great
ideas in the Gita but these were not properly
understood by the people and Buddha came
and gave the thought a new form to make
people understand the real spirit of the
ancient teachings.

\-Ww
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The formulation of every great idea has
created an epoch in this country and there
has been a mighty personality behind each
such epoch. Every national epoch has.been
the result of the working out of a mighty
idea preceded by a mighty persoaalit‘y wt'wo
gave it to the race. We bhad Buddha {n
the 6th century B. C. and later Shankara in
the Sth century A. D. and we are still living
in the light of these great masters. Coming
to modern times, in the 19th c’entury, we
have had great luminaries amongst us and
we are to.day guided by them and their
ideas  Anybody who studies Indian history
is struck with this unique fact that every
epoch has been preceded by the i'ormul:xt.ion
of a mighty ideal of thought ard life behind
which there has been a great personality as
There is
something unique in this historic pbenomenon
which has been responaible for the continuity
and vitality of our culture. This phenomenon
you find nowhere else except in China.
5000 years of history is bebind us - we are
the same ancient race—and the same ancient
What is it that
makes for the permanence of this culture on
the world’s stage? So many civilisations
came on the world's stage and vanished like
ripples on water and in the midst of all these

the focal centre of inspiration.

ideals are moving us today.

vanishing civilisations there are only two—
India and China —which are permanent.
This should make us think deeply as to
what constitutes the source or sources of
cur cultural vitality. There was a time
when Greece and Rome played with pomp
and vigour on the world’s stage ; much earlier
there were Babylonia and Egypt; and today,
there is England, already down the road,
and there are Russia and America,
Those who once played mizhty roles have
vanished ; the countries and their physical
features are there but the continuity of
culture is lost, the heritage is broken.

Facing ancient Greece and Rome was India,
and India is there to greet the new comers
on the world's stage without herself changing
and she will be there to greet others that
are to come in future. This is a fact of
history, and, as students of Indian history,
it is our duty to enquire into this fact and
Jearn of the lessons that it holds for us. This
leads us to an enquiry into the origin and
gources of our culture. The thoughts pro-
ceeding from the Vedas and the Upanishads,
reinforced by the ideas of Sri Krishna,
Buddha and Shankara and others have
provided the basic inspiration to our cultural
values, loyalty to which has been responsible
for the continued vitality of our race aud our
culture. As a race, we had our ups and
downs—no progress is continuous—every-
where there have been ups and downs, But
the peculiar fact about India is that whereas
others fall and never rise again, we fall and
rise again; whereas others live and die and
never rise again, India only seems to die and
riscs again rejuvenated, more glorious than
before. The Christian missionaries who came
to India in the 19th century thought that
India was dying, never torise again. They
made this statement on the analogy of the
Red Indians, the Mexicans and the Incas
who had once built up great civilirations in
America but had perished at the touch of the
white man, Even we seemed disposed to
accent this judgment of the missionaries,
But to-day we and they fcel differently. Not
mercly arc we not apologetic about our
civilisation and culture, but we are facing
the world in an aggressive way, aggressive
used in the ideal sense. Any culture is said
to be living when it overflows. Expansion is
life and contraction is death. For the last
thousand years we were greeting death : we
were building narrow walls around ourgelves,
But. then, for the last hundred years we
liave broken through these narrow walls and
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are facing the world and spreading our ideas
in distant parts of the world. It is the same
ancient race and the same ancient culture but
rejuvenated and strengthened. This is
significant. Whereas other countries make
noise and die away, we but go to sleep and
rise again to face the world with renewed
vigour.

Take our history ; what do we find there?
We find a great man rising about every
thousand years Each one comes to renew
the vigour of the same ancient ideals, may be
with a little different emphasis according to
the needs of the time. That is why there is
an unbroken continuity of our culture.
India has survived many a vicissitude. This
must make us humble, Let it be constantly
kept in view that our culture is preserved
because of these great personalities, whom
we consider as incarnations of God, What-
ever the attitude we take with regard to.
these great men, whether as Avatars or other-
wise, they come when the racial life is at its
lowest ebb and their touch breathes a new
life into the almost dead bones and muscles
of the race. God alone can give life;
call them God or men, they breathe life into
the dead bones and muscles of the people.
One such great man is Sri Krishna. In the
whole history of India I do not find another
such great personality so supremely dynamic
as Sri Krishna. Those who have read the
Mahabharata will bear this out. Sri Krishna
is loved by one and all. When Krishna
comes to Indraprastha you find thousands of
people gathering to greet him Even as we
find our peopie welcoming their great leaders
to.day, you find people crowding on the
parapet walls and looking through the
windows showering flowers on him us he
passes through tke roads of the city, Kvery-
one, from the sage to the ordinary peasant,
is full of respect for him. He is the greatest
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of Kshatriyas and yet is humble. He goes to
make his obeisance to the righteous before
undertaking any major task. He is the
friend of the lowly and the lost. When he
comes to Indrapiastha he stays with the poor
Vidura forsaking the splendour of the
imperial court of Duryodhana. He is mighty,
and kings bow down to him, and yet he does
not want any kingdom for himself He is the
gopala loved by the cowherds. He is loved
by the youlig and old, men and women, the
learned and the ignorant. In the India of
his time everywhere you find the influence of
Krishna. His presence was felt by every
section of the pupulation.

Sri Krishna was a dynamic personality and
his teachings also are dynamic; they are a
mass of strength-giving ideas. We have to
understand this Krishna. Uptil now, we
have had only the Krishna who evoked our
tears and our softer sides. But the Krishna
of the Gita comes to lift up a people and
make them dynamic, There is a Bengali
gsong which invokes the Krishna with the
Sudarsanachakra to come to the succour of
fallen India. This is the Krishna of the
Gita,

He is a person who has impressed him-
gelf upon the culture of this country in every
aspect, Take away Krishna and everything
of value in our culture vanishes. His impress
is there on our art, literature, music, paint-
ing, sculpture, folk.dance, etc.
foreigner is jealous of the rich cultural
heritage of India. This culture took its rise
as a little stream in the dim antiquity of the
Vedas; during its unimpeded course through
thousands of years of history it has received
accessions of strength and richness from
many a tributary.  And today it is a vast

swelling ocean of virtue, purity and power.
Every Hindu can be justly proud of being a
participant of this rich cultural heritage.

Many a
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Krishna is one such who strengthened and
enriched this culture. Long before the
geparation of bumanity into the Hindu,
Mussalman and Christian was dreamt of,
he wag there. Therefore, Krishna belongs to
every child of this country, be he Hindu,
Mussalman or anybody else. A time will
come when everyone in this country, irres.
pective of caste, creed or colour, will recog.
nise Sri Krishna, Buddha and Shankara as
the architects of the nation's mind who
handed down a rich cultural heritage to the
people of India without any distinction,
This culture is the common property of all
communities. Just a few days back
Dr. Soekarno of Java, in an article contri-
buted by him to the “Hindu” of Madras, had
said that in the blood of every Indonesian
the culture of .India is there. So it is not
difficult to imagine a time in India when
everyone will claim and look to the same
ancient culture for inspiration and guidance,

When we realise our true condition, we
realise the part plaved by Sri Krishna in the
culture of this country.  Sri Krishna of the
Makabkarata is a mighty philosopher as well
as a mighty man of action. Yet he was
absolutely detached.  He was respected by
everybody-—the mighty of the land, the sages,
the women, children and the peasants,

The Gita ia the teaching of such & mighty
and dynamic personality ; and he has infused
his mightiness and dynamism into his
teaching. Such a dynamic teaching can be
properly understood only by those who have
a little of that mightiness in themselves.
Wkhen little people take to a great idea they
bring it down to their own level, as they

cannot rise to its level. For the last thous-
and years we have produced nothing but
soft literature. Swami Vivekananda says that
the country preferred softening ideas with
. the result that most of the )iterature of the
last thousand years, if squeezed, produced
only tears. In the hands of such people the
(iita also lost its mightiness. But Sri Krishna
had no place in his teaching for any sort of
weakness or gentimentalism. The very
opening verse that he utters to Arjuna is
* Kutastva kashmalam idam vishame samupas-
thitam’—< Whence has this weaknegs crept
into you at this critical juncture?. The
Upanishads and the Gita speak only of
strength. Swami Vivekananda says, Strength,
Strength, is what the Upanishadas speak to
me from every page’. Weak minds can
never understand or grasp mighty ideas.
In their attempt they but dilute such ideas
with their own littleness. But when we
shall develop a little strength and vigour,
we shall find in the QGita something that will
stand us in every situation of life. For thoge
who want merely a little soothing of nerves
and are afraid to face the bard trials of life
a lot of materialwill be found in the Puranas,
But those who want stimulation for a higher
life through hard struggle will find it in the
Gita in ample measure. Ounly the mighty
can understand the value of the Gita. As
Swami Vivekanands says, ‘only the elephant
knows the strength of the lion and not the
mosquito’. The Gita is not mesnt

to soothe
us and put us to sleep but to w

ake us y
from our stumber and lethargy anq goad u1:
on to the highest self-realisation ang self.

expression. The ity slokas
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: Mmake us think jp
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THE COOK AND TIHE NRISIMIIAVATAR

By ¢ PranLADA’

Ramesh was getting sick of his cook's
kleptomania—if that will give a Gladstonian
status to his incorrigible habit of smuggling.
Otherwise he was all right. Finish, polish,
punctuality were his credentials, But the
one vice drowned out the virtues. ‘Oh, for a
cook who will not steal’ Ramesh would
exclaim plaintively when a friend came home,

At last a cook appeared and the friend who
sent him assured Ramesh that he was free from
the vice of his forerunner. A month went
by. There were no reports of stealing . but
it was found that he had fallen ill thrice.
Ramesh was optmistic and did not complain.
The second month showed the same record
and in the third month the sick leave had to
be extended farther than that of the first.

It wasan intriguing situation: Ramesh
went in for a third cook. This time the
cook did not steal nor did he fall sick; hut
he was disobedient ‘This dog's tail can
never be straightened' murmured Ramesh,
Nevertheless he insisted on a fourth change.
And this time he got one who was awfully
dirty. Nay, the old virtues now began to
appear as vices; the present man always
erred on the side of salt. ¢Everytime I get
what I ask for’ said Ramesh to himself. But
I also get something I did not ask for. Of
course, | must stipulate. But I have to be
prepared to face the inevitable unstipulated,’
added ke in a mood of resignation.

" 0 0
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and severe penance he got Lord Brahma
handy to grant any boon he asked. As
Hiranya was afraid of death from his enemics
he took all imaginable precautions. He asked
Brahma the boon that neither man nor beast
could kill him. It was granted. Then he
wanted that he could not be put to death
either during day or night. ‘Yes' said
Brahma. Next he stipulated that wno
weapon could kill him, that he could not he
killed on earth or in heaven, inside the house
oroutside it. Allthese were granted. Hiranya
felt himself so safe that he went about his
wicked life with a vengeance,and with the
persecutions of his God-loving son, Prahlada
At last when Hirunya was at the limit of his.
atrocities God had to fulfil himself in a new
form, neither as man nor as an animal, but
ag a combination of both, for Hiranya had
stipulated that neither a man nor an animal
could kill him. So the Nrisimhavatur
(Man-lion incarnation) appeared just at
the sandhya time, the joining of the
night and day to circumvent Hiranya’s con.-
dition that neither during day nor night
should he be killed. The Nrisimhavatar
caught Hiranya, took him to the doorway
(neither inside the house nor outside it) put
him on his own lap (neither on the earth nor
in heaven) and with his nails (not with
any weapon) tore open his bowels. Hiranya
stipulated everything but could not fore
see the Nrisimhavatar! An unstipulated
end of a much stipulated life, the death
of all safeguards,

REVIEWS AND NOTICES

COLLECTION: VANDE MATARAM
I: LAMEDITATION SELON LE YOGA
VEDANTA : By Swami SIDDHESWARA-
NANDA.

‘The Buddha-like dignity and calm of bearing
which so impressed us were but the expression of
his far outlook and serene conviction that there
would yet be seen a great army of Indian preachers
in tho West, reaping the harvest that he had sown
8o well, and making ready in their turn new
harvests, for the more distant reaping of the
future' These prophetic words of Sister Nivedita
referring to the great Swami Vivekananda's
inspired spiritusl miniatry in the West rush to our
memory as we contemplate the work of Swami
Siddheswarananda. He went to Europe about ten
years ago in responmse tO urgeunt requests from
earnest friends in Yrance for a proper spiritual
guide. Within a short time he mastered French in
order to carry straight to the heart of the West,
the eternal message of India.

The major part of the book is composed of inti-
mate talks given in French to earnest and sincere
aspirants in Paris during 1939 and 1940.

At the very outset of the first chapter the Swami
emphatises the truth that in gpiritual matters there
is .no standard teaching: ‘FEach must choose his
own path,” Itis shown that meditation helps us to
full better our duties as it increases the power of
the mind and turns it to the Atman, the source of
all power. This is the psychological and philogo-
phical basis of meditation. The meditation on the
Atman ia not auto.suggestion but reaching to the
Reality Supreme, the Atman. The second chapter
deals with the psychological and metaphysical
bases of Yoga Vedanta. Yoga has two aspects,
practical and speculative. Botl together constitute
a coherent system. The Swami defines Yoga as the
scientific utilization of emotion and reason leading
to the mystic experience. Thecommon characteris-
tic of all religious experience is the annihilation of
the ego, The Sankhya analysis of the mind is
clearly expounded and it is shown that the disci-
pline of Yoga and the method of discrimination
employed by Vedanta lead to the same result, the
freedom from the bonds of egoism. The eight steps of
Yoga are than described. The gocial value of Sama-
dhi, a question often raised by the moderns, is taken
up and it is clearly pointed out that those who
have reached that state, Buddha, Jesus, Rama-
krishna, Vivekananda and otbers have been the
greateat benefactors of the world. The Sadhana or
the purification of the individuality is the subject
of the third chapter, According to Yogs, the first
step to be taken by the sspirant is to establish a

perfect harmony between the body and the mind.
The value of & guide, a Guru in the path to per-
fection is touched upon. His presence assures us of
the absolute certitude of perfection. A few striking
incidents from the life of Sri Ramakrishna are
parrated to illustrate this perfect harmony between
the mind and the body.

The fourth chapter treats of the important
subject Japa and its power in awakening the Kun-
dalini. Japa is effective only if the aspirant keeps
constantly in mind the spiritual significance of the
Mantra. The Mantra is the spiritual body of the
Divinity, The Mantra takes us to the presence of
the Lord. The GGuru gives us the proper Mantra.
By repeating it faithfully, we are purified and we
live in God. The need of Brahmacharya for the
safe awakening of the Kundaliniis duly emphasised
and the dangers attending the person who attempts
to awaken that power without having purified
himself are pointed out. Chapter V, treats of the
object of meditation, It is pointed out that the
object chosen for meditation plays an important
part in transforming the inner life of man. The
regular practice of meditation habituates us to
concentrate more and more perfectly and to inte-
grate, one after another, the discordant elementas of
our individuality. The Swami sounds a needed
note of warning to some people of the West who
select Mantras, Chakras, Yantras, etc., because of
their exotic nature, This is due to an unhealthy
propensity for strange and mysterious things.
Every one must conform to his own tradition,
Meditation is a real science and should be studied
as such. Itis the universal, monopoly neither of
the East nor the West. We should not confuse the
scientific teaching of Yoga which all can profitably
follow with the particular aspects, The chosen
ideal may be personal or impersonal. The meta-
physical justification of meditation is iu its leading
us to unity, the Supreme Reality. There is the time
factor which will in due time bring into fruition our
earnest and regular work. But the Japashould not
become mechanical. It should be living. Japa
purifies our mind and knowledge manifests itself.
* The value of the Great Silence’ is the subject of
the VI chapter. The author shows that philosophy
is no theory for the Hindu, but a darshana, an
internal vision. The discipline of Yoga enables us
to takestock of the interval between two thoughts,
the Grand Silence. The declaration of the Chando-
gyopanishad that it is only by continence and
chastity that we can realise Brahman is quoted and
the necessity of observing Brahmacharya to realige
Brahman is emphasised. The Swami rightly
remarks that our present individuality isbut a knot
of preferences and sntipathies expressing themael-
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ves by resistances, as the diverse forces gravitate
towards the sense of the I of which the dominant
note is the attachment to life. Moral and religious
discipline consist in reducing progressively and
sublimating these primordial tendencies.

The two great ways of the spiritual life, Bhakti
and Jnana form the subjecct matter of the VII
chapter, The subject of discrimination is dealt
with. And then the subject of inner purification
is treated in d:tail, The Swami refers to the
exaggerate importance attached by some to prana-
yama and shows that it often brings about an
increase of the ego-sense, whereas the essential of a
spiritual life is the aiternative of the ego. The real
aim of pranayama should be to establish an
equilibrium between the body and themind. The
essential thing is the purification of the mind We
should sublimate the instinets: that is, link those
sentiments to the Iufinite. The book concludes
with the lecture of the Swami on the Integral
Experience, which is the direct and complete
realisation of God who is in us the merging
of the finite in the Infinite. As long as we
ere in ignorance, we are prisoners of Maya.
Mystic experience gives us our birthright,
Freedom. The Grace of God must descend to
work out our freedom. The glossary of Sanskrit
words which is given in the end explains clearly and
amply the significance of the terms and will be
very useful to those who have no knowledge of
Banskrit.

The book is an excallent practical guide inthe
spiritual path and will be a constant source of
inspiration to all sincere aspirants.

P. SESHADRI, Mm.L,
Travancore Univarsity.,

THE LATEST FAD: BASIC EDU.-
CATION : By AcaagryaJ. B, KRirALANI,
pp. 107. PusrLisaep By Vora & Co,
BouBaYy., Price RE 1.8,

Here is a brochure attempting to explainin a
nutshell the Scheme of Basic ¥ducation, another of
the inroads of the 'Old wan of Seagon', this time
into the Holy Land oi the orthodox *Educationists’,
That the attewnpt is from the pen of Sri Acharya
Kripalani. some time an ‘educationist ' himself and
subsequently one who has had a thorough schooling
under Gandhiji, is sufficient guarantee that the
exposition is both sound and faithful. With that
marvellous lucidity which comes only from a
thorough grasp of the point at issue, the author
analyses the system of education obtaining in India
at present exposing it in all ite naked unnaturalness
and upholds the Gandhian solution—a plant of

NEWS AND REPORTS

native growth—as the only remedy. Experimenta
that have beeun tried in different parts of Europe in
the past by way of reform of education are set forth
in some detail ; considerable apace is devoted to the
examination of the entire philosophy of educution
as expounded by distinguished western aavants like
Rousseau, Pestalozzi, Froebel, Mark, Kropatkin
and Herbert—decidedly the most brilliant and
informative part of the brochure. That these
experiments sound in themselves have suita-
bly to be modified in order to fit in with present - day
Indian conditions, is the author's thesis. The
(andhian scheme whose basic principles are (i) that
basgic education should be craft centred and (ii) that
1t should be ecanumically self sutlicient, ia uow
examined from different angles—social, ethical and
economic—and its superiority eatablished with a
logic wellpigh irrefutable; and finally. the whole
golution is assessed in its propor context in
the Gandhian philosophy.

The remarkable success of the experiment in Bihar
and Kashmir where it has been tried is referred to
with facts and figures in the preface.

The work is, on the whole, a solid and challenging
presentation of the scheme by one whose strength
of conviction and merciless logic carries conviction
to others.

The get-up and printing «f the hook maintain the
high traditions of the Vora Publishers.

K. BALAGANGADHARAN.

KAMASUDDHI: A ONE ACT PLAY

IN SANSKRIT: By Dr. V. Racuavay,

READER IN SANSKRIT, MADRAS UNIVER.

SITY, PRINTED AND PUBLISHED BY THE

AMRITA VANL DRESS,

Cupid is abroad and he is having his merciless
harvest. Rati, Kama's consort, is rather in a
chivalrous mood and does not at all approve of her
husband’s methods. She non co-operates with Lim
and goes for tapas. There she propitiates Lord
Shiva wlo appears before her and asks her what ghe
wanta, Rati says that she is in a Dharma
aammoha, in & perilous strait as to her duty. Is
ghe to co oporate with her unrighteous husband or
is she in answer to a higher sense of Dharma non.
co-operate and thus incur the sin of proving dis.
loyal to hor husband, Shiva solvea this dilemma
for Rati by promising to purify Kama and change
his ways—a great modern necessity. This is the
theme of Dr. Raghavan's very interogting and
timely drama. Dr. Ragliavan has done real
service to the modern times by drawing attention

to this foible, unbridled lust masquerading in the
name of love,

We have received the report of the Ramukrishna Mission, Singapore, for the

years 1941-—45,
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What does dress signify ?

To the sanyasi or ascetic just
clothing to cover nakedness
«++...to the Vedanti something
to cover the body... .. .to the
man and woman of the world
still something to cover the
body, but neat and decent in
itself......... to the art-minded,
the same utility garment but
fabricated to please the eye......
to the fashion-minded, prima-
rily, almost, to conform to
conceptions and conventions of
civilised life.

Whatever the purpose, which-
ever the object of dress, the aim
of Tne WHrre SHop is to place
before the public Crorinne
MaTERIALS suitable for every
need and requirement at the
proper time and at proper
prices.  This aim involves
careful study of large numbers
of people’s needs, wide selection,
extensive stocks and satisfactory
service.  Years of experience
have given this irm a foremost
place in this province. Readers
of “Vedanta Kesari” will find it
to their advantage to buy their
clothing and allied goods here
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sparkle like a star

CAIL the light that falls on  the
upper surface of a cut diamond
is made to reflect and none
allowed to leak out from the
‘underside of the stone. This is
done by proportioning the stone
and culting the facets with correct
inclination. A diamond cut thus

VUMMID]

does something more than mere
reflecting of light. It tends fo split
up the white light info the colours
of the spectrum so that, mixed
with the vivid flashes of white
light, we have gleams of rainbow
hues and hence the diamond is
properly called a Brilliant,
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HOW A GOD-MAN HELPS US

By SwaMI SARADANANDA

Now, naturally arise the questions of divine
grace and human endeavour. Can anybody
struggle independently and reach perfection
without the grace of God? Or, is the grace
of God to be the only condition of reaching
perfection? Sri Ramakrishna himself has
some important sayings on the point. ‘I have
cooked the rice, you simply sit down to eat’
says he. ‘I have prepared the mould, you
have only to throw your minds into it and
reach perfection.” <If you can’t do anything
yourself, give me the bakalma (power of
attorney).” ¢As dry leaves are blown about
here and there by the wind, so resign yourself
to the mercy of God.” In another context he
says, ‘give up all your desires one by one,
for then only can you reach the ideal.” ‘You
must give up all attachment for lust and
gold, and meditate on Him.” ‘You will
have to do at least one-sixteenth of what I
havedone’ and 8o on.

Finding it difficult to reconcile the two
opposed doctrines, I once had a discussion
with Swami Niranjanananda at Dakshineswar
on this problem of man’s free will. When we
could not reach any decision, we referred it
to the Master. Sri Ramakrishna with his usual
fun made us wrangle about it for some time.
Then he gravely said, ¢ What do you talk of
free will? There is no such thing as free will,
Everything is happening according to the

Lord’s will., Man comes to understand it
ultimately. It is like a cow tied to its post,
and she has a certain amount of freedom of
movement within the prescribed circle.
Man’s free will is ‘also like that. God has
given man a certain amount of power and
freedom too to act within that limit ; s0 man
thinks that his wiil ie free. But the fact is
that the rope is tied to the post! However,
there is one redeeming feature in it. If one
prays to the Lord from the depth of his soul,
He may shift the peg, lengthen the rope,
or remove the tie completely.” At this we
objected, * Then, Sir, one need not practise
penance, meditation and all that ; one can as
well say, it is all God’s will; whatever we
do, ie done by His will.’

Sri Ramakrishna: ‘O, to what effect, if you
simply say that in so many words of your
mouth? Any amount of your verbal denial
of thorns can never save you from their
painful prick when you place your hand on
them. Had it been entirely with man to d
spiritual practices according to his will, then
everybody would have done 80; but, no, every
one can’t do it, and why? But there is one
thing; if you don’t utilise properly the
amount of strength He hss given you, He
never gives more. That is why self-exertion
is needful. And see every one has to
struggle hard even to become fit for the grace
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of God. By such endeavour, and through
His grace the suffering of many lives can be
worked out in one life. But some self-effort

is absolutely necessary. Let me tell you a
story ;

*Once Vishnu, the Lord of Goloka, cursed
Narada, saying that he should be cast into
hell. At this Narada was greatly disturbed
in his mind, and he prayed to the Lord,
singing songs of devotionand begging of Him
to show where hell was and how one could go
toit. At this, Vishnu drew the map of the
universe on the ground with a piece of chalk,
representing the exact position of heaven
and hell. Then Narada said pointing to the
part marked ‘hell’. “1Is that so? Thisis
hell then!” So saying, he rolled himself on
the spot and exclaimed he had undergone all
the sufferings of hell. Vishnu smilingly
agked, ““ how is that 2’ Narada replied, “Why
Lord, are not the heaven and hell your
creations? When you drew the map yourself
and pointed out to me the hell, it became a
real hell, and as I rolled myself there, my
sufferings in it were intense and so it is that
I'say I have undergone the punishments of
hell.” Narada said all this sincerely and so
Vishnu was satisfied with the explanation.’

When God assumes a buman form and
incarnates Himself as man and plays the part
of a human being, He has to endeavour to
find out the way to freedom and to experience

difficulties just as any other human being.
" He of his own accord, out of His great mercy
for the world covers Himself with Maya, and
like ourselves He has to search out the Way
through light and darkness. But asHe has
not got the least tinge of selfish desire, He
sees more light than darkness,and within a
very short time arrives at the solution of the
problem of life by a greater force of concen.
tration. He then engages Himself in His
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great mission, namely, the redemption of
humanity,

So,it will do us a great good to contem.
plate on the human aspect of this God-man
Ramakrishna with all his human faults and
frailties; for through it alone we can under-
stand his divine aspect clearly. If we do
not accept him as man, if we do not regard
him asone amongourselves, we shall not find
any meaning in all the penances and strug-
gles that he had to undergo during the period
of his sadhana. Furtber the thought will
naturally arise in our mind, ‘Why should
He who is ever free and ever perfect struggle
at all to realise the Truth 2’ and all his strug.
gles for the realisation of God will seem to us
a mere feigning. Moreover, when viewed
from that standpoint his very life instead of
being a model to be followed, encouraging us
at every step in our struggle, would, on the
otker hand, fill our hearts with despair and
stunt all our prospect of salvation.

Andindeed, so long as we cannot emancipate
ourselves completely from all the limitations
of human life and be established in that state
of absolute consciousness which is the real
self of the Deity, it is not possible for us,
conditioned as our mind is, to comprehend
fruitfully the Creator and First Cause of the
universe and His incarnations in forms other
than personal, or even human. In this senge
becomes true the saying of the Sruti, Devo
bhutve devam yajet. 1f you have ever attained
to that transcendental state of Nirvikalpa
Samadbi, a consciousness free from all the
trammels of relative life, then only you would
have realised the true Self of God and can
worship Him in the true sense. If you have
not done so as yet, then all your worship is
but an approaching to that real worship,a
struggle to reach that high spiritual state
and to be a fit worshipper of the Divine.
God is bound to appear to you in His

TOWARDS THE SOLUTION OF THE DEADLOCK

personal aspect, even as man, though with
divine powers.

Rare indeed are such men who have reached
Godhood and who can therefore truly worship
God. Weak men as we are, we are far away
from that state. And it is for this reason
only,—to receive our homage of love and
worship of devotion—that the all-merciful
Being, descends as man, assumes ahuman
form with human attributes and appears
before us as a God-man.

In comparison to the task of investigating
the period of sadhana of the previous incar-
nations who had blessed our land, the task of

knowing the history of the period of sadhana
in the life of Sri Ramakrishna is far easier.
For, many times had Sri Ramakrishna himself
related to us his struggles and experiences of
that period ; and those pictures are still vivid
in our memory. Moreover, we met many
people at Dakshineswar who had been eye-
witnesses to his life of sadhkane and from
their conversations we were able to glean
valuable hints. '

But before we begin to describe his life
of sadkana, it is but proper that we first
recall to our minds the general principles of
sadhana.

TOWARDS THE SOLUTION OF THE
DEADLOCK

*Our approach to politics has been medieval
and not modern. Unfortunately we made
religion the basis of our approach and not
economics ; and so we failed ’, observed Pandit
Jawaharlal Nehru in April 1942 when the
Cripps negotiations fell through. What an
irony that we have been somehow made to
approach the solution of the political dead-
lock through religion and not through econo-
mics when the whole world of empires has
developed so supremely the sixth sense, the
economic sense !

Man is inevitably an economic unit, before
he is a Hindu, a Muslim, a Parsee or an
African. Food and the other primary wants
of life constitute the first religion of man.
That one is & man demands that his primary
wants have got to be fulfilled and that his
share of human happiness in general is
insured. Where does religion come in here?
Unfortunately such demands are put forward
on the basis of unsound religious labels as

Muslim, Hindu or Scheduled caste. This is a
sheer travesty. To attempt a solution of our
problem along channels of race or religion is
to miss the fundamentals amidst the acei.
dents of life. Has not the Muslim League
been caught up in this blind alley? No
doubt, the League is economic in its approach
with a vengeance. A Muslim leader with
intimate knowledge of the Muslims of North
India and their attitude to the Pakistan
demand observed the other day that the
Pakistan is a phantom built by and for the
Muslim bourgeoisie and not for the proletariat.
¢ The Muslim League consists overwhelmingly
of large landlords’, writes Louis Fischer.
¢The Muslim peasonts have no sympathy for
the Muslim League. Pakistan would be
another Iran. 1 can see why Muslim
Feudals would desire it. [ cannot see why
Muslim peasants and intellectuals and
businessmen would desire it.” Wisely or
unwisely the Hindu mseems to share
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little of this economic urge. It is a
good augury that India tends to steer clear
of the Scylla of the narrow economics of the

Muslim and the Charibdis of the economic
unrealism of the Hindu. Fortunately for
India the Cabinet Mission has finally declared
itaelf against the creation of Pakistan.

At no time in the history of mankind has
the economic approach to life’s problems
gained such a universal and compelling sway
over men’s minds as today. Call it Commu.
nism, Bolshevism or any other “ism’. We
can’t afford to blink this lesson of history, be
we Muslim, Hindu, African or AngIo-S;xon.
All the same we, Indians, cannot go the full
length with Communism, For while Com.
munism insists on an equal distribution of
opportunities, it does not give us an inspiring
Philosophy :hat enthrones tne individual as
the summum bonum of society and thus
smoothly ensures his chare of the sources of
happiness. This religicn does. Religion
begios and ends with the insistence on the
dignity of man as divine, on his eesential
equality with his brother. So religion must
see to the satisfactory distribution of oppor-
tunities.

All true religion must enjoin on all the
practice of this wisdom of adequate distribu.
tion of the sources of happiness, as all true
religion has as its core the truth that all men
are of one family. <Love thy neighbour as
thyself; (and everyman is thy neighbour).
And why? For in every man the same funda.
mental whole divinity resides, as it resides in
you'. This is the teaching of all true religion.
Hence it must be impossible for u Hindu to
treat anybody as anything other than as an
end in himself, as the highest end for which
we are here on this planet. Hindu philoso-
phy uses all rational argument to establish and
validate the primacy of this highest truth,
this Greatest Fact, in man; Hindu religion
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lays down for every man the ways and means
to realise this truth for oneself and to trans-
fer the joys of education and plenty to
others; Hindu sociology builds society in a
way that will be conducive to the spread of
the theocentric leaven, and Hindu politics
formulates a government where the locus of
sovereignty is deservedly in the individual,
and individuals who manifest the presence
of this locus by their traneformed conduct
and life, are put in charge of the affairs of
the government. When the Upanishads after
aflirming the knowledge of the One.. and every
‘I’ is that One, as the highest saving know-
ledge, relate the story of the Guru blessing
his diaciple with this knowledge, they suggest
the building of an ideal democratic society
where the cream of society is anxious
to spread iteelf, is earnest in  distri.
buting the best things of life, where those
with lesser opportunities and lesser command
over the sources of happiness are afforded
more, and are lifted up from ignorance,
weakness and imperfection to an intelligent,
intelligible perfect life. This is the business
of Hindu religion and sociology: To equip
oneand allfor an intelligent part in the affairs
of their own governance and for the right
exercise and discharge of social respounsibili.
ties, in short, to be wise and responsible mem.
bers of an enlightened democracy. Such an
ideal of society though not christened as
democracy was realised iu India long before
the West appears to havedreamt in demo-
cratic lines. H. (i Wells admits that it was
only by the I 3th century that the first intima.
tions dawned in the West of the moral ideal
of an educational government in which the
ordinary man ig neither the slave of
an absolute monarch nor of a demagogue.
ruled state, but an informed, inepired
and consulted part of a community, The
Magadhas, the Vajjians, the Kosalas and the
other five in the order of the eight demoeratic

TOWARD>S THE SOLUTION OF THE DEADLOCK

principalities that ilourished after the
Buddba in the 4th and 3rd centuries B. C,
bear ample testimony to the practical demo-
cratic genius of Ancient India. The democra.
tic elan that issued forth in the garb of a
religious gospel and united the whole of
India into one had emanated from no less
a person than the Buddha himself. ‘< Have
you heard” Ananda. the Buddha ix represen-
ted as asking bis St John, “that the Vajjians
foregather often, and frequent public
meetings of their clan? So long, Ananda, as
the Vajjians foregather thus often, and
frequent public meetings of their clan, ro
long may they be expected nnt to decline,
but to prosper.’ The advocacy of democracy
cannot be louder through the accents of
religion.

How can euch a democracy be maintained
today by India in & world of nations whose
capital is force and not love, may be a per.
plexing question to the Westerner, but not
to the descendant of the Buddha, the propbet
of love and non.violence, which are the funda-
mental characteristics of genuine democracy.
Will India offer non.violent resistance to a
world combination of forces and maintain her
hoary iotegrity ¢ Is it possible for a modern
state (which is based ou force, to offer non-
violent resistance! Mahatma Gaudhiis report-
ed tohave said: ‘It is not possible for a
raodern state based on force to resist forces of
disorder whether external or internal, non.
violently. A man cannot serve God and
Mammon, nor be temperate and furious at
the same time. It is claimed that a state
can be based on non violence, i.e., can offcr
non.violent resistance against a world combi.
nation based on armed force. Such a state
was Asoka’s. The example can be repeated’.
Let us remember that the strength of the
non-violent state lies in its simple recognition
of the dignity of man as divice, man's vjua-

lity with bis brother, implying his right
to, and share in, life’s goods and the sources
of happiness.

Bhould not the leaders of thought and
action in our country make up their minds to
repeat the great experiment of our great
ancestor, Ascka? Or are we to remain
satisfied with travelling in the borrowed
wagonsof the Westerner with the Westerner
ever at the steer ring? We bave been
yuarrelling. In the rented house we are apt
to be in an irresponsible mood. Let us come
into aur own tested ideals and that will be
the dawn of a united, happy and harmonijous
home.

Today, fortunately, we are asked to set up
our own home, to make our own constitution.
Now and here let us be very mindful of
invoking our Hindu patterns for giving us
the wisdom to advance along new lines of
action. It is not only in the matter of
government that we have to mould our
patterns. Have we not exchanged our
earnest student with shraddha, our woman,
the devoted mother.kind, our social ambitions
for a spiritual society for cheap and glamo.
rousones? Let us bear in mind that our age.old
patterns are the best for us and all that we
have to do for fitting them into the inter.
national context is to give them a new orien.
tation. Perhaps we may have to buy. But
let us buy with discernment only those gar-
ments for the Man within us, for the Man
above whom there is nothing, purushat na
param kinchit, the perfect man for whom the
world is a-seeking. May we never indent for
other's wealth, land or power, scrambling
for which the West has time and again
dashed itself against rccks without learuing
any appreeiable lesson. May we imre:niu;;l&
share in the consciousness which was 8o ful;
in Swami Vivekananda when he declared
“Be proud that thou art an Indian and
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proudly proclaim: “I am an Indian, every
Indian is my brother ”. Say,—* the ignorant
Indian, the poor and destitute Indian, the
Brahmin Indian, the Paviah Indian is my
brother . The soil of India is my highest

heaven, the good of India is my good ’;
and repeat and pray day and night:
“Q thou Lord of Gowri, O thou mother of
the Universe, vouchsafe manliness into me...
and make me a Man.”

A CRITICAL ESTIMATLE OFF NIKOLAT HARTMANN'S

PHITLOSOPHY

OF VALUES

By Dr. S. K. Mairra, Benares Hindu University

[Here is a brilliant comparative study of philosophy, Indian and
Western. The Indian philosopher, says the writer, has always looked
at the problems of philosophy from the standpoint of value, wheregs the
Western philosopher has dome so from the point of view of reality. The
saying of Maitreyi, * what shall 1 do with that which does mot give me
smmortality’ gives the keynote of our philosophy. Saccidananda 18 mnot
merely value, but alss Reality-—EDS.]

I

The main weakness of Hartmann’s philosophy :
The higher values have authority but no
power.

The chief weakness of Hartmann’s philo-
sophy is its divorce of ontology from
axiology. The unfortunate result of this is
that in his system the higher values have
authority - but no power. His whole theory
of moral values is vitiated by this unfortu.
nate result. It is because these values have
no power to realize themrelves that they
depend upon human agency for their realiza.
tion. And itis this which gives man his
unique position as a semi-god invested with
creative powers. Man is a creator, because
it is he and he alone who can help the moral
values realize themselves.

It ie not clear, however, why there should
be this dependence upon human agency for
the realization of a particular class of values,
If the lower values, the situational values,
can realize themselves without the need of
any such agency, why should such an agency
be necessary in the case of moral values?

4“4

Why not the moral values themselves
descend on earth ? Why should they, require
a third something, namely, a human agency,
to effect their descent ?

This whole theory of the need of a via
media to effect a contact between the world
of values and the world of reality or the
ontological world, owes its origin to the fact
that Hartmann has created a wide gulf
between these worlds. He places the values,
as it were, in a cloudland, to which only
human beings have the privilege of getting
access., He forgets that in treating the
values in this way he is not doing justice to
them, for he is really lowering their reality.
status, if not completely annulling it. Values
can only maintain their position as the
highest metaphysical principles if their
reality-status is higher than that of the other
principles. With a low ontological status,
such as Hartmann has given them, they
practically lose all their value. I ask in all
geriousness: What are those values worth
if they are so helpless ontologically as to be
incapable of coming down themselves into
the world ? A weak ontological position is

A CRITICAL ESTIMATE OF NIKOLAI HARTMANN’S PHILOSOPHY

not consistent with a high axiological status.
Hartmann, in fact, is only paying lip homage
to these values by giving them a high axio-
logical position, while at the same time
assigning to them a very low reality.status.
Indeed, ontology still holds the palm in his
philesophy, in spite of his loud protestations
to the contrary. If we may make use of a
political analogy, we may compare the
position of Hartmann’s moral values to that
of the king of Nepal who, although regarded
as semi-divine, has no power, while the
position of the ontological principles in his
philosophy might be compared to that of the
Prime Minister of Nepal who, although not
treated as Divine, still wields all real power.

Here we see a fundamental difference
between his view of values and that of our
ancient sages. The latter never gave a low
ontological status to the higher values. The
second sulra of Badarayana —swmam o 3fy
(from whom the origin, etc., of the
world take place’)—makes this clear.
Brahman, which is the highest value accord-
ing to the Upanishads, is also the highest
reality., There is complete union of the
highest value and the highest reality in
the conception of God. He is the highest
value, for the realization of Him means
salvation. He is also the highest Reality,
inasmuch as the whole universe originates
from Him. Indian thought has always kept
true to this identification of Value and
Reality. In recent times the philosophy of
Sri Aurobindo has laid special stress upon
this identification. As Sacchidananda the

. Absolute is the triune Value. Existence, Con-

sciousness—Force and Bliss, But Sacci-
dananda is not merely Value, but He is also
Reality, inasmuch as He is the creative prin.
ciple of the whole universe, and is also that
towards which the whole universe, is moving.
The two things, indeed, are the opposite sides
of the same principle. Saccidananda does
not depend upon any human agency for His
realization. His realization in this universe

takes place through successive descents of
His as Matter, Life, Mind, etc. These des-
cents take place through the Will of Saccida-
nanda Himself and do not depend upon any
human volition in any way. What is left to
human volition is only to prepare the ground
for the reception of the Divine Power when
It chooses to descend upon the world. It has

not got the power to force the Divine Will
to descend, .

This difference between Hartmann's view
and that of our sages may be broadly said to
be the characteristic difference between the
Western and the Indian outlook of philosophy.
The Indian philosopher has always looked at
the problems of philosophy from the stand.
point of value, whereas the Western
philosopher has done so from the point of
view of reality. The saying of Maitreyi,
Jig ArgarE fEag 3 gy |

(‘““What shall I do with that which
does not give me immortality”), gives
the keynote of our pbilosophy. Western
philosophy, even when it profeeses to be a
philosophy of values, has not been able to
get rid of its fundamental bias in favour of
ontology. This is what we notice in all the

. value-philosophers of the present day, such as

Munsterberg, Windelband, Rickert, Royce.
I have pointed this out elsewherel, and I
need not dwell further upon it here. Hart.
mann also has not been able to shake himself
free from this fundamental Weatern bias in
favour of ontology, though it has taken a
somewhat different turn in his philosophy
from what it has done in the earlier philo-
sophers. That is to say, instead of this bias
leading him to a final absorption of values in
reality, as it has led the other philosophers,
it has had the effect of making him accentuate
the difference between value and reality,
giving the latter all power and the former
mere authority. But what is authority with.
out power ! If history has proved anything,

“‘ See.my two articles on The Proble;n 70} Vaide
(““Review of Philosophy and Religion *’, Vol- I
No. 2 and Voli II No, 1, 1930-31)
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itis that authority divested of power isa
sham. If all that Hartmann has said about
moral values is that they have authority but
no power to realize themselves, we have to
say that he is only deceiving himself if he
thinks that he has been able 4o depose
ontology and place axiology on the throne of
philosophy.

Another reason why Hartmann regards
buman agency as a necessary condition for
the realization of moral values is his view—
no doubt very much mistaken, as we shall
have occesion presently te show-—that
buman freedom is only possible if man’s
independence vis-a.vis these values is main.
tained. lere we see the working of a fear-
complex in Hartmann which is practically
the same as the horror which Martineau and
other theists felt at the very idea of man
being absorbed in the Absolute. For Hart-
mann, as for Martineau, the freedom of man
must be maintained at any cost, and there.
fore he does not hesitate to cripple the
higher values by making human agency the
corditio sine qua non of their realization.
How disastrous the consequences of this have
been for his philosophy, especially that part
of it which deals with the status of man, we
shall presently ses.

Second great defect of MHartmann’s philo.
sophy : it has no proper theory of cvolution

Hartmann’s second great defect is that he
has no proper theory of evolution. Like his
great prototype Plato, he bas a very in-
adequate grasp of the meaning of evolution,

Had he grasped the true meaning of evoluy.
tion, he could never have committed those
mistakes which we have already pointed out.
He would have understood that evolution
means nothing else than a continuous self.
conversion of anthority into power, That
the world has evolved means precigely that
the values which were latent in it have
actualized themselves. It is the power
which is latent in the values to actualize
themselves which gives its whole meaning to
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evolution.  Self-generative, self-creative
activity, therefore, is the essence of
evolution.

The evolution spoken of by Hartmann is a
bastard, It is disowned by both its parents
It cannot be said to be an evolution of the
values, for the values cannat evolve of them-
selves. Nor can it be said to be an evolution
of man, for man can only set in operation
values which exist independently of him. It
is therefore just a bappening, a chance
occurrence. If by accident some human
being takes it into his head to bring down
the values from heaven to earth, then only
can the evolutionary process be set going.
Even then, how long can it continue? Only
80 long as thec momentum of the first rush of
values into the world lasts. When this
momentum i8 over, evolution will stop. It
will begin again when another human being
(or the same human being at s different
moment) condescends to bring down a fresh
batch of values. And soon. Can this be
called evolution ?

The thing is, Hartmann makes no use of
the principle of evolution. The universe ig
there for him asa block reality, and the
values are also there as a separate block,
Somehow a connection is established between
them through the agency of the human wil).
But the connection is mneither a necessary
part of the block called reality nor of the
other block called values Tt is just a chance
accurrence depending entirely upon the
sweet will of a third block constituted by
human beings which hasits feet on the block
of reality and its head in the Dblock called
values, If this is not a travesty of evolu-
tion, I do not know what a travesty is.
Mechanical evolution is far better than this,
for there is at any rate some prineiple which
is at work there, however inadequate that
principle may be, whereas here there is none
at all.

How can the  situationel valuecs
realize  themselves  withoul  any  inler-
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medisry if the higher values cannot do
80 ?

Moreover, there is this great anomaly in
Hartmann’s theory, that the situational
values can realize themselves without any
sgency, whereas the moral values require the
human agency for their realization, Values
qua values, therefore, do no: require the
intervention of a human agency for
realization. Moreover, how do the situational
values realize themselves? Are they always
realized? From Hartmann’s complete silence
on this question, it seems that he takes
the situational values to be eternally realized.
But if this is so, they will be eternally real,
and so far as they are concerned, the distinc-
tion between value and reality will cease. A
part of the material world, therefore, will
eternally consist of values. Whether there
will be any part of the material world which
will not 80 consist of values, is not clear.
On the contrary, every material object can
be said to be a situational value, and con-
sequently, in the whole world of material
objects, reality and value will coincide. The
distinction between the two will only arise
in the case of moral values.

This creates a most confusing situation.
The obviously lower values, the situational
values, have the power to realize themselves
without the intervention of any agency,
while the evidently higher values, the moral
values, have not got this power. Moreover,
in the case of the former, the distinction
between reality and value disappears, only to
reappear in the case of the higher values.

In a passage in the third volume of his
Ethics® Hartmann tries to belittle the onto.
logical superiority of the lower values by
stressing the ‘freedom’ of the higher ones.
He says, ‘ Every higher type of existence
with its own categorical formation is eo ipso
“free” as over the lower. Its own superio-
tity suffices for this; and all dependence
upon the lower structure signifies in the

¢ Vide Ethics, Vol. ITI, pp. 244-45,

latter only the inevitably greater strength,
not an admixture with its peculiar quality.’
But this is really arguing in a circle. The
question precisely is how the ‘ superiority ’ of
the higher values can guarantee their
‘freedom’. It is no answer to say that this
superiority is nothing else than freedom. It
is merely a jugglery with words. For the
question here is one of ontological freedom.
That freedom the higher values do not
possess, but the lower ones do. This fact
cannot be camouflaged by statements like
these.

The important thing which Hartmann for-
gets is that if the superiority of the higher
values is really to be preserved, this superio-
rity must be an all-round superiority. Take
the case of God. If the supremacy of God is
to be maintained, then He must be treated
not only as the Supreme Good, but also as
omnipotent and omniscient. An all-good
God who is, however, absolutely impotent or
does not possess complete and perfect know-
ledge, cannot be called God at all. Similarly,
the bigher values, if they merely possess
authority without any power, cannot be
called higher values at all,

Is it to maintain human freedom that Hart.
mann has stultified the higher values?

Our suspicion is that it is for the purpose
of exalting man and his freedom that Hart.
mann in this way has divested the higher
values of all power. His repeated statements
like the following:3 ¢If there be g universal
and real teleology of values in the world, then
all reality from beginning to end conforms to
valuational principles and is bhaged upon
them as constitutive. But in this cage values
are ontological categories and as such, are
entirely actualized. And man with his
sphere of action is entirely eliminated. Hae
is superfluous’,—support this view. They
give one the impression that it is hecause of
Hartmaon’s belief that human freedom can
only be maintained if the higher values

3 Ethics, Vol, I, p. 242,
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depend upon human agency, that he has
deprived them of all power,

But does freedom merely mean freedom to
do good or evil ! As we shall presently see,
this is a very poor view of freedom. If the
best thing that can be said about man is that
he will have the power to do good as well as
evil, theun, does it not more or less confine
man to the level which he has so far
attained / Does it not for ever remove the
possibility of his rising to higher levels 2 On
this point, however, we shall have to say a
good deal presently, and so we do not want
tosay anything more here than that this
view of human freedom is not very compli-
mentary to man.

Dualism of Value and Disvalue.

I now pass on to another important feature
of Hartmann’s theory of values, namely, the
dualism of value and disvalue. Must we
accept such a dualism ¢ Does the recognition
of a value necessarily mean the recognition
of a corresponding disvalue? And is there
no means of reducing a disvalue to a value ¢
It would be a great pity if there were no
means of getting rid of this dualism, A
monistic philosophy would then be an
impossibility,

Let us see how the matter really stands.
When 1 say ‘good’, there is no doubt that [
distinguish this good from the bad. But the
question is: Do I thereby treat the bad as
entirely different from the good, as an
absolute antithesis to it, which can never be
got rid of inany way! In other words, is it
impossible to conceive the bad as itself a kind
of good ?

I venture to think it is not. A true theory
of values must treat the disvalue itself as a
value and must not imagine the world as
ruled by the dual principle of an Ormuzd
and an Ahriman, and I offer below some con.
siderations in support of my view.

The distinction between value and disvalue
is made, if we may do so, in the plane of values,

48

and not in any other plane. The disvalue,
therefore, if it means anything, has a
meaning in the realm of values. It is a value
which runs counter to, or is opposed to, the
positive or constructive value. It is the dis-
solving or disintegrating value. It is the
value, if we may say so, of the d:sintegrating
dance of Siva. In our ancient world-view,
this disintegrating dance had its due place.
It was the herald in fact, of re.integration,
It was the birth pang of a re-orientation in
values. [t was a perpetual reminder to us of
the inadequacy of the values that were current
and helped to measure the distance that we
should have yet to travel before our goal was
reached.

But the disvalues are not in a position to
suppress the corresponding values, such as
truth, beauty and goodness. They serve only
to indicate the present ontological in.
adequacy of the values, that is to say, their
failure at present to raise the world to their
level Butas [ have already said, this in.
adequacy is only temporary, for values must
have the power ultimately of realizing
themselves. They must have a coercive
power over ontological reality, the power of
forcing it to accept them, It is for this
reason that I have criticised Hartmann's
theory of valuee, since it deprives them of
this coercive power.

But if we do not accept the ontological
weakness of values, the status of disvalues
undergoes a complete change, They will
then only live on sufferance. And evolution
will mean a progressive elimination of dis-
values, Or rather, it will mean the progres.
sive transformation of disvalues into values.
I say advisedly ' transformation’, for the dis.
values will change their character, modify
their at.itude of hostility towards the values
and ultimately merge themselves into the

latter.
It may be said against this view that it is

a false reading of the cvolutionary history of
the world, that, for instance, if the world

KULASEKHARA—A ROYAL ALWAR

shows now a greater perfection of goodness,
it shows equally enormously greater depths
of wickedness and depravity. It is no doubt
true that the powers for doing mischief have
enormously increased, but this is due to
the realization of certain values, such as, for
example, those connected with the acquisition

“of scientific or technical knowledge. Now it

cannot be said that scientific or technical
knowledge by itself is a disvalue. It becomes
a disvalue only under the present conditions
of the world, for which the values which are
in vogue are themselves responsible. In
other words, disvalues occur, because our so-
called values are really not values, that is,
are not complete and perfect values.

In fact, disvalues serve the purpose not
only of reminding us of the imperfections of

our present values, but also of helping thosé
values rise to greater perfection. This
cathartic function of disvalues history has
repeatedly  demonstrated. Bad  social
customs or forms of government have, for
instance, been cured by the emergence of the
disvalue, called a social or political revolution.

Disvalues, therefore, do not form a separate
class by the side of values. They are them-
selves values. They owe their origin to the
fact that none of the values at present in
vogue can be regarded as complete, and that
consequently, part of their meaning 1s
cxpressed through the diavalues. The dis-
values, consequently, are part of the process
by which the meaning of the values comes
into expressioun.

(To be concluded.)

KULASEKHARA —A ROYAL ALWAR
By *8B1 SaiLa’

[ The fascinating pem of Sri Saila has been depicting for us the life
and philosophy of the Alwars, the super-mystics of South India. This is

the fifth in the series. —Eps. .

The palace was in a flutter. A costly pearl
necklace belonging to the king had been lost.
The executive officers of the royal house-
hold laid the blame for the theft on the Sri
Vaishnava devotees who had always free
access to the palace at all times. But the
king’s faith on the innocence of the devotees
was 8o firm that he sent for a pot with a
live cobra in it, and publicly thrust his
bhand inside saying that the reptile should
bite him if the imputation against the
Vaishnavites were true, It is said that the
cobra shrank from biting the king, and the
courtiers felt themselves small before the
king. This story. which is probably apocry-
phal is attributed to Manakkal Nambi, a
disciple of the famous Natha Muni of the

tenth century, and the credulous king was
none other than Kulasekhara who has been
included in the hagiology of the Tamil
Alwars of south India,

The Vaishnava mytics (Alwars) have come
from all castes, Four of them were orthodox
Brahmans, two belonged to the great nom-
Brahman community and one hailed from a
depressed class. The other four bave been
classified as ‘Ayonijas’ as their birth and
parentage were not definitely ascertainable.
There are however reasons to suppose that
they also belonged to the Brahman
community.

Saint Kulasekhara, the subject of this
sketch, is said to have been a pious prinee
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of the Kerala or Chera dynasty in the south-
west corner of south India. Tradition says
that his father was a Dritavrita who reigned
at Kozhikkodu and that his birth took place
at Tiruvanjikkulam in the twenty-eighth
year of the Kali era. As usual, we do not
know much about thz early life of this
prince. He seems to have been war-minded
however and his titles such as ‘Kollikavala’,
‘Kooda nayaka’, ¢Kozhikkone ', ¢ Kongar
Kone’ etc. give us faint glimpses of his
victories over the then princes in south
India.

Historians relate that the conquest of the
Kalinga country was the turning point in the
life of Asoka the Great. Similarly with

Kulasekhara. His numerous conquests seem .

to have brought remorse to him and he spent
his after:—years in devotional activities.
He found pleasure in the worship of Vishnu
and in service to his devotees. This activity
resulted in his taking less and less care of his
kingly duties and the story of the pearl
necklace related at the beginning illustrates
an attempt on the part of his ministers to
wean the king from his religious bent of
mind.

The king's abandon of the care of his king-
dom became so great that he ‘desired not
to live in a world where purely physical
existence is considered as the goal of fife’,
He wanted to go on a pilerimage to Sri-

rangam, join the ranks of the bhaltas there
and to end his days
contemplation.

in divine service and
It is said that preparations
for the king's journey
ma i rady

Dy times ready, but for one reason or
other the journey was postponed.

Kulasekhara’s personal deity was Rama
fmd the king’s extreme delight consisted
in hearing the exposition of the Ramayana
by the ?ourt Pauranik. One day the Puur‘unik
Was reciting and explaining that portion of

to Srirangam were

the story where Rama was said to be fight-
ing singly with 14,000 Rakshasas in the
Dandaka forest. The king’s devotion to
Rama was at once ‘lashed into frenzy’. He
thought that his Rama was in peril and that
he should immediately go to His help. He
therefore ordered that his entire army should
follow him on his forward march to
Dandakaranya. Neither the Pauranik nor
the audience realised the king’s frame of
mind at that time. They could not also
stop the king’s march.  But there was a wise
minister who understood the situation and
devised a clever ruse: He sent a secret
messenger, who coming from the opposite
direction, met the king on his way to
Dandakaranya and told him that Sri Rama
bad singly vanquished the 14,000 Rakshasas
and returned safe to his Asrama. The king
returned to his capital in all joy and glad.
nees.

On another occasion the Pauranik was
absent and his place was taken by his son
who was unaware of the king’s spiritual turn
of mind. The incident of Sits’s abduction by
Ravana was the theme then on exposition.
The king's wrath knew no hounds and he
prepared at once to march to Lanka, to fight
with and kill its ruler Ravana aud rescue
Nita, It is said that the king sallied forth to
the seashore, plunged into the ocean and re.
gsolved to awim to Lanka. All this took
place s0 quickly that the king's ministers
had no time to think of any attempt to make
bim return to his capital. But at the critical
moment, Sri Rama himself appeared before
the king and told Lim of his victory in
Lanka. The traditign is that Sri Rama
caught hold of the king, brought him safe t,“
the shore and accomparied him to his
capital and then vanished out of sight.
These stories, it 18 needless to say, illustrate
the intense devotion to (od by certain of
Hia devotees. An atalegous instance (8

»

furnishe .annappar, a Saivite saint of
south He noticed that blood was
oozin’ om the eye of the Sivalinga at
Kale At once he plucked out his own
eye plied it to the eye of the Linga,

y after, Kulasekhara abdicated the
R in favour of his son and went to Sri-
rang. m with his daughter. This new life at
Srirangam was o pleazant and elevating that
it ereated in him a desire to go on pilgn-
mages to other shrines, such as, Tirupati,
Ayodbya, Chitrakutam, Tirukkannapuram,
Malirunjolai, and Vittuvakkodu. He is said
to have shuffled off his mortal coils in his 67th
yearin a tiny villuge known ar Brabmadesam

in the Tinnevelly district,

In his relationship to God, Kulasekhara
considers himself chiefly as His servant
(Dasya Bhava'. But other modes of devo.
tion such as, Sakbya. Vatsalya and Madhura
Bhavas are also predominant. The common.
folk seem to have considered him as a mad
man. ‘All are mad men to me; I am alsoa
mad man to others. Why should one talk
about thig? I bave become mad of my Lord’
sings he in one ¢ f his verser. To him a bath
in the holy Ganges was not as efficacious as
amearing oneself with the foot dust of the
devotees of God.

A Srivaishnava’s goal of life is eternal
gervice to his Supreme Deity in heaven,
but Saint Kulasekhara seems to have bheen
content with a lesser sphere. He desires to
have a connection with his God but would be
satiefied with birth either as a fish or stork
in any of the ponds at holy Tirupati. Even
an inanimate existence in that hill was wel-

KULASEKHARA—A ROYAL ALWAR

come to him, He longed to be a door-step in
front of the sanctum sanctorum of Tirupati
80 that devotees of God might stand on his
body and offer worship to the Lord. A grate-
ful posterity has fulfilled this pivus wish, and
in every Vaishnava shrine the door.step in
front of the Garbha.griha is still known as
“ Kulasekhara's step’.

Kulasekhara has left us a collection of 105
Tamil verses known as Perumal Tirumozhi.
It is included in the first part of the Divya
Prubandham. As usual, more than half of the
collection is in praise of the shrines which
the saint had visited. The two decades on
Sri Krishna are full of chaste Madhura
Bhbava. One decade relating to Chitrakuta
(Chidambaram) relates the chief incidents of
the life of Sri Rama and is considered as the
quintessence of the Ramayana. There is a
fond belief that a repetition of this decade
would confer as much merit as a reading of
the entire Ramayana.

Another work in  Sanskrit, namely
Mukundamala, is also attributed to this
saint ; but there is no conclusive evidence to
show that both the authors are one and the
same. Kulasekhara of the Mukundamala is
certainly a Chera prince observing the
Marumakkattayam law of inheritance. But
the tradition about the Kulasekhara of
Perumal Tirumohi is at variance with this
ancient custom said to have introduced by
Parasurama himself. According to our
Guruparamparas, Kulasekhara succeeds his
father Dhritavrita, and in turn is succeeded
by his son, another Dhritavrits. This is a
point which bhas till now been not taken
into account by historians,
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THE CHHANDOGYA UPANISHAD
A GENERAL INTRODUCTION TO THE UPANISHADS D SRUTIPRAVANY A

By SwasMt TyacissNaNpa

To the cultures that live ‘oday, their respective Books of Religion, their

Pramanas have been the arteries,
Hindu thought is something unig)e.

‘Svetasvataropanishad ' and the ¢ Nara,

The supremacy enjoyed by the Pramanas in

Swtwi Tyagisananda, author of the

fa.Bhalti Swiras’, while laying streas

?'n .tfm. primacy of the Pramanas, pertinently draivs our attention to their
wnitations:  The word of the Pramana is not ahsolute. The Vedanta aceepts

ity authority only when it is consistent

with chaste reason and the Righest

experience.  This makes Vedanta perfectly scientific,
The present article is by way of introduction to an English Commentary

to the Chhandogyopanishad from the pen of Swami Tyagisananda, The
commentary will appear serially in this journal —Eps,

Every religious community has its own
Book of Religion. Those racesof the ancient
world who have bad no such sacred books to
guide them in their lives have all disappeared
from the face of the earth, ar have remained
in the same barbarous stage as they were
thousands of years ago. The Jews and the
Parsees, the most persecuted among the
ancient religious sects, though they were
driven out of their homelands, were able to
hold on together and preserve their continuity
of life and culture, only because of their sacred
books. This is because, says Swami Viveka-
nanda. the book erystallises for them all that
is good and noble in a most tangible form and
presents them with  the handiest and most
elevating of idols. ¥t is most patural for
their votaries, therefore, to develop a king
of awe and reverence for these scriptores,
their veneration often resulting in making
them conceive of these hooks as a special
revelation of God himself.

Book worship, however, has its own dangers.
The superstitious and  the unintelligent
often cling to these with a tenacity that
sometimes makes all progress impossible,
They are also responsible, many a time, for
many mischievous doctrines, and for much of
the fanaticism and intolerance of their begot.
ed followers that lead to persecution and
bloodshed. While, therefore, we should pay
our highest worship to these scriptures, we
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should not allow them to be a clog on our
spiritual progress, or to be a brake on our
universal sympathy and love, or on tha
advancement of knowledge and cnlture,

Spiritual kuowledge and experience i8 not
the monopoly of any race or nation or indi.
vidual, ancient or modern. There have been
lishis and  Avatars, Prophets and Messinhs,
in the past; there shall be in the future also.
As the Bhagavalam puts it heautifully
Avataras are innumerable. A1 azm(;?p;y:
Apastamba  sesures  us  that  Rishis
are nob born nowadsys only because people
do not tuke the trouble of undergoing  the
necessary spiritual practice. AegEgf w7 R
PR framfrsqrr cte. Bodhayana pmmi;es
that Rishis can be produced by spiritual
snd cultured parents even today, if they
adopt the practice of Brahmacharya in
their sexual telations, g gfz a’.m%% %
wAafyiT paAEATITIT ete. 1tis the glory
of the Hindu scriptures to proclaim that
their ane aim i8 to preduce innumerable
lishis, one after another in succession,
nav, even to make every man a Rishi,

The Hindu scriptures are therefore not
based on the teachings of a single individual.
It is the record of the whole history of the
spiritual struggles and experiences of the
race, It presents us with the guintessence
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of the wisdom of the sages and saints of the
past. Truth is always universal and eternal,
otherwise it cannot be truth. Man himself
is potentially divine and perfect, and all
religion and education is for the manifestation
of this divinity and perfection. Therefore
there is no reason why a new revelation can-
not take place in any epoch, if conditions
are favourable, What one hasachieved in the
past, another also has the capacity toachieve
in the future. If itis the proud ptevilege of
the Hindu to aspire to raise himself even
to divinity, it cannot be beyond his capacity
to be a new Rishi, a fresh medium for another
glorious revelation of the Eternal Truth,
more suited, perhaps, to the needs of a newer

generation.

These records of ancient spiritual wisdom
fall into various categories such as
Srutis, Smritis, Itihasas, Puranas, Tantras,
etc. Howevermuch sectarians and fanatics
may labour to find out differences in the
teachings of the Rishis and prefer one to
another according to their tastes and
predilections, however eaBy it may
be for modern scholarship and bhistorical
criticism to trace out some sort of growth
and development in their doctrines, these
differences are only on the surface. Those
who are spiritually minded find an under-
lying unity behind all apparent diversities
of language and imagery. *All jackals howl
alike’ says Sri Ramakrishna. The Suta
Samhita teils us that the Veda is one and its
teaching is one.

nE R {3 23 FEE I g,
*The Vedas are considered as different only
through ignorance ” says the Sanatsujatiya:
TEATFY AR TIRR Agd: FAL
¢ It is the same Veda that appears as many
for the good of mankind’ says the Devi
Bhagavatam
TR g agal 7w fgawmaan
‘The one Veda is divided into four only to
enable people of diverse temperaments to

worahip god each according to his own capa.
city and desire’ says the Bhagavatam

SR qRGa] q39% A9 !

This sgentiment has been echoed and
re.echoed throughout the length and breadth
of this land time and again, by a host of
sages and saints, tiil it took deep root in the
sub-conscious mind of all sincere spiritual
aspirants. They do indecd recognise differ.
ences in form and expre:sion, but in their
hearts, they feel, in spite of their special
attraction or predilection for any particular
name and form, that, if only they search deep
down below the surface, they can find the
same spiritual gems in all scriptures, indigen.
ous and foreign. 'This consciousness has
taken shape in the doctrines of Ishtadevata
or freedom of ideal, and Swadharma or
individuality in practice. These twin
doctrines vouchsafe to us a spirit of univer-
sal tolerance, a breadth of vision and libera.
lity of outlook which is an effective safeguard
against all narrow sectarianism and fanpati-
cism. The Hindu is thus free to study all
the available scriptures of the world, and has
had the privilege of this comparative study
trom time immemorial. He has had the
privilege of seeing the truths and principles
of his own religion corroborated by the
experiences of all spiritual men. He has,
therefore, become a confirmed devotee of his
own scripture, and this reverence is not
dependent on his parochialism or patriotism,
nor on hoary antiquity or ancestry or tradi.
tions. It rests on the fact that they give
him everything that he could find in any
other scripture. He therefore finds no
necessity to give up his own for another
and a better one.

Hinduism has the longest history of all
religions. The teachings of the Rishis have
been tried over and over again, each subse.
quent trial only corroborating the experience
of the ancients. Such constant experiments
have enabled the Hindus to separate the
grain from the chaff. They have seen that
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any blessed word of the text or supers-
titious doctrine of a bygone age that found
imbedded in them as a fossil, does not deserve
the name of Sastra or scripture. The
fundamental theme of all religions and
scriptures is the realisation of the Absolute
Truth and they have found out that this is
the goal, not only of scriptures, but of al)
science, philosophy, religion, art and mora.
lity. The whole of life is only a search for
this Absolute Truth and an attempt at its
reslisation.  Bhagavan Sri Xrishna has
therefore paid the highest honours to Adhyat.
ma Vidya as the essence of all knowledge,
by declering that among Vidyas He is the
Adhyatma Vidya. The same is corroborated
by the Mundaka Upanishad in its very first
verse, when it declares that Brahmavidya
is the foundation and acme of all knowledge.
While this establishes the superiority of
spiritual knowledge over all others, the
Hindu has no prejudice against any item of
true knowledge. He only knows that all
roads lead to Rome, all Vidyas culminate in
the realisation of the Absolute Truth, Each of
the other departments of knowledgesuch as
science, philosophy, religion or morality or
art represent lower phases of the struggle for
the achievement of this highest, the means
for its realisation. In the words of Swami
Vivekananda, we proceed in our scarch only
from lower truths to higher wruthe and never
from error to Truth, So the JMundaka
U panishad says that truth alone conquers
and not untruth and that the pilgrimage to
perfection is to be achieved by conquering
one truth after another until the highest is
reached.

YT AR WA @R T (FAAT AT
TFRATTHA ZAR TG AR qESIEg 90 gy |

Just as psychology is a superstructure on
biology which itself is built upon the founda.
tions of chemistry and physics, 8o the
Adbvatmea Vidva (s only the dome that is

o4

built on the top of the whole structure of
knowledge. The Hindu only asks, in the
language of Saunaka in Mundaka I. 3., what
can give him that knowledge by obtaining
which everything else become known. sflas
i wgmEr sifeg fafgagrew e shwT
S h e fw[a g%ﬁ;g fazd iquﬂf\ﬂ" Like Nachi.
ketas in Kathopanishad 1. 26 be feels that
knowledge which leads to worldly prosperity

and satisfaction of desires are but transient
and that thev only wesr out the vi.

gour of the senses.  Jrarr  asiFy  gEeaEAq
gafzzaon s Afa qa:  Like Maitreyi in

Brihadaranyaka 1I. 4.3 he is in search of
that truth which makes him immortal.

agtaE ast Ind mumeat fad @ e
He feels no contradiction or opposition
between the lower rungs of the ladder and
the highest, the foundation and the rcofing,
between the means and the goal, between
parts and the whole. When he locks
at the ancient texts with this pers.
pective, he marks a distinct superiority
of one class of books over others. The
higher one, he calls Paravidya and the
lower one Apara Vidya, in the language of
Mundaka L. 4and 5. 3 33 3fFasq oo,
........ 99 TU 3 FLARTET " Here Apgiras
tells Saunaka that there are two kinds
of knowledge to be scquired as indeed
the knowers of the Veduas have said-_one
a lower and the other higher. Of these the
lower consists of the study of Rigveda, Yajur-
veda, Samaveds, Atharvaveda, phonetics,
code of rituals, yrammar, ctymology, wetres
and astronomy, the higher knowledge
being that by which the Imperishable is
attained. This distinction is at the bottom
of Narada's dissatisfaction with all lower
seiences and his resorting to Sanatkumara
for Atmavidyva. Itis the absence of this
Paravidya which makes Svetaketu conceited
and which prompts his father Aruhinj to ask
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him whether he had learnt that through
which the unknown becomes the known.

TAlE 91 qFAEzTieq, avafgy,  Chhandogya
VIL 3. 23 #gmgagsy
AAFT B7 97394 gALAAA fAmalEey v

It is again in quest of this Paravidya that
the eix Rishis well versed in all lower know-
ledge became pupils of Pippalada as stated
in Prasna I panishad. Tt is the same higher
knowledge King Asvapati imparts ta the six
vedic scholars in Vaiswanara Vidya, and
Ajatasatru to Dripta Balaki. This classifica-
tion into higher and lower is only to ensure
that the unwary pilgrim does not mistake
the milestones to be the goal of the
pilgrimage; and thereby no disrespect is
meant for any other kind of knowledge. In
fact the Hindu does not deny the Natural
Sciences their natural legitimate place in the
scheme of studies; only he gives the
highest place of honour to Adhyatma Vidya.
The Adhyatma Vidya itself has ite own
scientific, philosophical, religious, mystic,
scholastic and theological aspects Much
misunderstanding and confusion can be
avoided if we bear in mind the distinctions bet-
ween these various departments, without at
the same time forgetting that in spite of these
distinctions, they are not mutually esclusive
or contradictory. Thbe Adbyatmic science
confines itself to the apalysis of the self
which is 80 patently known to every one as
any other object of study. It is the scientific
method that makes knowledge scientific,
Every science may have its special technique
and methods of enquiry. The Adbyatmic
science only adopts the same scientific me.
thods of enquiry common toall sciences, for
the solution of its own gpecial problems,
according to a special technique of its own:
and its discoveries are as much open to public
scrutiny  and observation as any other
scientific discoveries. It deals only with
facts of observation and experiment, as in
any other science. Adhyvatmic philosophy is,
on the other hand, the result of

intelligent speculation on the foundation of
facts provided by the Adhyatmic science
as well as other sciences, subordinate to it.
It is based on reason and experience. The
truths of this philosophy is open to public
criticism and it does not fight shy of the
onslaughts of reason. In fact its own claim
to acceptance is that it is the product of
reason and that it can stand the test of
reagon at all times. Adhyatmic religion
specialises in the processes and methods
and experiments by which this super-
structure of philosophy is brought into
actual practice and experience. It deals
with a way of life more than with theories.
Adhyatmic mysticism deals in supernormal
and supramental experiences which could
only be experienced and not described
objectively, and is not subject to the
observation and scrutiny of others. Much of
the matter dealt with under this head forms

no doubt the field of Abnormal Psychology,
but there is a core of inner cxperience or
realisation of the Absolute Truth which is
beyond the province of Psychology proper.
Unlike other mystic experiences, the claim of
Adbyatmic mysticism is that it is a universal
experience open to all, and can be reached
by all, and that it is not against reason or
contradictory to other facts ; all observation
and reason make this highly plausible, but
cannot produce it. Adhyatmic Scholasticism
rests contented with the mere interpretation
of the texts and intellectual understanding
of their meaning with the help of grammar
and dictionary and technical rules of inter-
pretation. If a superstructure of specula-
tion is raised on the findings of

interpre.
tation of texts

and dogmas, we have
Adhyatmic Theology as different from real
philosophy. According to the nature of the
approach of the student, we find varying
emphasis being laid on the authority of scrip.
ture as a normal and approved means of arriv.
ing at Truth. Among these means known
as Pramanas, Anubhava or experience is
normally the highest proof of Truth. Next
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in importance oomes observation or
Pratyaksha. Inference or Anumana comes
only as third in importance, as it cannot
work except on the foundations provided by
observation and experience. Agama or the
words of an expert is also valid proof,
provided it is basad upon the former
three, and is valid only inso far as it does not
contradict them. A variety of views is held
by different schools about the authority of
Agama and its inter-relations with other
Pramanas. The scholastic view is that every
other means of proof is to be made use of
only for supporting the interprctations
arrived at independently, or at hest as u
help to proper interpretation. The theologians
hold that reason can also help the erection
of a superstructure of philosophy on the
foundations provided by scripture. In both
these, scripture is regarded as of greater
authority than reason or observation. The
pure philosophers on the other hand give it
only a secondary value, in 80 far ae it corro.
borates their own philosophical conclusions
based upon pure reason and observation and
independent enquiry. The mystics have no
use for reagon at all, but rely entirely on
personal experience, and all those statements
of scriptures  which do not tally with their
inuer experience they consider as non.
essential. The religious man tests the
teachings of the scriptures in the light of
actual life and accepts only those which are
found satisfactory in actuallife. We thus
fiod Manu asserting that he who would
understand the teachings of the scriptures in

their prestine purity should be well versed
not only in the Shastras but also in observa-
tion and inference, and that it is only he
who understands the scriptures with the help
of reason that can know real Dharma,
Brihaspati warns us against blind acceptance
of the authority of the scriptures and points
out the possibility of our going astray if
we do not have the help of reason.
Jaimini admits the necessity to fall back
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upon reason when one finds apparent
contradictions in the scriptural teachings.
The Mahabharata also asks us to take the
help of reason to find out our Swadharma
in any particular context. It goea even to
the extent of saving that any prescription
consistent with reason and  public  good
must be considered as ghod Shastra, even if
it does not findl a place in scriptures
and that any statement inconsistent with
these cannot be Shastra even if it finds a
place in  seriptures. Toe  Yogavasista
sayd that the word of even the creator have
to he rejected if it does not tally with
reason, that the word of even a child is fit
to be accepted if it agrees with reason and
that we need not invest the wordse of the
Rishis with any higher authority than those
of an ordinary expert. Aniruddha on
Sankhya Karika points out that in all discus-
sions about the import of seriptures, the
final decision should be based upon reason.
The great Acharyas also have given a high
place to observation and reason in relation
to understanding the teachings of the
scripture.  Thus Sankara says in his (ita
Bhashya that the authority of  the
seripture holds good only  in matters which
do ot fall within the province of observa.
tion and reason. According to  him a
hundred texts cannot be accepted as
authority if they speak of such patent
absurdities as that fire is cold or that the
sun is dark. Evenif we were to find such
statements  we  must  understand  their
meaning to be differcnt.  And even where a
different interpretation is thua called for,
we should sce that such interpretations are
not inconsistent with other recognised
teachings of the scriptures themselves or
with  reason and observation. In the
Upanishad Bhashya he makes it clear that
Sruti cannot be brought into prove the truth
of what is patently absurd and unreasona-
ble. Madvacharva echoes the same view
when hbe says in his Vishnu Talwa Nirnaya,
that though ordinarily scripture is con.
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sidered more authoritative than observation
and inference, such authority vanishes if
it is found opposed to the latter on which
it depends, and that if it is opposed to
Anubhava, Agama cannot be true. Again
in his Bhashya on Brahma Sutras 1.1.1., he
argues that without jignasa or enquiry based
on reason, Veda is useless as a Pramana,
and that only sound philosophy can be the
teaching of the scripture. Echoiug these views
Tikacharya savs in his Nyaya.Sudha on 1.4
Brahma Sutras that only that meaning which
is consistent with reason should be accepted
as the teaching of the scripture and on
2.2.7.8 he observes definitely that observa-
tion is superior to inference and that
both these are more authoritative than
scripture. Similarly  Yamunacharya ie
found in his Siddhki Traya to adopt
a thoroughly rational view in dealing

with rival dogmatisms. He declines
to accept the assertions of his oppo-
nents with the remark, ‘All this

teaching way carry weight with believers;
as we are not credulous, we require Jogic to
convince us.'” Ramanuja says in bhir Bhashya
on Brabma Sutra IT, 1.12: ‘scripture is only
a guide in supersensuous matters, though
reason may be employed in the support of
scriptures. It is common ground among
all Acharyas, however, that the final autho-
rity of the ecriptures rests on each one’s
own inner realisation or Anubbava.

Thuse Swami Vivekananda exhorts the
Maharaja of Khetri in the following words
¢ I'ollow, therefore, noble prince, the teachings

ARGUMENT AND ANUBHAVA

of the Vedanta, not as explained by this ot
that commeantator, but as the Lord within
you understands. Above all follow this
doctrine of sameness in all things through
all beings, seeing the same God in all’. He
also tells us that mere book learning is
rather shaky ground and that we have to
take what appeals to the inner spirit.
(Vol. I1 356.)) This approach to the study of
scripture has the support of Sri Rama-
krishna himself. On page 700of the Gospel,
we find Narendra queetioning him about the
contradictions and  absurdities in the
scriptures, and the master replies in the
following words, ‘ There are two interpreta.
tions of seriptures, the literal anl the real.
We should accept the real meaning alone,
what agrees with the words of God. There
is a vast difference between words written in
a letter and the direct words of its writer.
The scriptures are like the words of the
letter. The words of God are direct words.
1 do not accept anything unless it agrees
with the words of divine mother.” Again
on page 170, we see him remarking thus,
‘The scripture contains a mixture of sand
and sugar, It is extremely difficult to
separate the sugar from the sand. So one
should learn the essence of the scripture
from a teacher or & sadhu.’ Again on
page (56, < Books, scriptures and things
like that only point out the way to reach
God. How long is a letter written by a
friend necessary? As long as its contents
are not known. Whenthe contents are known
one proceeds to carry out the directions.’

Obce a dispute arose among the learned men in the Court of the Mabkaraja
of Burdwan. as to who was the greater deity, Shiva or Vishnu. Some of the courtiers
said Shiva was greater, the others gave preference to Vishnu. When the dispute
grew hot,a wise pandit remarked: ‘Sire, T have wmet neither Shiva nor seen
Vishou, how can I say whois the greater of the two?’ Similarly, do not try to
compare one deity with another. When you will see ono of them you will come to
know that both are the manifestations of the same Brahman.

~—8ri Ramakrishna.

&
N



BROTHILR
A STUDY IN MYSTICISM -

SAWRENCE
EASTERN AND WESTERN

By D. P. Linawoop

In the earlier stages of religious life it
is possible to distinguish between what in
the theology of the Church are called the
active and the contemplative lives. Martha
and Mary are the Biblical prototypes of these
two ideals. But on the higher spiritual planes
it is not possible to make such a distinction ;
for all work is worship, as the Swami Viveka.
naoda has said. Before entering further into
this matter we shall deal a little with the
means by which we attain to supersensual
conversation with the Elect of our heart.

Brother Lawrence exhorts us in the follow-
ing manner: “Isay again, let us enter into
ourselves. The time presses: there is no
room for delay; our souls are at stake’.
(Letter IV). And in his last letter he says,
‘He is within us; seek Him not elsewhere ’.
Jacob Boehme says the same thing at the
beginning of his dialogues on 7%« Supersen-
sual Life. Christ said The Kingdom of
Heaven is within you’ Tt is perbaps un.
necessary to point out that the whole burden
of the Wisdom of Ancient India is that the
Brahman is to be sought in the Atman, and
that the two are one (/. the mahavakyas:
Chhand. 6,8, 7; Brih. 2, 5,19 ; Ait. 3,3 and
Brik, 1, 4. 10). The anonymous author of
the Cloud of Unknowing says that he who
knows himself is near to kno wing god.

Thie entering into oneself jg only the pre.
paratory stage of religion. It g, discipline
which must he pursued, finished
up. For the goal is to see God in everything,
But in the interim period this withdrawal of
thought into the heart is of inestimable value,
Indeed it is indispensibly necessary.

and given

The tamasika man sees everything as evj) -
the rajasika man sees it as a mixture of oras
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a struggle between the evil and the good ; but
the sattvika man sees it as entirely good. ‘To
the pure all things are pure’ says St. Paul;
and two thousand years later we find the
Holy mether saying ‘The pure mind sees
everything pure’. Thus are the words of
truth echoed from century to century, and
prolonged from age to age. So long as the
rajasika nature of the spiritual aspirant com.
pels him to make any distinction whatever
between good and evil, just for so long must
he grimly cling on to the former and fiercely
reject the latter. In one word, we must dis.
criminate. This is not at all times easy.

Brother Lawrence says, ‘that to arrive at

such resignation as God requires, we should
watch attentively over all the pasgsions which
mingle as well in epiritual things as those of
a grosser nature:  that God would give light
concerning those passions to those who troly
desire to serve Him' (Conversation 1). A
tender growing plant requires the protection
of a fence. But when it has reached matu.
rity it will not be atfected by things which
might eagily have kiiled it when young. A
man with long experience of the spiritual
life will not be shaken by temptation. but
novice would be wise to keep away from it.
Only an ascetic as great as Shiva can safely
swallow the poison of sense-ple
become good only by thinking,

asures.  We
speaking and
doing goud.  “One indeed becomes  good
through good work, and evil through evil
work’. (Brih. 3.2 13 Cf.  Aristotle ou the
value of habit in the Nichomacean Ethics).
Brother Lawrence proposes to himself the
practice of the presence of iod as the end
and consummation of hLig life. Obviously
there are many things which divert tbe mind
from this laudable employment. Hence the
necessity of constant practice (abhyasa-. The
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transition must be mnade from that state of
mind in which it requires an effort to concen-
trate, to that in which such concentration
flows spontaneously and without impediment.
In the language of Patanjali yogasutras (111, 1
and 2) we must endeavour to make the transi-
tion from dharana to dhyana (intermittent to
constant concentration). For this, practice is
indispensibly necessary. Brother Lawrence
says ‘ that in order to form a habit of conver-
8ing with God continually, and referring all
to Him, we must at first apply to Him with
some diligence: but that after a little care
we should find His love inwardly excite us to
it without any ditticulty ". (Conversation II).
All wandering thoughts must mercilessly be
rejected, and the mind brought back to God.
Dogged, unremitting persistence is the
secret of success. He tells us ‘That we
should not wonder if, in the beginning, we
often failed in our endeavours, but that at
last we should gain a habit, which will
naturally produce its acts in us, without
our care, and to our exceeding great
delight’. (Conversation IV) He writes to
a correspondent ‘ Be not discouraged by the
repugnance which you may find in it from
nature; you must do yourself violence.
At first, one often thinks it lost time, but
you must go on, and resolve to persevere in
it to death, notwithstanding all the
difficulties that may occur. (Letter VIL
Krishna in the rita (XVIII, 37) defines the
Lliss arising from goodness (sukham satvikam)
a8 ‘that which in the beginning is like
poison, but at the end is like nectar. In his
Fourth Leiter Brother Lawrence gives one
most important reason why it is necesszfry
for us to continue in an unrelenting practice
of our ideal. Speaking of his correspondent’s
religious practice he remarks ‘I commend
you for it, it is the one thing necessary: v.ve
must, nevertheless, always work at it,
because not to advance. in the spiritual life,

is to go back. But those who have the gale
of the Holy Spirit go forward even in sleep.
1f the vessel of our soul is still tossed with
winds and storms, let us awake the Lord,
who reposes in it, and He will quickly calm
the sea’. One i8 reminded of the
Purvamimamsaka doctrine that the non-
performance of nityakarma, such as
sandhyacandana, produces positive harm to
the person neglecting this group of rites; and
does not, as some Vedantins hold, merely
negative the merit which wou!d have been
produced had they been performed. It is
undoubtedly a fact (supplemented perhaps
by Dunne’ discoveries) that our waking acti-
vities of body, mind and : peech supply, as it
were, the seed from which we reap the
harvest of dreams. The man who meditates
on God all d»y will naturally dream of Him
at night, and ‘He giveth wisdom to His
beloved in sleep’. The recitation (japa) of
the mantram is ideally supposed to go on
day and night, regardless of sleep or wake,
Practice is tke tap.root of all religious
progress. Practice makes perfect, as the
English proverb says. ‘We cannot escape
the dangers which abound in life, without
the actual and continual heip of God; let us
then pray to Him for it continually. How can
we pray to Him without being with Him ?
How can we be with Him but in thinking of
Him often? And how ~an we often think
of Him, but by a holy habit which we should
form of it ¢ (Letter /X). The keenness of his
psychological observation is shown in a
passage such as this....., ‘Let it be your
business to keep your mind in the presence
of the Lord. If it sometimes wanders, and
withdraws itself from him, do net much
disquiet voursell for that; trouble and
disquiet serve ruther to distract the mind,
than to recollect it; the will must bring it
back in tranquility ; if you persevere in this
mauner, God will have pity on you.” (Letter
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VIII;. By meansof this practice a change
will gradually be brought about in the miud.
Brother Lawrence does not often refer to
that obscure phenomenon of mysticism which
has been aptly termed the Dark Night of the
soul. But thereis no doubt that he had
some experience of it before winning through
to the goal. It is perhaps possible to trace
a parallel between this state and the Sunya
of Mahayana Buddhism (of course from the
Advaitic standpoint;; and also with the
Nirguna Brahman of the Advaitavada from
the standpoint of Sri Krishna Chaitanya
Vaishoavism (.Cf. Sikshasatakam 7 | In !l
three systems, one Christian and two Hindu,
the identical element is that a false idea has
been given up, but the true one not yet
gained. One is poised, as it were, in a void
between the positive and the negative, In
the language of the Vedanta the Vikshepa-
Shakti (projecting power) of rajas has becen
removed, but not the Avriti-Shakti (veiling
power) of tamas.  Until such time as both
veils are rent from top to bcttom we may
have to suffer severely. Brother Lawrence
says that spiritual pains and pleasures ure
far more intense than physical ones. We
should not be discouraged if sometines we
fail. #ita and Brother Lawrence agree that
we should dedicate even our failures to God.
‘Thus by rising after my falls, and by
frequently renewed acts of faith and love,
I am come to a state, wherein it would be
ag difficult for me not to think of God, as it
wss at first to accustom myself to it’
(Conversation I1) It has been said of Sri
Ramakrishna that it was as difficult for
him to detach his mind from God and think
of the world, as it is for ordinary people to
detach their minds from the world and think
of God. But when a man has thus laid his
head in the bosom of divinity, what must
follow after? How. for instance does he look,
if at all, upon the world !
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One of the first observed effects of all
truly deep religious realization, to whatever
sect or denomization it may belong, ia the
bursting of all bonds of relativity and the
annihilation of all scnse of difference. The
yogi lives in perfeet freedom, and sees all
beings with the eyve of absolute equality.
He mukes no distinction between good and
bad, right and wrong, the pure and the
impure. He is not bound at all by any of
the dual fetters of love and hate. Often it
seems to his contemporarics that he is a
revolutionary, a sabverter of the existing
order of things. A3 Christ, e scems to sct
the Mosaic Law utterly at naught. Ae
Buddha, he seems to throw overboard all the
rites and time-honoured religious practices
of an entire nation. A8 Sri Rumakrishna, he
flouts convention and worships at the feet of
a prostitute.  Brother Lawrence says ‘it is,
however, necessary to put our whole trust in
God, laying aside all other caves, and even
some particular forms of devotion; though
very good in themselves, vet such as one
engages in unreasonably; because those
devotions are only mecans to attain to the
end; s0 when by this exercise of the presence
of God we ure with 1w whio is our end, it is
then useless  to return to the means
(Letter V1),

The distinction between  sacred  and

profane, work and meditation, at this stage
disappears.  All work is worship. We can
pray as well, with our hands as with our
hearts  The vreat St Teresa, when asked
why she continued to work in the kitchen,
replied * Pots and pang are my instruments
of prayer’. Why should we seek to confive
Cod inaide the oratory, the temple, or the
church? The whole world is His tabernacle.
He exists pervading it all with only a quarter
of Himself.

A great anonvmous Christian mystic bas

said * He who sces the inward o the outward
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is more inward than he who sees the inward
only in the inward." This iz the whole secret
of performing work. Brother Lawrence
makes refereace to it in several places. He
tells us that, *He was more united to God in
his outward employments, than when he left
them for devotion in retirement’. (Conver.
sation 1177, And -that with him the set
times of prayer were uor Giferent from other
times: that he retired to pray. according to
the directions of his Superior, but that he did
not want such retirement, nor ask for it,
because his greatest business did not divert
him from God’. Concersation II). He says
in his Sccond Lefter © A< for whit passesinme
at present, I cannot express it. 1 have no
pain or difficulty about my state, becausel
have no will but that of God, which I endea-
vour to accomplish in all things, and to
which T am soresianed, that I would not take
up a straw from the ground against His order,
or from any other motive but purely that of
love to Mim.. Only insuch a spirit can
work be perfectly accomyp'ished. It is per-
haps not necessaiy to point outthe similarity
between this doctrine of Brother Lawrence

and those inculeated hy Nri Krishna in the
Gita.

In the realization of the highest apiritual
truth all seuse of difference is oblirerated.
Difference of race and caste is obliterated,
and we have the brotherhood of all mankind.
Differences of belief and practice are wiped
out, and we have sympathy, understanding
aud tolerance. All differences of time and
place and persou are utterly abolished, and
we bave the un-interrupted realization of
that God whose centre i8 everywhere and
whose circumfercnce is nowhere. We find
that true relizion invaridbiv makes for nnity,
neyer for diversity. We have jast scen now
the difference betweeu internal prayer and
external work dissappeared for  Brother

Lawrence. Another difference which dis-
sappears at this stage is that between the
intellectual and emotional approaches to
Reality, the approaches through the head and
the heart respectively. We are accustomed
to think of the philosopher and the devotee
as two very distinct types of men. We
forget that they are like the two Indian
travellers who went to England one of them
ria the East and the other via the West.
They will surely meet in the end and shake
hands in the same country. Similarly with
Jnana and Bhakti. The height of one and
the depth of the other make an immense
sweep round and ultimately meet, coalescing
in the full circle of perfect spirituality.
Brotber Lawrence brings them together in
his own way when he says ‘ Let all our em.-
ployment be to know God; the more one
Inows Him, the more one desires t5 know
Him. And as knowledge is commonly the
measure of love, the deeper and more exten.
sive our knowledge shall be, the greater will
be our lore; and if our love of God were
great we should love Him equally in pains
and pleasures’. (Letters XV). These solemn
words were among the last he wrote.

It is perhaps to be expected that a man
who had gone almost to the limit (if limit
there is) of religious experience, like Brother
Lawrence, should be a riddle and a
mystery to his contemporaries, perhaps even
to himself. There are a few indications in
extant records that the noetic ineflability of
his experience baflled the understanding of
his correspondents. But he himself could
entertain no doubt whatever about it. In
the language of the Hindu Scriptures his
realization was firm and unshakeable like
Mount Meru. He savs “...... I am assured
beyond all doubt, that my soul bas been with
God above these thirty years’. (Letter 11).
Further on in the same epistle he says, ‘I
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know that some charge this state with in-
activity, delusion, and self-love. I confess
that it is a holy inactivity, and would be a
happy self-love, if the soul in that state were
capable of it ; because in effect, while she is
in this repose, she cannot be disturbed by
such acts as she was formerly accustomed to,
and which were then her suppoit, but would
now rather hinder than assist her’. He
continues in the succceding paragraph, * Yet
I cannot bear that this should be called
delusion : because the soul which thus enjoys
God desires herein nothing but Him. If this
be delusion in me, it helongs to god to
remedy it. Let Him do what He pleases

with me: I desire only Him, and to be
wholly devoted to Him*. (Letter 17,

In these few notes on the diviné life and
inspired teachings of a Carmelite lay.brother
of France I have made but scanty and in-
sufficient reference to Hindu approximations
and parallels.  But the few I have given will
doubtless enabie the intcrested reader to
pursue the matter further. It affords me great
satisfaction to think that there is such
unanimity of religious ideals in East and
West. It is the sincerest wish of my heart
that such sympuathy may be cxtended and
enlarged until it embraces all interests and
every sphere of life. (Concluded)

ARJUNA'S FIRST LESSONS IN DISCIPLESHIDP

By SwaM! RANGANATHANANDA

[This is the second in the series of the (lita discourses, The trends of the

second chapter are featured here.—EDS.)

Last time we discussed some of the
aspects of the Gita in relation to the context
in which it was delivered, as also its place
among the scriptures of the Hindus In that
connection I referred to the special quality
of the Gita teaching and the personslity of
its teacher, Sri Krishna. That was by way
of introduction to the study of the Gita.
Today we shall enter into the subject itself,
but, we tarry for some time in the first
chapter.

In the first chapter we get the environment
in which the Gita was taught, It is a dramatic
setting that we get there. Inthat great battlo
of Kurukshetra, famous in ancient Indian
history, between the Kauravas and the
Pandavas, the greatest hero Arjuna, with
Sri Krishna as his charioteer, stands between
the two arrayed armies and views the
warriors both sides. Suddenly a piquant
situation develops: seeing his own kith and
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kin facing him Arjuna is overcome with
grief. His nerves fail him. He lays down
his mighty bow, Gandiva, with the resolve
not to tight against his own people. A sort
of revulsion comes to him and he determines
that he will not fight; he thinks that it is
better and more ethical to give up the
attempt to fight and conquer his enemies:
better it is to be defeated and slain by the
enemy than to go forward in this line of
resistance and war. It ix a moving 8cence
that is thus depicted in a telling manner in
the first chapter of the Gita. Itisa conflict of
emotions and ideals, love and duty, all in an
environment of conflict end war: war within
and war all round.

Whenever such a situation obtains, it be.
comes fraught with momentous possibilities.
A crisis is the precursor of a creation :
greater the crisis, better the creation if the
persons involved are of steru stufl. [t sees
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the birth of a creative affirmation or a dyna-
mic idea. This explains the perennial dyna-
mism of the Gita thought.

It is very rare that common people get
occasions to experience such intcnse conflict
of emotions. We hardly get an occasion to be
violently pulled in opposite directions— * to
door not to do’. But in the case of those who
are born to achieve true yreatness, there are
several occasions when thev are placed in
such circumstances, when there arises & con-
flict of loyalties : and it is a hard thing for
them to decide a8 to what ia to be accepted
and what rejected. This kind of contlict of
duty comes with varying intensity to every
gincere aspirant of the ethical life. On such
occasions the human mind needs and
demands some sort of effective guidance; it
i8 such guidance that Sri Krishna offers us,
from the 2nd chapter onwards in the Gita,

When we take the first chapter, itis such a
historic presentation of the ethical problem.—
the question of the nature of duty and the
problem of the conflict of duties. This prob.
lem and its discussion s there in our
ancient thought and it is there in every type
of ethical thought in the world, The Gita
discuseses this subject in the second chapter
in the light of a lofty metaphysics; and it
comes in for a more varied treatment in sub-
sequent chapters when it deals with such
topics as action and inaction, renunciation
and action, Sanyaea and Karma Yoga. The
presentation of the subject of duty in the
very first chapter of the Gita provides a
basis for the building up of a mighty edifice
of metaphysics and ethics in the subsequent
chapters. We have iu the first chapter a
dramatijc element that furnishes so much of
beauty and sublimity 1o the Gita teaching.
It adds an air of reality to the message of
the Gita ; it imparts a touch of earnestness to
the discussion. The discussion is not simply
academic, in which case it would bave be.
oome ineffectual and unrelated to practice.
But, being born out of the fire of conflict
and struggle, it issued forth in a message of

permanent value to man. Here is a sincere
seeker in a crisis, face to face with a great
teacher. The seeker asks for practical gui-
dance, Naturally, such a situation does not
warrant a merely academic solution of the
problem. It must take all the facts into con-
sideration and give guidance there and then.
It is this that the Gita proceeds to do through
the great teacher Sri Krishna. Sri Krishna is
in a sense a party and not a mere spectator
who has nothing to do with the battle. This
realism imparts to the Gita a greater
philosophic depth and moral sweep than
what partakes of u mere academic discussion
of ethical problems. This is its special
appeal.

So in the first chapter we have this
picture of Arjuua facing an army of relations
and friends and teachers. He is moved to
pity and grief and says, ‘What is the use of
fighting such a battle? I would rather be a
mendicant than engage in this fight.” In
moving words Arjuna presents his case and
even takes Sri Krishna to task for inducing
him to fight: Do we not know the misery
that is going to be caused? Since we know
it, it is better that we desist from such
a Dbattle’ Arjupa then declares that ke
would not fight. There is 80 much conflict of
feeling in Arjuna that he breaks down; his
bow and arrow fall from his hands ; his voice
gets choked and he sinks,

‘This kind of situation comes to us when.
ever we are faced with conflicting things.
In all such situations, when we are upabie
todecide our duty, and the circumstances be.
come puzzling, we exhibita type of behaviour
similar to that of Arjuna. Our nerves fail us;
but we do not detect it. We bring in argu.
ments to support our behaviour: bug they
are false arguments which cannot stand the
scrutiny of reason and philosophy.
Philosophy with most people i8, according to
Bradley, the finding of bad reasons for
opinions which they hold by instinct to be
true. This is bad philosophy, the product of
rationalisation but not of reason. This is the
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case with Arjuna; his nerves and judgnent
fail him at a critical time owing to an excess
of attachment, delusion and grief; it is
rationalisation that is seen at work when he
invokes the aid of ‘non-violence’, ‘non-
resistance ', and ‘humanity for with-
drawing from the battle. The great virtues
of non.violence and non-resistance are
brought in to help the tired nerves of Arjuna
when be says that it is better to withdraw or
die than to fight and kill. He appeals to
Krishna for support in his arguments. But,
strangely enough, he does not get that
support.  Philosophy cannot  support
rationalisation for it is based on reason
which takes all the circumstances and
conditions of a problem into account before
offering a solution. So when Arjuna says ‘I
don’t want to fight’ and seeks the support of
Sri Krishna for his act he is startled
to find that he does not get it. Here
philosophy is typified by Sri Krishna and
the moral conflicts and the confusion result.
ing therefrom are typified by Arjuna. The
one i calm and collected whereas the other
is all confusion, shaken in his resolve
to fight and nerve.broken. Thus ends the
first chapter entitled, in the very telling
words of Vyasa, *“ Arjuna Vishada Yoga ™ —
“The Grief of Arjuna”. The calm Reason
of Philosopby is face to face with the confus.
ed unreason of dynamic life. The product of
this encounter is the philosophy of life
contained in the seventeen subsequent
chapters of the Gita.

When we come to the second chapter, we
are at the very dawn of true philosophy.
The very first task for philosophy is to bring
steadiness and confidence into the mind of
the student. That is what Sri Krishna does
to Arjuna. This is the significance of the
verses 2 and 3 of the second chapter.

‘Kutastva asmalamidam vishame samupa.
sthitam,

Anaryajushtam, asvargyam, akirtikaram
Arjuna’ Ch. 11, v, 2,

bi
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In such a crisis, whence comes upon thee,
O Arjuna, this dejection, un.Arya.like, dis.
graceful, and contrary to the attainment of
heaven?

‘Klathyam masma qamah Partha

nadtateayyupa pad yate .
Kshudram hrilayalyrhalyam tyaktostishta
parantapa” Ch. 1T v. 2

Yield not to unmanliness, O son of Pritha '
ilt doth it hecome thee, Cast off this mean
faint-heartedness and arise, O scorcher of
thine enemies!

In these two verses we have the applica-
tion of a mental tonic by Sri Krishna to
Arjuna; and that tonic is necessary before
any teaching could be fruitful. When a per.
gson is grief{-stricken and his nerves are
shattered no amount of teacning or advice
whatever can bear fruit; and much less
philosophy. Intense calmuess is necessary, a
calmness that is dynamic and not merely
passive. The spirit of the whole teach-
mg of the Gita we can  derive from
the latter  of these two verses. Says
Swami Vivekananda, in his thoughts
on the Gita, ‘If one reads this one
sloka,—* Klaibyam..... Parantapa ’—he geta
all the merits of reading the entire Gita; for
in this one sloka lies imbedded the whole
message of the Gita.' It is not merely for
Arjuna, but for every person who is at his
wit’s end, that this teaching comes to rouse
him up. We require to be roused up again
and again, for the mind has always a
tendency to sink and slumber but there is also
the other apacity torouse up the mind and
apply it to the battle of life, which capacity
is practically dormant in the majority of
people. But this capacity is to be developed.
If we cannot do it ourselves, we shall require
somebody else to do it for us; that is what
a great teacher, a seripture or an ideal does
for us. Sri Krishna played this part in the
case of Arjuna. We require some great man
to do it for us. The Vedants savs that infinite
regources arc there in every individual : man
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is divine ; but he hus to tap the resources:
and a great teacher has the power to bring
out this poteutial capacity from out of him-
self as well as from others. By the mere
touch of a great teacher we begin to manifest
great energy and power of which we were not
even conacious before. Sri Krishna gave that
magic touch to Arjuna by the words
¢ Naitatvayyupapadyate'—Il doth it become
thec.

lu the sentiment contained in that famous
short sentence we have the appeal through
psychology to every individual to rise higher
and higher, and to find new sources of
strength within himself. The educational
value of this appeal is supreme. How to belp
another person, how to make him stand on
his own feet, is a great educational problem.
How to undertake the task of making that
person rise higher and find ways and means
to develop his own life and power? In this
larger context this consideration becomes
relevant, because Sri Krishna's appeal is
a general appeal, It has a positive content.
The carliest method of inducing behaviour
in another was throuch fear. This appeal to
fear was to one’s sociul and relizious emotion.
But the appeal to fear is fraught with danger,
it eutails much that is bad along with a bit
that is good. In all relizions you find this
appeal to fear in the theories of hell and
judgment, ete. designed to induce good
behaviour in the individual. This is a primi.
tive conception in religion: that through the
hope of heaven or the fear of hell men do
good or abstain from evil. Coming to the
social sphere, we find people desisting from
evil for fear of the police and social boycott.
This is what obtains either in primitive
society or relizion or even in civilised society.
But these appeals do not serve to bring out
the hest in the individual for it is only a
negative way. C(orresponding to the appeal
to hope and fear is the appeal to vanity.
These have played their part in the evolu.
tion of humanity. Probably at some stage
humanity has need of their services. This is

the utmost that we can say of them. But the
least that we can say of them is that they
are not the best means available for inducing
correct behaviour, We may not be able
to give them up for the reason that humanity
is at varying stages of evolution. Behaviour
based on fear is all that most people are
capable of understanding as also behaviour
based on the prospect of enjoyment. But
when vou come to educational psychoelogy,
when you come to the question as to what
is recaily beneficial to tne individual, the
best is what Sri Krishna does when he
appeals to the sense of self-respect of the
individual. In all cultured families influen-
cing the behaviour of children is done through
this appeal to their self-respect and not to
their sense of fear. In uncultured societies,
parents resort to the fear appeal either
through ghosts or through darkness which
are sources of fear. But in all such cases
what we seek is mnot the education or
development of the individual but merely
the temporary influencing of his outward be.
baviour through methods that tend to leave
permanent scars on the inner man. That
proves their worthlessness as an educational
appeal.

If we want to institute an appeal which
is constructive and poaitive, which will help
one to develop his or her capacities more
and more, that must be based upon the
notion of the self.respect of the individual,
When we tell a child “this conduct of yours
is not fit for you; I expect you to be
better; this is not vp to the mark’, we
are appealing to a positive element in the
child. It is positive and constructive and
not negative and destructive. Modern

psychology throws much light on this pro.
blem.

Modern psychology recognises self-regard
or self-respect asthe foundation of character-.
building. According to  MecDougall, it is
the master.sentiment and character is the
product of the organization of sentiments
and emotions round this master-sentiment

65



VEDANTA KESARI

of self-regard. No character can be built
without self-regard as the basis. Take away
whatever self-regard & man has and you
can never make him a man or help him to
develop his character. The difference between
a msn and a brute is this self-regard or
gelf-respect. Men bave been reduced to the
level of brutes as a result of the taking
away from them this precious quality of
self-regard by social tyranny and social
neglect. Take a slave: there is little of
self-regard left in him: for, society by con-
tinued oppression has all but destroyed this
quality in him. Theinstilling of this funda-
mental virtue insuch a person is a difficult
process. It will have to be done by those who
are themselves free. That we can rekindle
in him this virtue is because in becoming a
slave he has only forgotten but not forfeit.
ed his real nature, A slave must, therefore,
first develop self-regard as the very first.step
in self-development. The greatest harm that
one can do to another is to touch his self.
respect. Whatever you do, do not destroy
apother's self-regard, for, by that we pave
the way for his ruin. This maxim is a sure
and wise guide in all social relationships.
Unfortunately, this is ohserved more in its
breach, than in its observance, for, we are
not capable of informing action with thought.
We see the masters treating their servants as
if they are lifeless property. The servant
works for the master but he has not sold his
soul to him. The master, through his thought-
lessness, injures the servant's self-regard.
That is why sensitive servants complain to
the master ‘you may beat me, but please
don't abuse me’, for abuse touches the very
sensitive part of an individual -his self.
respect. If we want toeducate a man and do
real good to him we must preserve and
develop this priceless quality in him. Modern
theories of education are based upon this
supreme psychological fact.

Psychology teaches the great value of this
master.sentiment in the formation of
character, Teachers and parents who destroy
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the self.respect of their warfla through their
thoughtless dealings are enemies of society.
The modern theory says that we are not
dealing  with pots and pans when we are
dealing with children, We are dealing with
delicate, vibrant, living personalities. We
are dealing with unformed minds and what.
ever we do sticks on and hence the need for
oxpert care.

In this lies all the essence of the Vedanta.
Swami Vivekananda put it in his own memo.
rable words: *Euch soul is pot ntially divine.
The goal is to manifest this divine within,
by coutrolling nature, external and internal.
Do this either by work, or worship, or
psychic control, or philosophy, by one, or
more, or all of these—and be free. This is the
whole of religion. Doctrines, or dogmas, or
rituals, or books, or temples. or forms, are
but secondary details.” In our dealings with
an individual, we are dealing with a vast re-
servoir of power which at present is lying
dormant. But given a proper training, it
can develop into an immense flood. One
who is rightly trained is a powerful persona-
lity and one who is badly trained is a trunk.
ated personality.

This great psychological truth is embodicd
in the appeal contained in Krishna’sexhorta.
tion to Arjuna: Nauat tvayyupapadyate
« This does not befit you’ The world knew
who Arjuna was.—one who had fought manya
battle victoriously. Should he now be
subject to fear and despair ? Should he not
rather try to pit his inborn heroism against
the challenge of a trying environment, bring-
ing out more and more of his inborn power and
perfection in the process? This is true edu-
cation in the hard school of life. And Sri
Krishna is the guide of Arjuna in that pro-
found educational process. It is education
based on a profound philosophy. Vedanta
and modern educational theory are in full
accord here.

We shall come to the ethical implications
of this Vedantic teaching in the course of our

ARJUNA’S FIRST LESSONS IN DISCIPLESHIP

discussion of the verses of the 2nd chapter.
Vedanta holds that if we express our real
nature wo can never be criminal or wicked
men. In committing sin or wicked acts we
are not expressing our real nature, which i3
pure anl perfect, but ouly our apparent
nature which is centred round the ego.
Ethical conduct, according to the Vedanta,
is the expression of one's own real nature.
Man lives the true life when he expresses the
divinity within him. Selfishoess is not our
real nature; it is only on the surface, When
you express the surface nature you are not
expreesing your real nature. When I am all
perfect. [ am living the true life, that is, I
am expressing my true self. That is highest
ethics according to Vedanta.

Arjuna’s action has to be viewed from the
coutext of the ethics of duty, the ethics of
duty from the context of the metaphysics of
the Recal. Ethics leads us to the problem of
Reality ; tbat is metaphysice. The Gita has
tried to place ethics under the guidance of
metaphysics. In modern  times many
thinkers ask us not to bring into ethics the
question of Reality. That is what certain
sections of positivists tell us. But in this
country we discussed it long back and found
that no problem could be discussed in
tharoughness without bringing vliimste ques-
tions. About any action, if you ask, *Why
should I do it ¢’ you enter into wider spheres
of thought and discussion. The Gita places
ethics under the guidance of a metaphysics
which deals with life in its totality. The
second chapter of the Gita deals with the
subject of the true nature of the individual
and of the Supreme Reality and studies the
pature of conduct and action in the light of
this knowledge and wisdom. It weaves round
the immediate problem of Arjuna a
philosophy and ethics of action which in
turn becomes a guide to other men ia all
situations of life. This applicability to one
and all s the fruit of philosophy If
philosophy was not at the back of
the advice to Arjuna, that advice could

not have become applicable to others.
The Gita's advice, therefore, was not meaunt
for Arjuna only. Itsscope is universal; that
is why, even after four thousand years, it
appeals to us. If it was a mere matter-of-fact
advice and guidance, 1t would not have
appealed toone and all. It might at best re-
tain a literary appeal but not a philosophical
appeal. But when you put the literary in the
context of the philosophical it becomes
universal That is what Sri Krishna has done
in the case of the Gita.

The Gita lights the lamp of wisdom in the
hearts of men and leaves them to solve their
own problems, In a later chapter, Sri
Krishna would ssy that what he does to
every individual is to light a little lamp of
wisdom in his heart by which he would see
truth and avoid error. He does not give the
final decision for us. Philosophy does not
decide things for us; it only offers to guide
us. The Smritis do prescribe what we
should do every minute of the twenty-four
hours It becomes soul-killing. It makes us
serfs and slaves. Philosophy releases man-
kind from these bondages. It gives only
stimulation ; it places a light in our hands
by wbich to find our way. Anything more
would take away from our initiative. But
man is weak; hesays ‘I want all hLelp; I
want some one to come and take me by the
hand’. Then come the Smritis. Here is no
true ethics but only routine ethics. Itisa
kitid of complacency of mind which requires
something to hang on. True philosophy does
not burden us with a huge lumber of books
or a rigorous set of rules. It is like the light
of a lamp. It just imparts wisdom. Philo-
sophical guidance is the simplest guidance.
Philosopby does not require us to elbow out
other contents from life. We can understand
philosophy without the aid of many books.
Some people say ¢« Action and thought cannot
be done at the same time. If I have to think
of philosopby, I haveto stop work. But you
ask me to combine pbilosophy and action.
This is impossible.’ Sri Krishna wants us
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to combine both philosophy and life, for it is
life that needs the guidance of philo-
sophy. When there isno life thereis no
guidance required. How shall we solve
the problem? Some s8ay, ‘Cease from
acting; congeal life to a point ; that is the
best solution of the problem. Take away
the world, for it is the cause of ali problem.’
But if there is no problem, what is the use of
the solution. A solution is no solution in
the absence of the problem itself. Another
comes and says, ‘ There is no solution; so
don’t worry about the problem at all, but
just go on acting and living with whatever
faith you can muster.” It is here that
Vedanta comes to our help. In all boldness
it dares to face the problem and giveusa
solution. Unfortunately, even our people
have not understood this aspect of Vedanta.
What we understand is the Vedanta of books,
the Vedanta of leisure. But this is only
academic Vedanta. Sri Krishna did not
teach this Vedanta. He taught the Vidanta
of and for a battle-field. It is nota pursuit
of leisure hours. It is a pursuit of excellence
in the midst of difficult situations and
struggles of daily life. This aspect of
Vedanta has been mostly neglected, in the
latar developments of religious ideas in our
country. We have now to bring out this
aspect of the Gita in all its practical bearing.

The Gita has a simplicity which we very
often miss. “We are accustomed to com-
plicate things. We cannot appreciate simple
things. The buman mind wants, in the
name of philosophy and religion, something
striking in the form of books, dress, rituals,
etc. Simple character or simple ethical
beauty is not much appreciated. Simple
beauty is not understood by ordinary men.
Truth which is simple is clothed in a variety
of ways and we get not the naked truth but
a clothed truth, When you come to the
Gita, we have the presentation of this simple
truth which helps to take us across life's
problems. It frees us from all attachments
to joys and sorrows, and good and bad. It
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gives us absolute calm, and a freedom from
all conditions --external and internal. We
want this independence and freedom of the
individual to be maintained at all costs.
This is what philosophy seeks to confer on
life. If we have this, what else do we
require ? One who attains this remains fresh
inspite of life’s ageing and retains the fresh.
nees of a new.born babe even unto death.
He has philosopby to guide him. This is the
true test of philosophy—a pbhilosophy which
helps us to pass throuch life's struggles with.
out getting scorched, which helps us to
remain as fresh at the end of the journey as
at the begitning.

At the very beginning of the second
chapter, Sri Krishna has given out these life.
giving ideas. Those who have the requisite
courage and strength of mind can understand
the true teaching of the Gita. A mind which
is grief.stricken and attached cannot under-
stand these mighty idcas., A tired mind
cannot understaud truth; it bas to be made
calm and strong before the advice can take
root. Grief-stricken Arjuna is firat calmed
and steadied and then is taught the wisdom
of Truth. In a grief.stricken state we see
things in a narrow perspective; when we are
calm we see things in their true perspective.
That is why Arjuna says, * My mind is con-
fused as to what is really to my welfare;
therefore, tell me clearly whatis to my
welfare, teach me now that I have taken
refuge at your feet.’

In the eighteenth chapter, after all the
teaching was over, Krishna asks Arjuna,
¢ Are you satisfied; i3 your mind calm and
doubt cleared ?’

Katchidetat  srutam Partha tvayailagrena
chetasa

Katchidajnanasammohak pranashtaste
Dhananjaya? (Ch. XV v, 72

Has this been heard by thee, O Partba,
with an attentive mind? Has the delusion
of thy ignorance been destroved, O Dhanana
jaya "

MEN OR MACHINES?

Arjuna replies:
Nasto mohah smrtirlabdha {vatprasadanmay-

achyuta

gatasandehah Karishye vachanam

; ,.f . -
Sthitasmi (Ch. XVIII. v. 73)

tara,

« Destroyed is my delusion, and I have
gaiped my memory throngh Thy grace,

MEN  OR

O Achyuta. Iam firm; my doubts are gone.
I will do Thy Word.”

The Gita brings light and removes the
umbra of confusion. The Gita removed
Arjuna’s confusion; that is its originality
and power. In the case of all of ws aleo,
it will have fulfilled its purpose only when
it will have removed our confusions and
doubts and enabled us to see life steadily
and see it whole.

MACHINES?

By Nicuoras Mugray BUTLER

The widespread discussion of the educa-
tional process which is now goingon through.
out the nation gives evidence of much
misunderstanding and confused thinking.
The truly educational process in any form is
and must be one and the same in respect to
its ideals and the guidance which it offers
toward achicving them. 1t may, of course,
be multiform in respect to its methods and

its content.

Liberal education takes precedence over
everv other form of instruction. It must
alwa;'s be dominant. Vocational training or
instruction, which is something quite distinct
from education, should always follow the
ideals and methods of liberal education and
be subordinate to them, If, on the other
hand, liberal education be even crippled,
much less abandoned, then no matter how
successful vocational training may be, its
products will not be men but machines

The factors in carrying ona liberal edu.
cation are the home, the school and the
church. It is because the home is so often
overlooked and neglected as a fundamental
educational influence and because excessive

responsibility is put upon the school without

the aid and co.operation of the family that
there are so great and so many shortcomings
in the education of to.day. What is now
popularly described and discussed by the
grandiloquent term juvenile delinquency is,
in fact, chiefly the result of the lack of home
training. Good manners and sound morals
on the part of the young must have their
foundation and their beginnings in the disci-
pline offered by the home. It is only under
such conditions that the school may, when
the time comes, take on and successfully
establish its share of responsibility for the
strengthening and continuance of this neces-
sary discipline and training.

No more reactionary influence has come
into education than that which is oddly
described as progressive education. This
plan of action or rather non-action would, in
its extreme form, first of all deprive the child
of his intellectunal, social and spiritual inheri-
tance and put him back in the Garden of
Eden to begin all over again the life of civili.
zed man. He must be asked to do nothing
which he does not like to do. He must be
taught nothing which be does not choose to
learn. He must not be subject to discipline
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in goud manners and sound morals. In other
words, he must be let alone to do what he
likes in this amazing twentieth century world
in order that what has been called his indivi.
duality may grow naturally and without
guidance or discipline. It ig just such
fantastic doctrines as these which explain so
much of that which goes on day by day and
which both shocks and alarms truly civilized
human beings,

We are unfortunately brought face to face
almost daily with convincing evidence that
skillful training in some specific vocation is
often assumed to be an acceptable substitute
for liberal education. Nothing could be
farther from the fact. In the Middle Ages
the constructive thought of Europe chose the
Trivium - grammar, logic, and rhetoric—and
the Quadrivium—arithmetiv, geometry,
music and astronomy—to be the instruments
with which to lay the foundations of liberal
education as it was then understood, Cen.
turies later these subjects were superseded
by the study of languages and literatures, of
history and of philosophy. Afterwards the
fundamental principles of natural science
were added as well as the history and basic
thought of the world’s economic organization
and life. It is not only, however, the subject
matter of instruction which constitutes libe.
ral education, it is still more the spirit in
which this subject matter is presented and
the lessons which are drawn from that inter.
pretation. Of outstanding excellence in pre-
genting the foundation of a liberal education
are the three courses offered for years past by
the Faculty of Columbia College .- Contempo-
rary Civilization, Humanities, and Science,
the like of which should be offered in subs-
tance, at least, to every college student in

the land.

The rise of democracy has greatly increased
the problems of liberal education as well us
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the difticulty of making sure that its point of
view and underlying principlea are at least
the basis and guidance of vocational training.
No matter how skillful in his calling a voca-
tionally trained human being may be, he
will remain merely a machine unless there is
added to his skill some conception of what
civilization meauns, and of the part plaved in
the world’s intellectual life by the liberal arts
and sciences as well as by the subject matter
of his own oceupation.

It i3 customary to focus all educational
discussion upon the problems presented by
the school, the college and the university,
but thisis not enough. Full aczount must
also be taken of the influence of the circums.
tances under which life is carried on, of the
conditions of gaining a livelihood and of the
opportunities which are offered by personal
growth and development in the social and
economic order of our time. It remaing per.
fectly true, as has often been said, that the
liberally educated human heine will look
backward for understanding and guidance
and not merely for purposes of imitation,
The power of science is producing day by day
amazingly perfeet machines which appear
almost able to take the place of human in-
telligence. Of this the recently completed
‘automatic sequence.controlled calculator
is an outstanding example. It js of vita]
importance to remember that machines how.
ever excellent are only machines, and that
the human being who copiecs them or endea-
vours to imitate them in any cuise is preparing
for a machine.made life. The man who is
not a machine will read and reflect. He will
reason and ask questions. He will tury, 1y,
the world’s wisdom in order to uet lielp for
the elevation of the plane on which his own Jife
18 to be passed. If a practical plan can he
worked out by which all training shall rest

onliberal edueation even though limited, as

ASPECTS OF ADVAITA

a foundation, then we shall be opening the
door toward progress in the world auch as w;e
have never vet been able to achieve. We
must not turn from the education of men to
the making of machines. Assurance .must be
given that our educational system will Fio a'll
that is possible to make liberal education In

ASPECTS OF

gsome form, however limited in time, the
foundation as well as the ideal of all training
of any kind. This will reduce to a minimum
the number of skilled human machines who
have never risen to be really men. Our
constant aim must be men and not
machines.

ADVAITA

In the Light of the R-alisations of Sri Ramakrishna

By Pror. . N. SRINIVASACHARIAR

One aspect of Advaita that is of inestimable
value to the student and follower of \'edemta'
is tbe direct apiritual realisation by Sri
Ramakiishna of Brahman as saguna and
nirguna and the practical unity of the-safiltanas
and giddhi. It wae hie unique mission ‘to
demonstrate to the present age by Pructlce
and precept the truth that behmd' the
varieties of religious experience tlhere is an
underlying unity and that Vedantic darsanas
are not contradictory but complimentary.
Traditional philosophy, eastern an‘d western,
favours the method of constructing a new
system by the destruction of the ol.d or
establishing a siddhanta by the refutation of
other theories which arc called purz-apal;f'ha.
It applies the law of excluded middie to rival
or opposing systems and arrives a.t a conclu-
sion by eliminating other altematlv.es. 'I%ut
Sri Ramakrishna had a genius for mtuntmg
truth directly and not inferring it by lab(?rx.
ous logical thinking. It was an ep'och.fnnkmg
period in the history of comparative 3 eqaf)ta
when he showed a middie path by avoiding
the ambiguous middle between the extremes
of theistic fanaticism displayed by his guru,
Bhairavi Brahmani and the monistic rat.io.uz'a.-
lism insisted on by Totapuri, his Advaitic
guru. He lived on the borderlznd between

the two States and discovered the value of
non-dualism as the meeting ground between
dualism and monism [t is the aim of this
article to bring out the aflinities between
Tantricism or Shaktaism, Bengal Vaishnavism
and monism as expounded by Sri Ramakrishna
and the philosophic implications of this
triadic movement, namely, Bhedabheda,
Achintya bhedabheda and Advaita.

Lnitiated into the inner meaning of Tantric
sadhana by his guru, Bairavi Brabhmani, Sri
Ramakrishna who was the very pattern of
purity began to practise the satvic state of
divyabkara without any taint of sensuality
or tinge of selfishness. The underlying prin.
ciple of this sadkana lies in the yogi trans.
cending sensibility by satisfying its demands
and not by renouncing them as in jnana yoga.
Sublimation and not sublation is its main aim
and it is transmuting the animal instinct
into instinct for the infinite. Every woman
including his own wife was worshipped by
Sri Ramakrishna asan emblem or embodiment
of the Divine Mother. Kundalini Sakti is
coiled up in the lower extremity of the spinal
cord and as the result of a consciousness
ascends from the animal planes to the human
and the spiritual and finally to the seventh
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plane of sahasrara or Divine state of super
consciousness. It is a progression from
consciousness to the more of itself till it

expands into infinity,

Shaktaism is the philosophic form of
Tantric worship and it is a variety of bheda-
bheda between theism and absolutism. Its
method is realistic as well as idealistic and it
accepts identity as well as difference as the
two moments of Reality. Reality is the one
in the many as Sivasakti which can be
distinguished but not divided. The former
is the static absolute and is impersonal and
the latter is dynamic and concrete Maya
is not an illusion that infects Brahman
somehow, but is the energising sakti that is
immanent in it and becomes the cosmic
source. It is the finitising principle of the
infinite like the icebergs in the ocean and
like sparks from the blazing fire. By ador-
ing sakti as the Divine Mother, the sadhaka
rises by her grace from the sundered state of
consciousness in samsara to the seamless
state of Siva. Sri Ramakrishnarelying on the
experience of Sivasakti insists on the truth
of the bhedabheda, teaching that Kali the
Mother is the same as impersonal Brahman,

Sri Ramakriehna’s devotional ardour was
manifest even in his childhood, and under the
guidance of his teacher, Bhairavi Brahmani
he dived into divinity and was immersed in
the immortal bliss of bkakti. The bkakta
seeks no boons from God and he loves God
for the sake of love and even multi without
bhakti has no charms for him. Bhakti grows
from more to more and it is a ladder of love
in the increasing order of intimacy ranging
from santa, dasya, sakhya and talsalya culmi-
nating in madhura bhava or maha bhava. Love
of God develops into a longing for Him or
ratiand deepens into prema or mad frenzy
like the mahabhava which Radha and
Chaitanya had for Sri Krishna, Love of God
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is at first vaidhi bhakti which insists on confor-
mity to rigid dieciplines: but as it gathers
momentum, it bursts all bounds and the soul
is caught up in the furnace of love. Krishna
prema burnt itself into the heart of Sri Rama-
krishna and consumed his very being. The
Brahmani discerned in him all the nineteen
symptoms of mahabhava like the tow of tears,
bodily tremour, trance and the superconscious
thapsodies of God.intoxication. For six
months he was lost in frenzy and spiritual
agony. He felt a strange burning sensation
all over the body and minute drops of blood
began to ocze out from the pores of his
skin. The joints of the body seemed at
times to be loosened. The senses stopped
functioning and he looked like a corpse. At
long last he had a vision of Sri Krishna who
merged himself in his inner nature and he was
lost in the bliss of Divine commu.nion.
Owing to this experience of transcendental
love of mahabhava, Sri Ramakrishna ia
regarded as a supermystic. The philosophy of
mysticism is a coherent exposition of the
intuition of the bhaktas who claim to contact
God, commune with Him and enjoy the
eternal bliss of such union. It is, however,
rejected by the metaphysician as a feminine
philosophy that fuvours emotionalism with
its elations and depressions and by the
medical materialist as a mental aberration
arising from psychophysical disorders and
self-hypnotisation. Philosopby as a rational
enquiry into experience as a whole is not
determined by the psychology of sex or by
genetic accounts and just ag in metaphysics
reality is different from appearances, in
mysticism spirituality is distinguished {rom
its semblances.  The heart has its logic
which coustrains us to think in a cohereat
way. Mysticism dealing with transcen.
dental love in terms of achintya bhedabheda
is as philosophic and theistic as an identity

philosophy.  Every variety of Brahmanu-
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.rational but not irrational.

hhava is supra . )
: a or parabhaktz

In the highest state of prem . ;
dualistic thought expires in the bliss of union,
and though the lover and the beloved are
different existentially they b.ecome one
essentially in the unitive experlenc.e. 'As
the Brihodaranyaka U panishad puts it, just

as in conjugal felicity the idea of inside and
the sense of the

ide is swallowed up,
e ¢ bliss of Brahman

finite infinite is lost in th -
and Sri Ramakrishna’s experience of maha-

bhava is true to the type.

Sri Ramaskrihna’s entry into nin'ikalp‘a
samadhi was the consummation of his
spiritual experiments and divine experiences.
Initiated into the meaning of the mahavakya
of Advaita by his guru, Totapuri and equipp-
ed with four sadhkanas, the Paramahamsa
had no need for laborious thinking and
theorising and he attained nirrika.lpa
samadhi beyond the plane of duality.
The following are his immortal words
describing the indescribable state.- ¢ F<.)r
8ix months at a stretch I remained in
samadhi. 1 was not conscious of day and
night. Flies would enter my mouth and
nostrils just as they do ina dead body, but I
did not feel them. The hair became matted
with the accretions of dust and the body
would have perished but for the kind minis-
trations of a monk.” Then he came down to
body. consciousress at the command of the
Mother that ae should for the sake of huma-
nity remain at the thresbold of relative cons-
ciousness. Sri Ramakrishna attained Brah.
majnana which is not jrana of Brahman but
jnana that is Brahman and became fa,
jivanmukta who realised freedom in embodi-
ment. He was divinely commissioned to be
in the world and communicate his spirituality
to others.

Though Advaita is experience of the iden-
tity of jira and Isvara and therefore logically

indefinable in terms of genus and species and
differentia, the philosophic intellect seeks to
go beyond its own phenomenal reailm and
explain the noumenal state in a negative way.
The terms sat, cit and ananda are employed
by the Advaitin_philosopher as negative
definitions of Brahman that is really
niravayava (formless) and nirguna (indetermi.
nate). The transcendental state issought to
be explained by the empirical categories of
space, time, causality, quality, quantity and
relation. Finite intellect transcends itself
and commits suicide at the very entrance to
the supra-intellectual state of samadhi. This
process of explaining the inexplicable is
described in a variety of ways though the
final result is the same. The three terms,
sat, cit and ananda serve as convenient
intellectual devices and may be considered in
some detail.

The term sat refers to the eternal beyond
the temporal; the temporal series, past,
present, and future is swallowed up in eternity
(Trikalabadhitam satyam). Sai refers to the
spaceless space of cidakasa and the causeless
cause of bare being. The categories of space,
time and causality have empirical views and
are not applicable to the absolute which
sublates them. Sat is the scondless one
(ekamevadritiyam) beyond the mathematical
ideas of the one and the many and the
metaphysical concepts of unity and diversity.
Sat is being beyond becoming and the
cosmic process of creation, preservation
and destruction. It is the change which
knows no change (nirvikara) and is therefore
beyond the dual concepts of being and
becoming. Reality is different from existence
and satl is the real in itself and it transcends
the world of namarupa consisting of an
infinity of existences varying in structure
and function. Sat is Reality beyond the
appearances which exist but are not real.
The three hodies, the three gunss and the
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three states of conscicusness are phenomenal
and fictitious and are asat,

Sat alone is real and asat is unreal and
non—existent. The term it brings out
another aspect of the nature of Reality or
Brahman in terms of absolute idealism
Brahman is equated with jrana or pure con-
sciousness (nirvisesha cinmatra . Sat is cit as
heing and knowing are identical. In
Advaita, the theory of knowing is the same
as the theory of being. Brahman is beyond
the logical way of thinkingand the theorising
activity itself.

Every process of thought in the different
levels of sense perception, reasoning and
scriptural knowledge is a subject-object
relation. It involves the three factors of
the knowing subject, the known object, and
knowledge. Every such relation is self-
contradictory and points beyond itself to the
real in itself. A relation is a relation
hetween two terms, external or internal and
in cither case it betrays self-discrepancy. It
cannot be external as the terms are related ;
it cannot be internal as the relata are outside
the relation. It cannot be both external and
internal  This self-contradiction can be
removed only by transcending relational
knowledge. Citis pure consciousness beyond
this friputi or logical thinking and it is self-
realised in nirvikalpa samadhi heyond all
thought including the relation between the
absolute and the relational. It is not even
the I’ in Abam Brahmasmi [ am
Brahman as the moment the ‘I’ posits
itself, it becomes the opposite of non.I and
is cauzht up in self-contradiction. €t is not
a subatance having the quality of Chaitanya
as the relation between the two is a fissure
between the that’ and the ¢what’ It is
therefore nirvisesha or nirguna. Cit is not
self-determined or determined by anything
outside it and it is akhanda cinmatra, Itshines

4

by itself as svayam jyotis in cidakasa in
which there is neither the shining cit nor the
illuminated object or acit. Sri Ramakrishna's
trance is thus'beyond the thought plane,

Brahman is not merely sat, and cit but is
algo ananda or bliss absolute.  Brahmananda
is pure bliss beyond the duality and dualism
of pleasure and pain. Ananda is not to be
regarded as supreme happiness, rapture or
ecstusy as it is d-flerent from wsense enjoy-
ment, mental happiness or contentment and
does not admit of calculus or evalution.
It is not even the blissful quality resulting
from divine communion as every quality
implies a subject and involves a relation and
a dualism between the enjoying subject and
the object of enjoyment. DBrahmananda is
not the bliss of Brahman but the hliss that
is Brahman and is thus ineflable and absolute.
It is the santi or peace that passeth uander.
standing in which all doubts are solved and
all conflicts are dissolved. In ananda, thought
is dissolved in enjoyment and like the salt
doll immersed in the sea and the iceberg

melting in the sunlit ocean the limitations
of personality are lust in the infinite and

eternal blixs.

The traditional schools of Vedanta like
Dvaita, Visishtadvaita and Advaita differ
in their exposition of the nature of Brahman
and the means of realising it. The chief
points of controversy are whether Brahman
18 saguna or nirguna and whether hhakti or
Jnana is the means to wulti.  The opposing
attitudes of the two gurus of SriDDama-
krishna, namely Bhairavi Brahmani  and
Totapuri were clearly traceable to their
extreme views on these two problems  Ag a
staunch dualist and Vaishnavite, the former
refuted and rejected  Advaitic moniam as
dry-as-dust intellectualism dealing with arid
abstractions without any emotional warmth.
Totapuri  was equally strong i1 his
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condemnation of theism as anthropomor.
phism and in his rejection of bhakti asan
emotional effusion. He scoffed at the
devotion of Sri Ramakrishna when he
clusped his hands in chanting the nnmes. of
God, by the remark that he was flattening
dough for making bread. It was th.e rare
mission of Paramahamea to avoid the
extremes and to show by his life and
teachings that the absolute of Advaita is the
God of religion and that bhakti and
jnana lead to the same goal. Ma'yaxs
vidya.maya and is real sakti and not avidya-
maya which is illusory and she is Kali the
Divine Mother by whose grace duality can be
self-transcended. He practised the tantric
sadhana und its philosophy of hiedabheda and
insisted on the unity of Brahman as both
personal and impersonal in the twin aspef:ts
of Siva Sakti like the b&hedabheda relation
between the snake and its coils and the ocean
and its waves Saguna Brahman is
sat-chit.ananda concretised. Consciousness
which is now sundered can become seamless

when it reaches sahkasrara. Bhakti of the
dualistic type becomes a non-dualistic
experience in the mysticism of mahabhava
when the lover and the beloved become one
and when thought expires in bliss. They
may be two in philosophical thinlfing but
they become one in mystic expenﬁnce or
unio mystico. In monistic experience jiva and
[svara are identical and jnana is Brahman
and not attaining Brahman. To Sri Rama-
krishna, the only proof of the existence of
Brahman is the direct experience of Brahman
and whether mukti is union or identity there
is no doubt that it isrelease from suffering.
In the state of union the akankara of the
self disappears and in identity ahankara as
the self passes away and the distinction
between the two is without any practical
difference.

Thus Sri Ramakrishna proved by the
varieties of his Vedantic experience that
there is unity in variety and that the sat is
the same though it may be experienced in
different ways.
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¥ A UPANISHAD AND THIQ
Pli\li\,gg()PHY OF THE ATMAN
(Hindi): By SwaMi CHINMAYANANDA OF
THE RAMAKRISHNA  MIssioN, ALMORA-
PRISTED AND PunLisHED By MabDax-
MOHAN . \GARWAL, Inpra  PRINTING
WoRKS, ALMorRA Paces 264 PRICE
Rs 2.8 0.

This is & valuable addition to the existing Hindi
literature on the l';‘anishads. The autho.r has
brought out a learned edition of the K'ulhopanmhad,
combining the vrthodox way of writing rol.nnumm-
ries with the modern way of rritical analysis.

In & sense the HKathopaunishad embodies the
essence of all the Upanishads answering as it does,
the ‘ ultimate doubts ' of man regarding life after
death. The Commentator has availed of this
opportunity to stresa the philosophy of t}he Atman,
He has based himself mainly n Sankara s commen-

tary and discnssed the problems in a way easy for
the general reader. This, we are sure, will make
the book popular among the Hindi knowing readers.
The notes and the scholarly introduction add to the
value of the book.

The book is-printed on good paper and is mode.
rately priced. The Publieher and the author
deserve congratulations for this noble attempt of

popularising the Upauishadic wisdom among the
Hindi knowing population.

VASISHTA VAIBHAVAM: or THE
Live or  Vasisura Gaxaram Mung
(Sanskrit): By Srt KaPaLl SasTrl.
PoBLIsuED By S P. Panorr, ADVOCATE,
SirsI, N. CaNaka, Paces 156. Price Rs 2,

Vasistha Ganapati Muni is one of the eminent
sages of South India who combines rare originality
of thought and cxpression with myastic experience,
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We had occasion to review in these columns the
Umasahasra, a Sanskrit poem where he has given
ample evidence of his poetic talents and spiritual
insight. In the present book is told in simple,
elegant sanskrit prose interspersed with poetry the

had occasion to come in contact with other sAgus
like Sri Aurobindo. Sri Ganapati Muni had exten ,
sive travels shroughout India and did hard tajasya
for many vears. He had rare mental powers and
was an Avadhani, one who attended to many

life-atory from birth to death of Sri Ganapati Muni

by hias disciple and great scholar, SriT. V. Kapali
Sastry.

Though 8ri Ganapati Muni spent the major part
of hia life at the feet of Sri Ramans Maharshi, he

things simultaneouly.

Sci Kapali Sastri has placed the readers under a
debt of gratitude by chronicling together the
great events of a groat life lived for knowledge and
realization

FOR SPIRITUAL LIGHT & SOLACE

All aspirants who wish to tread. the Divine Path
Cat o should read the inspiring books
' ' AMI RAMDAS
-~ .. NEWS AND REPORTS By SRI.SW. Re. A. P,
ENGLISH. L8 o
Ny A S . v . ————————— 141 sew
THE RAMAKRISHNA 1\“55}0‘\ Work for tWomen:—The Mission conducted the 1. In Quest of God. (4th‘Edlt10{1)‘ 1 0 O
Report for the year 1945 \\iom‘(‘*n's department of the Heme of Service and 2. At the Feet of G(édEd(sl‘d Edition) v 0 4 0
. . the Women Iuvalida’ Hoine at Benarea, the Mater {rishna Bai. (2n ition)
‘IThP Anuuathle‘;lerabl ileeé"’g "f;h"l Ramal\rlg.}:ua nity Hospitals at Calcutta and Taki, the Widows 3. I\.rlshl}‘il B ol (\I age of the Gita). e 1 00
b 18q1[on was neld at the Belur Math on the 22nd Home at Puri, the S8arada Vidyalaya at Madras, the 4. Gita Sandesh (Message e 012 0
(:;prl b 'I;l}n]e g)l!lOWlxlg(ila a brief report °f the work Sister Nivedita Girls’ School at Calcutta, the Sarada 1 5. The Navings of Ramdas. (3['.(1 K¢ |U0n) 2 0 0
oge y eThlssmn unnglthe yﬁ” 1945. Mandira at Sarisha (24-Parganas) etc. ‘ 6. The Divine Life. (3rd Edition) oo 3 0 0
. Uenires:—There were altogether 134 Centres, roreion Wopl - g I ST, -~ ves p dition
including 67 Math Centres. Besides, there were 11 Fr{l?}{:"m&a“fgﬁi’“q]“\.:h'Z' )‘}n i‘\':f:.".t.!“‘['}' l‘:‘?}m",i' 7. In the Vision of God. (an E ) 012 0
Sub-Centrea. These Centres served all sections of .} Mission carried ”““ }ns o ll '-i’ 1o ‘;‘.‘"“". 8. Poems. i ) 1 8 0
people and preached religious principles on non- thropic activities th L cultura and philan 9. Letters of Swami Ramdas. (VOL 1) 0
sectarian lines. e oLy o throvgh 17 Centres. 0. Glimpses of Divine Vision. - 08
Relief Work :—The Distress Relief work started I'mance‘:.—l‘he total receipta of the Mission in 1u45 .
inf g}l:.ne' 19}‘3 1‘1‘8;[033%1%“}) Ma“"}fh'tl]“*s'oA rey;qrb K;”?uf‘fi i:'JMH“':t 105 and the total disbureemepts \( KANARESE. 012 o
o 18 work wi 6 publiehed shortly. ut of its PETERE AR e e———— e
balanc_e, over Rs. 25,000 was distributed as ‘ 1. In Quest' O.f God. . 0 6 0O
pecuniary help. Besides, & sum of Rs. 10000 was PREMIER OF ASSAM VISITS THE .' 2. Mother Krishna Bai. 3 0 0
donated to the Boys’ Home at Rahara R K, MISSION HIGH SCHOOL, GHIRRAPUNJI 3. In the Vision of God. .-
(21-Parganas) an orphanage which sprang out of . . ' '
the ravage caused by the distress of 1943, Surplus Sit. Gopinath Bardoloi. Premior and Minister of TAMIL.
medicines, vitamins, some pieces, of clothete. KEducation. Assam, expreesed great sppreciation of —— 012 0
p ion, ] d
were also distributed. the activities g)flt!\e l{axxxnkflnllxxu Mission all over . In Que“’, Qf God. . ves 0 4 0
Famine Relief work was conducted in 73 villages India, while Biving away prizes to the pupils of the 2, Mother Krishna Bai,
of the Bankura District, and on a small scale R:'.im(;”\l;h“ul '“;““”thh Sdl““)l m“ Cher.";p“f"ji ' LUGU
, P L on .nd May last. I haveno love’, he eaid * for CLU .
around I\M{INPUI{U;,_IH ?h)e Hooghly P'f‘t”ct' In e present education in our country which ia “ 1-:-}-—-—‘"-'” ,oe Bai 0 4 0
Bankura 913 mds. of rice, 923 blankets, 519 chaddars merely a teaching system Life would be'meaning. Mother Krishna Bat.
and 483 pieces of clothes and Rs. 1,730-15.0 in cash Y R 5y8L g
distributed. 1 the K‘an':ar ukur area less if it were not utilised for the real good of man, DI}
wore 1stributed. In p ' The Ramakrishna Mission waas cutting new lines in HIN il . et w 0 8 0
Rs. 2,500 was spent. the syatem of education here by the introduction of - Gita Sandesh (Popular Ed{tl'on) 012 0
Medical Worl: .—The Mission conducted 6 general vocational training whieh should find place in alf (Superior Edition) e
and 2 maternity hospitals with a total of 419 beds.  schools in the rural areas in co-relation with ”
The total number of indoor cases was 12,895 and  academic studies . , MARATHL " o
that of surgical cases including those of the Lye Swami Samhbuddhananda Preerdent. Rama- e Prem-Sudha. (TranslatiOn of Swamiji’s Poems) ‘ee 6 0
Hospital at Brindavan wae 5,030. The 50 outdoor krishna Ashram.  Bambay., uresided  over the
dis-pgnearies including the T. B. clinic at Delhi and  function. GUJERATL
the Eye Clinic at Karachi treated iu all 13,70410 e ———— dition 1 8 0
cages during the year. THE RAMAKRISHNA MISSION 1. In Quest of hG?;diza(i2nd E ) e 0 4 0
Educational Work:—Work wunder this head VIVEKANANDA COLLLGE, MYLAPORYF 2. Mother Krishn .

tncluded one residential college, 1 residential high
achools, 34 secondary schools and 7 M. 5 schools
with a total of 9,952 boys and 2,484 girls, 70 Prunmary
Schools with 7,143 boye and 3,666 girls, 12 Night
Schools with 366 students. 4 Industrial schools with
311 students, and 2 Centres for technicians training
461 machaoics and electricians. The Mission also
ran 31 students’ Homes with 1,007 students, and
the orphanage at Rahara had 158 boys The total
number of students in all these institutions was
23 548,
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The University  of  Mudras has teen pleased
to accond recognition to the above institution.
The college will begin functioning from the 2lat
of Juue We need hiardly atate that the college vould
not have atarted under better avspices We  fer
vently pray i evatingspiritof Hamakeishnoa:
i grmeate the tnatitution,
grneroun benefactions
tendily to meet ite
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of Sri Sankaracharya
Powerful exposition of the Mahavakya

With word-to-word transiation and
concise but clear explanatory notes.
Sankara, like the Sun, requires no bla-
zoning ; but to profit by his light we
require eyes wide-open  Here is colly-
rium to the eyes that would drink in
the surpassiag loveliness of Sankara’s
genuls,

" The translator ", says Dr. Mahendra-
nath Sarkar in his Forewora, "' is an

<cience and realization.”
pp- 98+v. Price
with index Twelve annas

RAMAKRISHNA MATH
MYLAPORE, MADRAS

“Tat Tvam Asi”--"" Thou Art That "

erudite scholar who has the gift of
intuition.  His conviction is based on |
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Mothing elss will
restore this child
w0 health but =

Leading Physicians agree Gt Ris
the only sure remedy, for
INFANTILE LIVER AND SPLEEN
DISORDERS, known to medical

science, that has saved
of children from this dreaded

disease, during the last 36 years

Bewars of dangerous subetituces
JAMMI
VENKATARAMANAYYA & SONS
1/). Brodies Road, Mylapore,
Msdras.
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SUKTI OUSHATHAL I

where the production of medicines was carried out on so large » scale, ete., ete. Mathur Babuy
seems to have brought the production of medicines in accordance with the prescription of the
ancient Sastmas to a high piteh of efficlency, ewc., ete.

breskdown and all kindg of debility dyue

Best oure tor diabetus—arrents decay,

Most invigorating, appetising tonie olixie for the wouk, convalescents & ladies after child-birth,

samesman
A

ADHYAKSHA MATHUR BABUS

901. Has brought about a new era in the Ayurvedic world

The premser amd the most velsable hovse for venusne Ayurvedsc Medicines,

Head Office and Factory :~DACCA (Bengal), Branches: Al over india,
Madras Branch :~—157, BROADWAY, @. T.., MADRAS,

Right H-;n'ﬁb{e Marquess of Zetland, Ex-Soeretary of State for
India while Governor of Bengal, wrote :—

"1 visited the Bakti Oushadhalaya on July 17th, 1920. T was astonished to find a factory h

The

Chyavansprash
Builds yp body, cures congh, asthma, phthisis and all luug complaints.  Rs. 10/- per seer.
Siddha Makaradhwaja

Best touic tor braiy, worksrs—curen all chronic serious dipesser a8 Vimpotency | wervous
to overwork, over-indulgence and oki age K. 12/ ver tola,
Saribadyarista - [day) blood pusirier and tonic Sarss. Rs. 2/ intha

Basanta Kuswmakarrash
rostores and preserves manhood, R, 4-3-6 per 7 lbw,
Mrita Sanjibani Sura

Proprietors : ADHYAKSHA MATHURA MOHAN, ©L.a1, MoOHAN,
BREE PHANINDRA MORAN MUKHERIEE,

Treatise on Ayurved, Treatiment and Catalogue sent free on application
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What does dress signify ?

To the sanyasi or ascetjc Just
clothing to cover nakedness
«+....to the Vedanti something
to cover the body......to the
man and woman of the world
still something to cover the
body, but neat and decent in
itself.........to the art-minded,
the same utility garment but
fabricated to please the eye......
to the fashion-minded, prima-
rily, almost, to conform to
conceptions and conventions of
civilised life,

Whatever the purpose, which-
ever the object of dress, the aim
of THE WHITE SHop s to place
before the public CLoTHING
MATERIALS suitable for every
need and requirement at the
proper time and at proper
prices. This aim involves
careful study of large numbers
of people’s needs, wide selection,
extensive stocks and satisfactory
service,  Years of experience
have given this firm a foremost
place in this province. Readers
of “Vedanta Kesari” will find it
to their advantage to buy their
clothing and allied goods here
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