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sparkle like a star

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

By Swami SARADANANDA

If we want a clear understanding of the
sadhaka aspect of the life of Sri Ramakrishna,
we must first be acquainted with what is
sadhana, its object and the ultimate end it
seeks after. Wrong notions of spiritual life
prevail among people. Most of the so-called
spiritual men of the day, in their zeal to
attain something supernatural, take to certain
kinds of practices that are neither conducive
to the spiritual growth of man, nor are
healthy to life. They forget the Ideal, and
cut themselves off from the current of Real
Life. Some are so self-deluded as to think
that spiritual life consists in the observances
of certain external ceremonials and local
customs ({acharas) coupled with physical
austerities. Sometimes even mystery.-mon-
gering passes for real spirituality. Again the
practices that have been enjoined by the
gages on the different individuals as a
correcbive to their respective evil habits and
tendencies, are often preached universally as
real sadhana to be practised by all. There
are people again who ruin themselves by
pursuing the mistaken idea that they can
bring thieir God under control to serve their
selfish ends of sensuality by the powers of
mantrams or some kinds of practices, even as
the snake is charmed by incantations. So it
will not be out of place to give here some
truths about real spirituality as discovered

I

by the great sainis and sages of India after
their life-long struggle and strenuons sadhana
from century to century.

Sri Ramakrishna used to say, *To see God
in all is the last word in spirituality’. But
this blessed vision dawns when man reaches
the climax of sadhana. The Hindu scriptures
also testify to this. The Shastrasdeclare,
¢All is Brahman; all the various objects,
gross or subtle, conscious or unconscious,
men, animals, birds, trees, plants, ete., all
that you see in this universe are but that
One Indivisible Brahman’. That Brahman
alone you sense in various forms and in
diverse ways. Though all the time you live
and move in Him and hold your life’s dealings
only with Him, yet you are not aware of it,
and you think you are doing so with
different people and diverse objects.

But why is that not so realised ?

You cannot realise the truth as you are in
the mist of error. So long as the mist is not
cleared away from your sight, the mistake
cannot be found out. Error is detected only
when compared with truth.

And the cause of this mistake here as
everywhere else, is ignorance. How ard
when this has begun, no body can say; and
more futile it is to try to know its origin so
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long ag one is it ignorance. ‘5) ams appear
a8 true as long as’%d aminy. Only
when compared wit, g whking state, after

the sleep is hmken,_vr‘b - appear as false.
Well, there may be some stray instances
when peaple realise even in dreams that they
are dreaming. But even that conseiousnef;s
is due to the lingering memory of the waking
state., Audinstances are not wantiog where
the memory of the highest consciousness of
Oae ladivisible Brahman as experienced in
samadhi, lingers even in the waking state.

Drive out the ignorance and the truth will
he revealed unto you. The sages of yore had
realised th: truth and they had shown us the
way how to get rid of this nescience.

But still another doubt arises in the mind.
Whnat guarautee is there that the experience
of the sages who form a microscopic minority
{8 true, while the sensuons perceptions of the
universe by all men are false * Can it not be
a fact that those whom you call sages, are
deluded on the other hand ?

Well, truth s nat to he jndged by the
opinjons of majority or minority, ‘

The expe.
rience of the sages is aceepted

ag trae, for Ly
that experience they had been able to fre‘e
themselves, from all kinds of miseries, to
become fearless and acquire the eterna] peace
and blessedness. Moreover, they had also
tiiereby found out the secret purpose of all
the struggles of mortal human life. Further
real knowledge gives a wonderful catho!icibj;
to man, dowering him with all the excellen.
ces of head and heart, such a8, patience,
contentment, kindness, humility and gg on,
From the Shastras we learn that these Sageg
had attained such graces in their own liveg
and even now we find that those who fol]ow:
in their footsteps and attain the Supreme

Knowledge too are possessed of the same.

Again the question may arige here, how can
ercar be common and universa}? The object
that you or I experience as the cow is so
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experienced by all, Nobody ever mistakes a

cow fora man. Itisnota little wonder then -

that all people commit the same mistake all

at the same time? One or two men may be

wrong, but again there should be others who
must see the reality. But here we find an
exception to that general rule. How is it

Well, you see the exception because you
are not counting the sages in the category of
men. The sages do not see the cow s vow
but see gad instead. But asto the question
why all make the same mistake, the
scriptures reply, ‘There ia a Universal
Mind, sutratma, in which arices the diverse
images of the varigus abjects of the universe.
And as the individual minda form part
and parcel of that one Universal Mind, they
share the common experience of tho
Universal” lence the knowledge of ex-
ternal  objects does not depend on onr
individual and subjective ideas, but it is the
conception of the (losmic Mind, and there.
fore we cannot sec a cow ather than the cow,
And again for the same reason, even when

somo get emancipated from the thraldom of

neseclence, others remain stjl subject to the

chimerical visions of the universe. But we
mist remember that though the Universal
SOP] in His Cosmic Mind has got the idea of the
universe, He is not immersed ip ignorance
llk.e ourselves, simply for the reason that He
being the omniscient Lord has the knowledge
?f the existence of One impartitc Brabman
in and through this manifold universe, Sri
Ramakrishna used to say, ‘The snake has
poison in its fangs, but it is none the worse
for it, The poison does not affect it or cause
its death, although its bite kills others,’

Thus we come to learn from the 8criptures:

that the universe does not exist in reality
apart from its idea in the Cosmic Mind, And
it can also be said that the univerge remaing
only as ideas in the individusl minds too;
for the Cosmic Mind is an organic whole anﬁ
the individual minds are eternally oonnected

THE PRICE OF TWO "

with it even as the limbs are connected to
the body. It cannot be affirmed that the
idea of the universe did not exist before, but
entered there in some particular tiwe. For
what we call time and space or name and
form, without which no idea of differentia.
tion is possible, are ideas eterpally connected
with the idea of the wuniverse. In other
words, the ideas of time and space cannot
be separated from the idea of the Universe
in the Cosmic Mind. Therefore the Vedas
and other Hindu scriptures have declured
that Prakriti or Maya which causes this
universe, is beginningless or beyond time.
And our individual minds, as conditioned by
this Maya from a beginningless time, have
developed the notion of permanent reality
about this world.idea; aud similarly having
been deprived of the vision of the Real, the

oue Brahman, from a beginningless time,
they have becomse unable to detect the error
about the truth of this world-vision, and get
rid of this delusion. For as already stated,
error is only found out when we come to
know the truth.

Thus we see, if we want to know the truth
of this Universe, we must get beyound
this universe of name and form, beyond all
time, space and causation, beyond all ideas
and ideation, and have the Ublessed vision of
that transcendental reality. Aod  the
prevaration and struggle to attain to the
realisation of that Reality are known in the
Vedas and other scriptures as sadhana. And
he in whom this struggle remains whether
consciously, or unconaciously is known in
India ag a sadkaka.

THE PRICE OF TWO

When one suit of clothes is enough, to have
two 18 a costly luxury and to put ou three
is to sin against oneself and to set a bad
example for others. All religion und philoso.-
phy do the job of outfitters to the iuner man;
but the less of their dress the better for the
health of the dress defying (upadhirahitam)
spirit inu us.  Inside us sits one who wants
to be frec from all dress, and we impose our
heavy-dressing habit on Him also. Had we
known the price we pay for this un-wanted
luxury, we would have made some efforts at
least to reduce it. It has cost us not only
lots of our spiritual money; it has cost us
our natural capacity for bearing all inclemen-
cies of weather. Luxury drains away our
natural strength and at last kills us. The
luxury of many realities in our philosophy has
depleted our natural capacity for seeing the
many a8 Ope, Even as there are people who,
having become slaves to habit, claim that

six layers of clothing are an irreducible
necessity, there are others who fight for a
modicum of three realities in the philosophy
for their inner man. And when inclemencies
of weather set in, when a spiritual storm
comes on, these people run from one God
to another for shelter and find none, for God
builds shelters for those who build for them-
selves. Contrariwise, the man with the
philosocphy of one reality (and he himself
that reality) easily finds his own shelter, his
own self, retires into it and is at periect peace
and poise. He is the Advaitin. The Advaitin
has place for only ore light in his philosophy ;
be has only one suit of clothes, one water-pot
and preferably one meal a day. Heisan
Advaitin within and without. Religion out of
consideration for the weakness of man allows
two suits for him and sometimes three, But
true philosophy i8 rather austere, and insists
on man having one ouly and even exhorts
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him to throw overboard that one, if he
wants the Lighest. That is what Advaita
Vedanta teaches.

The boldest statement of Hindu thought —
and indeed the holdest ever made by any
philosophy—is the strengthening agsurance
that we are ail onc, inspite of the manyness
that we see everywhere and that aits so
heary on us. This oneness is to be discovered
in the deepest layer of our being, in consci-
ousness, our basic, residual and residential
reality. When all lights go out, when the
senses, the mind «nd the buddhi sleep, this
light of consciousness keep on hurning.
Before the world of forms sprang up this
consciousness was there, and after its dis.
solution it will continue to shine: for
both atates are pictured by consciousness.
In consciousness, which is thus all-illumi.
nating and hence the all-comprehensive
reality, which is Knowledge, the ever.
luminous, all meet and realise their stupend-
ous and staggering Oneness; in it we come
by our deep-lying reality and our blisg. When
this knowledge dawns all the fruits of the
spirit, joy, contentment, kindness, humility
and all, are added unto us, This one con.
sciousness cannot be reduced : it is our minij-
mum. We cannot enlarge it or outgrow it
it is our maximum. Oneness is our necessity
as it is our inmost essential nature. Hence to
be wanting two or to see two is to go against
ourselves, is to crave for a fatal luxury,
The wise Hindu ancients hyye warned us
against this luxury : “There ig always feur
for him who sees two in this world " says
the Vedanta. “He goes from birth to death
who sees not the One’. ¢ For hip who sees
not the One here in this very life, there is
great calamity.’ ‘The knower of the One

goes beyond sorrow. «lrom knowledge of
the One to immortality ’.

These words mark the Hower and ful.
filment of Advaitic realization.
our Hindu ancients preseribing

Here are
just the
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thing for our present ills, for our divisions
and separatist tendencies which make no
end of difficultics in the way of our country’s
unity and  progress. What a high price
we pay for our separatist tendencies, for
our inability to form ourselves into one
nation, for our incapacity to sec another
man’s point of view! The sense of two be.
came 80 overwhelming in the heart of Kurope
(Nazi and non-Nazi) that it gave way to a
terrible mutual fear.complex. There is
always fear for the one who sees two, says
Upanishad. Aud this mutual fear made the
World War II inevitable. Foreign yoke is
the price India pays for geeing two in
place of one for the last hundred years.
‘ India cannot give up his majesty the King
on earth’; observes Swami Vivekananda,
‘that is why Vedanta cannot become the
religion of India.’ ¢There is a chance of
Vedanta becoming tho religion  of your
country’ the Swami assures a2 western
audience, ‘because of democracy.” < But’,
exhorts the Swami, ' it can become 8o only
if you canand do clearly understand it, if you
become real men and women: not people with
vague ideas and superstitions in your brains
and if you want to he truly spiritual sincoe
Vedanta is concerned only with spirituality .

Since  Swami  Vivekananda expressed
these rosy hopes about the Vedantic
potential of the West, Lurope fought two
world wars. This must have been enough to
set her thinking that there is something
wrong in her religion and philosophy of life.
Here is @ Western savant analysing the
western  religion, exposing its deep.lying
defects and prescribing Vedanta as the only
tonic and hope for the West. Writes Gerald
Heard: <Why is Western religion helpless ?
In the answer to that question there lies, it
would seem, the case for Vedanta. Western
religion has made three fundamental
mistakes. Taking its cosmology from the
rudimentary Hebrew world. view it ticd itself
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to a crude Apocalypticism. By the sixth
century Parousial expectations, long dis-
couraged by the Church were given an
ad hoc moral substitute by the invention of
the doctrine of Purgatory. Henceforward
Protestantism would have no world.view,
upless it returned to Apocalypticism by
becoming fundamentalist. The Vedanta has
a world-view infinitely vaster than the
Hebrew and one which does not contradict
the findings of science. .. .. .. Western
religion neglected psychology and fsycho-
physiology (and this is the second great
mistake of western religion). ts conception
of Deity, fluctuating between a humanised
Jehovah (the loving Father of Jesus) and a
Trinity in which an anthropomorphised Logos
mediates between man and the inflexible
absolute Judge Giud, made Christianity’s one
praxis to be simple petitionary prayer. True,
Eastern influences introduced a crude
asceticism and an occasional serond hand
knowledge of meditation, but peychical and
paycho.physical knowledge was lacking and
whenever tliere was any search for these
things the church ruthlessly persecuted the
scekers. In Vedanta meditation and con.
templation are basic and make a complete
working psychology. And all this
rests, not on blind authority, but upon
empirical work, This was the third
and final blunder of western religion: Tied
to an inadequate world-picture, lacking a
psychology, fearing experiment, it had to

.end in the last and worst mistake of brutal

intolerance, The Vedanta, baving a world-
picture which counsels against impatience
and rashness and havipg a psychology which
shows how men may test truth and, further,
may change their characters, and their
consciousness, not only avoids intolerance
hut has a scientific case for tolerance. ...
Here (in Advaita.Vedanta) then, and here
alope, lies the hope, not of personal salvation
(though that is an integral part of the
training) but of a new and balanced philo.

2

sophy and praxie of life which could provide
sane and progressive living for a unified-
mankind,” (Vedanta for the Wes'ern World,
page 53 )

We have quoted the above not only to
show how much the thinking West is turning
to India’s Vedatta for light and solace, but
also to convince those of the Westerners who
think that the Advaita.Vedanta does not
supply all the spiritual needs of the West.
We print clsewhere i this issue an article,
entitled ‘Vedanta for the West’ from the
pen of Mon. Jean Herbert, Chief Interpreter
to the United Nations, wherein he observes
that though the West looks to India for
invaluable spiritual help, Advaita-Vedanta
is not in a position to give it.

He writes: “The invaluable help which
India can and should give to the Western
world at the present stage, is to show
through both example and teaching (1) that
spiritual values should come first, irrgppective
of immediate consequences in practical life ;
(2) that a balance of head and heart isan
absolute necessity ; (1) that each man has a
wide choice between many conceptions of
God, of the relation between God and man, of
Yoga, ete. and should exercise it: (4) that
spirituality is a matter of personal experience
and not of creed or of labelling ; (5) that
spiritual practice, like music or medicine is
both a science and an art, which must be learnt
methodically and obstinately, preferably
with a competent guru and in which improvi-
sation is often disastrous; that systematic
meditation is essential in every form of
spiritual life; (6) that the interest of the
individual can be neither distinet from nor
opposed to that of his neighbour or that of
the community; (7) that intense and
exclusive devotion is compatible with_ not
to say inseparable from _unqualified respect
for other faiths and schools.’

‘While Advaita can admittedly help for the
purposes listed under (3), (6) and (7) it can
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oaly considerably hinder a westerner for the
athers.’

Let us sce how Advaita hinders the
westerner in developing the qualities listed
under 1, 2, 4, and 5. Item | wants us to put
spiritnal values first, irrespective of cnn.
sequences in life.  The one refrain of which
the Advaita is never tired from first to last
i8 that we are spirit first and last, (Cf. the
Mahavakyas: tatvamasi, Aham Brahmasmi
etc.) and that the kingdom of the spirit must
be sought first and all other things will be
added unto us. Item 2 reminds us that a
balance of head and heart ig an ahsolute neces.
sity.  Advaita.Vedanta  which lugists  on
Ashtanga yoga (the eight-fold discipline
for intellect and emotions) and  the
Sadhanachatushthaya sampatti (the four
graces  of
continence,

discrimination, gelf.contry]
forbearance, ahimsa. ete,,
spiritugl indifference towards this world and
the next and lastly desire for liberation) need
not be reminded of it supreme virtue of
balancing the head and heart. Without this
balance the integral experience,

samyak
darsana, the final fruit of Advait

ais impossi,
ble of attainment. Ttem 4 ingists on spiritna.
lity Leing viewed asa matter of personal
experience and not of cpced. H Advaita
were a creed or simply a label, it would
not have been possible for it to practise such
wide tolerance which the writer allots tg
Advaita under item 7. Spiritu
of personal experience,

ality sa matter
But such experience
can be had by all and must not he the
monopoly of a few. Again, the insights of
such experience should not contradict reason.
They should transform men ang forge them

into one. Advaitic realization is all this and

something more. Ttein § reminds us that

spiritual practice is both 4 science and an
art and must be learnt methodically and
obstinately from a guru, and that systema.
tic meditation is essential. If Advaita does

Dot enjoin on us a methodjcal discipline as
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taught by a guru and a regular course of
systematic meditation, we don’t know of any
other philosophy that does so. We may
remind the writer of the words of Gerald
Heard quoted above: ‘Ip Vedanta medita-
tion and contemplation are basic and make
a complete working psychnlogy i

The writer has missed some of the very
practical aspects of Advaita and has thus
given ample evidence of having committed
the common mistake of the West of under.
standing Advaita as an ¢ ntellectua) system’
and not as experience par excellence. Earlier
in the essay it is said that the inteliect ridden
West has accepted in full the intellectual
argaments of Sankara, but has thrown over.
board devotion and God and  has addcd
Advaita to the already exisling ‘systems’.
We expected that the writer wil) help the
westerner to set right this wrong idea about
Advaita by stressiug the experience aspect
of Advaita. But we have heen disappointed,
Advaita is first the experience of the all.com.
prehensive and ultimate reality. It has a
philosophy that systematises this expericnee
and presents it ag a working hypothesis for
aspirants. Tt has a strict course of discipline
and it world.view is spiritual and hence hag
beneficent social consequences, Advaita
must be presented in all the above hearings
to clear away the misconceptions that have
crept into the brain of the westerner.

It is plain that the West is not ripe enough
to receive Advaita. What then is the alter-
native? Dnalism comes the answer from
Mon. Jean Herbert. ¢ Yes, T agree’, 8AV8
Swami Vivekananda, ‘ that there is some good
in the dualistio method. If a man wants you
to show him the polar star, you first point out:
to him a bright star near it, then g less
bright star, then a dim star, and then the
polar star!

‘But how long,’ asks the Swami, ‘ will the
world have to wait to reach the truth if it
follows this elow, gradual process? How
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long ¢ And where is the surety that it wiil
ever gucceed to any appreciable degree? It
has not so far. After all, gradual or not
gradual, easy or not easy to the weak, is not
the dualistic method baged on fulsehood 7 Are
ot all the prevalent religious practices often
weakening and therefore wrong! They are
based on a wrong ides, a wrong view of man.
Would two wrongs make one right? Would
the lie become truth # Would larkness become
light ¢°

Does the West with its many Christian
Chaitanyas stand in need of more Chaitanyas
and a new cousignment of dualism from
India? It will be a thankless and even disas.
trous job for Indian exponen's of spiritua-
lity to be ministers of dualism as that is
definitely not the sort of spiritual help the
West requires  to-day. The scientist-
philosophers have made very near approxi.

mations to a theoretical realisation of
onopess. That is something positive. The
two world wars, fought, not between nations
but between two conflicting ideologies, have
given Kurope bitter lessons for rearing up
an ideological dyarchy in her heart. Her
heart must now he secking relief and refuge
in the peace of a political and spiritual
oneness. India’s word is clear: In the context
of violence her message of unon-violence
which is practical Advaita—is a saving and
salutary gospel. But India herself is now
in the throes of change and national indeci.
sion. To help her substantially to rehabili.
tate herself in her position of strength will
be in the immediate and intimate interests of
the West. Yor the West stands in need of
Indian help to discontinue paying the high
price of two, to cut to Gordian kuot of a
perniciously dual personality.

TECHNIOUL JZRSES NMYSTICISM *

By Dr. Cuarue Baupoury

“Not only do we speak of national and revolutionary mysticiam, but also
our journalists have familiarized us with the terms, mysticism of sport, of
cinema, of youth, of muscle, of jazx, and what not. This perversion has
resulted from our eralling technique over mysticism. The wmoderns hold
mysticism primitive and technique most evolved. In this brilliant article the
writer cvaluates both mysticism and technique and assigns proper places to

them.—Eps.

L shall try to distinguish five states of the
mind substance, or, if you will, five regions of
the mind. They lie in a continuous series

~proceeding from Mysticism to Technigue.

The terms Mysticism, Lyricism, Thought,
Objectivity and Techuique may suffice to

‘define them. The activities associated with

the words religion, art, philosophy, science
“* Translated from the Fronch original by Sri P,
Seshadri Iyer of the Travancore University.

and profession will respectively correspond
with these states,

The principle of arrangement in this series
will be easily recognized. We proceed from
the internal to the external, from the
spiritual to the material, from the iutensive
to the extensive.

11

Let us recall the magic activity of primi.
tive tribes. That activity has been described



84

88 a technique which implies a mystic
element.  We see that in magic the two ends
of the series are found and they touch each
other. In other words a}) the states of the
mind are already present in magic. But they
lie indistinct, in a lump. The evolution of
the mind in the course of centuries of culture
has resulted in the isolation of the parts
from this whole. It is the fan light which

shows itself at first. Then the inter-mediary
terme appear.

111

How does this happen? 1If we arrange
these five terms beginning with mysticism in
a line from left to right, we note a progres.
sion dependent on the messure of pull
exerted by the succeeding ones on those
which go before. In spite of diverse move.
ments and eddies, it will be clear that the
ourrent goes more and more from left to right,
from m¥sticism to technique. It would seem
that mysticism is the burning centre, the
fruitful maze, whence the other terms are
_projected by turns. Turther it jg clear that
mysticism develops into poetry which ripens
into wisdom. Wisdom again asserts itself in
science and science develops into technique
infinitely,

1v

It is at least this view whioh imposes itself
explicitly or implicitly on our contempora-
ries. But even the supposition  of itg
immunity from flaws will lead to grave mis-
understanding. They hold mysticism primi.
tive and technique most evolved. Since they
take evolution for progress, their estimation
of these terms tends to grow higher apg
higher as they proceed further apd further to
the right. They treat with condesc
contempt the terms on the left. That this
view is false will be evident if we remember
- that technique was in fact present from the

very beginning. All we cap Say is that
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technique grew out of mysticism, and that is
progress for technique. But it should be
remembered that mysticism is also purged
of all that issues out of it, A decisive step

in that purification is marked by Jesus’
words :

‘Your Father knows what you want even
before you ask for it’ (Ch. (1) Gospel of
Mathew), implying the giving up of the
utilitarian prayer. And that purification is
a decided progress for mysticism.

Vv

We cannot hold the two ends of this chain
all at ouce, since they are not equivalent.
But the end should be well fixed on high.
Would you climb by the rope-ladder, then it
is necessary that the ladder should be fixed
to the high beam. You may say that it does
not interest you to climb by such and such a
ladder and up to the highest. Be it so. But
you should not hook the ladder in the void
to any level you please. You should hook it
on high, even though you do not wish to go
above the middle. Hooked high, it will
stretch as much ag you exert yourself.

Otherwise it will press down all and itself
sink low,

VI

You will pass for a reactionary when you
denounce the excesses and evils of technique.
It may be said that technique is not an
enemy of the soul. Certainly not, just as
the pole is not the enemy of the equator. But
we cannot be everywhere at one and the
same time. If we are stationed at the pole,
we will not fecl hot. If we wish to be at the
equator, we have to traverse the inter-

- mediary regions. All these zones are wel]
ending

shown in the atlases for children. I may
recount the story of the boy, who with rare
tact, built himself a radio post with a
phonograph attached to it. His machinery
was put into action. The idea never tame

LHCHNIQUR PRERSTUS MYSTICISY N3

to him of producing anything but jazs, This
boy is an image in miniatore, of the great.
ness and the wmisery of the modern west,
installed in technique and making of itself
the figure of a « World without soul”

VI

The incliustion  which deseends from
mystictem to technique is really  that of the
wodern mind. [y inatalls itself with frenzy
in technigue. levy Brohi is characteristi.
oally modern when he attempis to define
mysticism as primitive mentality, for whizh
he has wfterwards given the happy term
*prafogical’.  The magic atate of  the
primitive mind ik mystisiam from the point
of view o our peddected techinpe. benase
it orepresents w fechnigue  choarged  with
mysticisn,  But viewed from the other el
of the purified stmple mysticiam the same
state can  al  be fairly  defined  as
tachoigne, beoause it represents a mystion)
state encwmberced with practical recipes aud
tant

VI

The singulav degradation of  the term
mystieism in recent years i8 a noteworthy
finguistic phencmenon, with an undoubted
psychalogical significance, The desting of
words bies eertoinly in being current or
falling out of nse. Bt here the degradation
has been very rapid and aimost brutal. Nog
only do we speak of wationsl snd revele-
tionary mysticism, but also our journalists

have  Jfamillurized ws  with  the  teims
mysticism of sport, of einems of yeuth, of
musele, of juze and what not, It is well they
do not us vet spesk of the mystiviam of
petrol of Indberubber, of Bxed.rate shop.
ping! There wifl  naturally then  be w
mysticiem of the technigue whivh onds by
huckling the buekie and patting head over
heels,

The exaltetions to which the term
mysticiem 8 subjected  are in no  way
ju;stiﬁ;:hk». Mennwhile it will e well to
note that this degradation of the word bas s
significance, And this significance las in
the home sickness feit by frae mysticism fo
eome into ite own, foa nhiverand dizaffeciion.
3¢ the degradation of the ward, onr world
c}‘mpwuﬂy expresses how far v has  lost
and how much it 18 obsessed by mysticism.

IX

Those who to-day in the pame of seience
judge perennial philesophy, themselves {or
their soms or their diseiples) will judge
{o-morrow the perenninl theoretic science in
the name of technigue and will seekto reduce
acience to technique. Dut it is clear that
this will he to ainputate even technique. Our
maderng know  this well,  1f they reflect by
analogy, they will slso know that to reject
philosophy s to amputate science as well
and they will graduvally learn at last that
ta give up mysticism is to endanger all
the reat,

A e et

Life wauld be stunted and narrow if we could feel no significance in the world
around us beyond that which can bé weighed or measnred with the tools of the
physiciat or described by the metrical symbol of the mathematician,

~~Professor 4. 5, Bddington.
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Shankard’s advaitic works and comment
estern intelligentsia on a par with
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The revelation of

rayproachement,

aries are being studied to-day by

the philosophies of Kant and Bergson.
: Shankara to the West, observes the wriler of this thought.
proroking artiele, has undoubtedly helped to clear the w

ay for an intellectual

But can Advaita be ecpected to play in the West a role

similar to that which it plays in India? Mr Jean Herbert, feeling the low

spiritual pulse of the West, answ
shows how Shankara’s

as an alternative.

bring Chaitanya to the West,

Authorised  representatives  of Indian
thought in the West have of late heen laying
considerable stress on the advaitic teachings
of Shankara, and it is gratifying to see that
their approach has met with great response
in various important intellectual circles,
That has led various observers to hail with
joy one long-awaited and often despaired.of
mecting of East and West, and to prognos.
ticate that it would help to bring abong
sonte muatual understanding «nd respect and
facilitate fruitful union between the two
major branches of the human family. Since
that rapprochement really forms the major
issue confronting the twentieth century, and
on its outcome depends the growth or
extinction of what we like to term culture,
theclaim should be closely scrutinized and jtg
near and far effects carefully estimated.

There can be no doubt that philosophers,
professional and otherwise, in Europe and in

America, have been profoundly impressed by
the depth and subtlety of Advaita

comprowmising and unimpeachable lo
its  consistent

its vn.
gic and
‘ explanation of many
metvaphysical problemsg which have baffled
all modern Western schools of thought, Men

ers the question in an emphatic negative. He
3 Advaite has been misunderstood by the intellect-ridden
West which has listed Advaita as another © system .

Dualism is prescribed

. The time has come, says ke, for the cxponcnts of Indian
wisdom o put the stress on the dualistic teachin

g8 of Hindu spirituality and

But docs the West with its numerons saints
stand  {n need of more dualism and Chaitanyas? If the ¥
wny Vedanta from India, it is Advaita. Vedanta. Kos,

L i'l‘(I]/y r/’r/:”‘rp,g

like Swami Nikhilananda in the U. S, A.
Professor Radhakrishnan in England, Sw

. ami
Siddheswaran

anda in France have actually
put India on the map for Western stude

nts
of philosophy,

and they have thereby shown
to the most important colonizing countries
that the culture of India is not a subject fit
exclusively for archaeologists or anthropolo.
gists like those of Babylon or Papua. One
of the largest publishing firms on the
continent of Kurope is even now considering
including Shankara’s exclusive comment )

! aries
on the Brahma-sutras,

. ‘ not in a collectinn of
Orientalia or of antique texts,

main  collection of philosophy, on &
par with Kant and Bergson. For the
first time in history Sanskrit works
are being studied in Western universities for
their substance, and not only for what help
they may bring to the students of compara.
tive philology. An ever wider reading
public is now demanding  translations
which give the philosophical meaning rather
than a grammarian’s version, and many
readers even want editions which give a clue
to the spiritual implications. As such, the
commented versions which Shri Aurobindo
gave of the Bhagavad-Gita

but in its

and various
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Upanishads are rapidly displacing previous
publications.

It should also be fully acknowledged that
partly as a result of such developments,
India is now being viewed by a large
Western elite with considerably more respect,
not only as the lineal heir to one of the
greatest apcient cultures bLut as a living
exponent of one of the most respectable
thought-currents in the world. Gandhiji
himself is looked upon less often ag & mad man
and more often as the mouthpiece of hundreds
of millions of sensible and consistent people.
And the consequences of this new outlook
probably helped to increase support for the
political claims of India.

Such recognition no doubt, alse contributed
to restore to Indians generally and to Hindus
in particular the self-confidence which a long
period of national disfranchisement had
gravely affected, and thereby correspondingly
liberated their inner polentialities, creative
and otherwise, as a helpful and constructive
factor in the world of to-day.

For various reasons, including those which
[ have listed, the revelation of Shankara to
the West has undoubtedly helped to clear
the way for an intellectual rapprochement,
which may begiu to bear fruit in the recent.
ly created United Nations Educational,
Cultural and Scientific Organisation and
clsewhere, It will be much easier than it
was at the beginnings of the League of
Nations to discuss problems political, social
and philosophical on a world.wide basis.

It may even be held that this impact of
Shankara on the West has so far gained
more recognition for lndia than the advent
of Rabindranath, who was appreciated as an
artist more than as a thinker, of J. C. Bose
and C.V. Raman, whom Western scientists
only accept as late.comers in their own field
of science, or even of Swami Vivekananda,

whose teachings werc received with mixed
feelings.

Tomy mind, however, the essential question
is not whether the self.-styled ‘ white’ race
and India will be able to reach an agreement
by stressing the points on which they see eye
to eye and ignoring the others or compromis.
ing on them. It is rather whether in that
coming-together each will contribute to the
world of to.morrow its most valuable assets
80 that the synthesis for which we are headed
is rich, well-balanced, stable and capable of
lifting the human racc above its present
material, mental, moral and spiritual level,

One may safely assert that since the Kast
and the West diverged, not so many centuries
ago, and so to speak specialised, the East
renounced (more or less intentionally and
consciously) political power and material
wealth to remain the guardian of spiritual
values, while the West sacrificed the latter in
order to achieve, through science and techni.
quc, complete mastery over the outside world.

The main purpose of the now urgently-
needed synthesis i8 to save the human race
from impending destruction through the
amoral or immoral use of the power which
the West has thus acquired and or through
the outward inertness into which the FEast
bas partly drifted.

Viewed from that angle, what effect may
be expected from the teaching of Advaita to
the West? One point must first of all be
made clear. Whenever I have asked any
Hindu exponent of Shankara in Europe or
America why he stressed that particular
school of Indian thought so much, I have
always received a two.fold answer. The firat
part of it was that the teaching expounded
wag not Advaita exclusively, but Vedanta
generally, including the dualistic and quali.
fied-non.dualistic aspects. The second was
that Advaita was after all the highest peak
reached by Vedanta, the ultimate product of
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philosophy and was therefore worthy of such
special treatment. Let us consider those two
statements.

It is a fact that many of the study-circles
to which 1 refer are called Vedanta Societies,
and I know of no one which is admittedly
limited to Advaita. T .um also quite sure that
all the teachers prefice their courses of ins.
truction by general remarks about the three
greatest Vedantic echools and even refer to
some of the less famous ones, thereby giving
a true picture of the general l)a(al{groundr.
But after that many of them }1}11'(11/';7 ever
mention Ramanuja or Madhva exee ‘

a contrast, with Advaits,

pttodraw
Whereas new
translations of Atma bodhy and sections of

Vivebachudamani and other advaitic text.

books by Hindu sannyasins and professors

come out in the West with increasing frequ-
ency, the only transliation of any important
advaitic or visishtadvaitic work which was
published recently in the West__to my
knowledge was given by a Frenchman,
Olivier Lacombe. Therefore whatever catho.
licity may be announced, many of the most
influential teachers who profess to bring

Vedanta to the West really only expound
Shankara.

And with few exceptions they do not even
bring the whole of Shankara, but ouly his
advaitic philosophical works. We should
heartily welcome the courageous dep
made in the West by Swami Nikhilananda
who in his new buok due to be published thig
year in the U. 8. A dared give some of
Shankara’s hymuns to the Div

arture

ine Mother,
to Shiva, etc. When [ myself published 5
selection of those hymns in France, a few
years ago, they were received with concern by
authorised Hindu representatives and with
more than scepticism by scholarly Indianists
who ‘ knew perfectly well that the monist’
philosopher Shankara could never have
written hymns in praige of Hindu

gods.’
And unfortunately books published

in India
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pass practically unnoticed in the West, even
when they are of such Ligh quality as Swami
Yatiswarananda’s Universal Prayers and The
Dicine Life, and the Advaita Ashrama’s Altar
Flowers.

Therefore whatever may be claimed to the
contrary, what the West receives under the
name of Vedanta is exclusive monism in an
overwhelming majority  of  cases. To
expouents of Hinduism, it isall the more
tempticg because in such way they can
eagily command the admiration and respect
of the intellect-proud West and eschew the

ccusation of being pagans and idolaters.

Let us now turn to the other aggertion
which it is certainly not my intention to
dispute—that Advaita should be stressed
most, because it is the highest teaching which
India can give. To my mind, there is no
doubt that Advaita has provided ludia with
a satisfactory common basis for her wide

variety of methods of spiritual research, a

basis which is probably unique in the world

It is clearly thanks to the advaitic hack-
ground which (as a theory is more
acknowledged by every Hindu, that
tncreasing number  of

or leus
an ever.
flourishing  gectg

y

addressing themselves to innumerable gods

and goddesses, have been able to cater to the
sp'iritual and religious needs of crores of
H'mdus without 4rousing any appreciable
dispute or conflict. The Jutent realization at
the back of the mind of every devotee that
his or her Ishta devata is one of the many
aspects of Isvara, himself the personal

agpect
of Brahman, has enubled all

those sects to
plunge into the most unrestrained and profit-
able sadhanas without tumbling into the pit-
falls of idolatry and fanaticism, as would

probably have been the case in any other
country.

Not only that, the under-current of

Advaita largely provided India with the

necessary corrective to her 8wecping passion
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for bhakti and enabled her to retain the
necessary balance between heart and head.

The fact that in India, in all periods of
history, only an infinitesimal number of
sadhakas actually foliowed an exclusive
monistic yoga with any practical result
(Sri Ramakrishna said there is one jnanin
in a century) does not therefore detract in
any way from the wvalue of Advaita, nor
impeach its claim to be the crowning glory
of Hinduism,

There is another point which should be
considered here. Some of the most distin.
guished representatives of Indisn spiritua.
lity in America claim that we should not
study Ramanuja’s  Visishtadvaita  nor
Madhva’s Dvaita, but the Dvaita and
Vigishtadvaita ¢ asseen from Shankara's point
of view’, because ¢ only Shankara aud thcse
belonging to his school can reconcile the
three points of view by considering the three
as three rungs in the same ladder’. ‘They
point out most relevantly that while
Ramanuja and Madhva both hold ¢exclusive
views’, only a follower of Shankara can say:
Lord, when I identify myself with the body,
I am Thyservant: when I consider myself as
anindividual soul I am part of thee; whenI
look upon myself ag the Spirit, 1 am verily
Thyself.® But whereas that comprehensive
statement can probably be understood with-
out much difficulty by the average Hirdu,

' The Hymns to Gods and (foddesses ascribed to
Shankara give ovidence of a devotional strand in
his personality. But hix special and supreme
contribution to life and thought was the Advaita
philosophy. Hence a true follower of Shankars
must be an uomixed and uncompromising
Advaitin, No follower of his would have
gubscribed to this amalgam, at best a hotch-
potch of Advaita where the self is seen as the
gervant of the Lord, as part of the whole
and the like. In this context especially, where
Advaita is given the topmost rung it deserves, and
the study of Dvaita and Visishtadvaita is urged
from the all-comprehensive Advaitic standpoint, it
is very misleading to present this highly diluted
form of Advaita.

4

I fear that with extremely few exceptions
Westerners can only read into the theory of
the three rungs that same supcriority
complex which underlies the candid admis-
sion of ‘broad.minded’ Christian priests or
ministers: ¢ Non.Christian religions are good
and helpful: they nay even bring sowme of
their best adepts to a level where they will
be worthy of admission into the Christian
fold.”*  And as regards studying Dvaita or
Visishtadvaita from Shankara’s view-point,
however desirable or illuminating that
certaiuly 48, it is strangely reminiscent to
open minded Westerners of ‘suggestions’
from Christian missionaries that Hinduism,
Islam, ete, should only be studied in books
written by Christians preferably clerics.

Now, can Advaita be expected to play in
the West a role similar to that which it plays
in India? On the basis of a fifteen-year
intensive and close scrutiny of the effects
which the impact of Indian thought has had
in Europe and America, my answer is empha-
tically in the negative. And I b:lieve the
reasons are easy to understand.

As it stands at present, the West is
predominantly  intellect ridden. Through
mental activity alone it has achieved or

* Advaita is no creed hungry for converts. It is
the sirople affirmation of the identity of the self
(Atraan) with the all-inclusive ultimate reality
{Brahman) and hence is the assurance of the
immediate possibility of the identity-experience of
the totality. Thus the Advaitic experience
includes all other partial experiences, Such being
the casse Advaita cannot contradict any other
philosophy nor suffer from any superiority complex
as it does not suffer from exclusiveness. We are
reminded about the remarks of Gaudapada on
Advaita: ‘As non-duality is the ultimate reality,
therefore duality is said to be its effect. The
dualists perceive duality either way, 7., bothin
the Absolute and in the phenomena Therefore
the non dual position does not conflict with the
dualist’s position.’ (Maendukya Karita, 111, 18).
Isvidently the writer has missed this all-inclusive
and hence non-contradictory nature of Advaita
and attributes to it a superiotity complex,
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become able to achieve all that it is most
proud of in the realms of pure science,
engineering, military power, standard of
living, social advancement, medicine, and
even colonisation and war, It has un-
qualifiedly divorced the new idol of science
and the older one of philosophy from religion
which bas turned mostly iuto a social func.
tion, and from spirituality, which is con-
sidered by most people as a now hardly
intelligible relic of the past.

The typical Westerner is proud of his
intellect and shuns, deprecates, or disowns
anything in his heart or in his soul which
may scem to be in contradiction with it,
Further he is wedded to the logics of
Aristotle and Descartes, one of the
esgential axioms of which is: if A g true,
the contrary of A cannot be true.

When he is brought face to face with the
monistic aspect of Shankara’s message,
practically to the exclusion of all other
aspects of the teachings of India, his reaction
13 quite naturally the following: *I was
right in thinking that the intellect has and
should have priority over everything else in
man, and that every thing that will not bend
before it should be thrown overboard,” i,
worship of God and all that is connected with
it. Since Shankara has proved, to my full
satisfaction, and more 8o than anyone else
before him, that God does not belong to any
higher order of reality than mysel{*, why

*Buddhi (which is sometimeg
intellect, but better translated
is to be enthroned in man not to  bend
all other things in man or to throw overboarq
things which do not bend, but to org
integrato other faculties, Buddhi has got  the
determinative (nischayatmika) capacity iore than
the other elements in man and can bring
integral experience, samyal
intellect, Buddhi, that Sha
not to the over analy

translated ag
28 wisdom)

anise and

man to the
darsana, Itis to such an
nkara gave priority and
tical and discursive intellect,

‘Shankara said that the God of religion or the
Absolute of philosophy is our inmost reality, It is
only when this truth ig realised can one say that

KESAR]

should 1 bring him into this world which
my own rational mind has already conquered
and subdued ¥

When a  Westerner reads Sri Rama-
krishna's statement that *Shankara was
right, but what Ramanuja said was also
true’, he simply cannot make sense of it
since to him it would be tantamount to 8ay-
ing: 2and 2 make 4, but 2 and 2 also make
6. And s0 he clings to the letter of the
other statement that Advaita is the summum
of Indian wisdom, taking it to mean that it
has displaced and proved wrong the other
teachings, just as Galileo’s theory that the

earth moved cancelled the previous theory
that it did not move.

The spread of such a misconception of
Shankira's  monistic teachings as the
Westerner is bound to have wunless he is
closely watched and corrected by a
competent guru cannot but confirm and
strengthen him in his predominantly
intellectual view of life and unbalance him
still more than he was before, both indivi.
dually and collectively.  And let us not
ignore the fact that the stiffening of that
attitude in the West ig likely to
its turn the peoples of the Fast, and draw
them powerfully to the intellectual

influence in

and

God does not bLel
than himself,

ong to any highor order of reality
For a man without realisation to
say thus will be to give currency
philosophy,

Himgelf ig to

to a dangerous
To Lnow one's inner Reality as God
866 in every one the same God and to
8vo the world as tho garment of God. God can thus
be realised here in thig world, in this body, The
theory that belioves in Hig being brought into this
world is rather unhelpful,

*The Westerner cannot make sense hecauge he
understands Shankara and Ramanuja as giving two
contradictory statcments of Reality. The Advaita
of Shankara and the Visishtadvaita of Ramanuja
are two pictures of Reality taken from two points
Hence they cannot boalike. Allithe same, both are
pictures of Reality and so aro frue. 1o ig in this
sense that Sri Ramakrishna says ‘Shankara wag
right; but what Ramanuja said was also true’. The
Westerner will understand it correctly if ho takes it
thug: 2 and 2 make 4, but 3 and 1 also make 4.

Y1
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materialistic standpoint which has brought
such untold suffering to the whole world.
Does that mean that Vedanta can bring
no help to the West? Far be it from
me to suggest such a conclusion, I am one
of those who definitely believe that the
world will never find salvation unless the
West learns at the feet of India how
to control its material power through
spiritual values. And I further admit that
elementary philosophical notionsof Vedanta,
including Advaita, are an indispensable
starting point, since only that can satisfy a
Western intellect that the wisdom of India
does not run against the dictates of logic.
Tor that purpose the lectures given by Swami
Vivekananda in the West and collected under
the title ¢ Jnana-Yoga’’ prove invaluable.

But once the Western student’s misgivings
on that point have been cleared, he should
immediately be warned that for all but a
privileged few--whose path is harder than
any other—such philozophy only provides a
background, that all practical eflective spiri-
tuallife can only be lived in the consciousness
of duality® (or of qualified non-duality for a
very small elite), through intense devotion to
a God endowed with a certain amount of
personality and attributes, and that his most
urgent task is not to discover what may be
behind and above God, but to find out which
of the many concepts of the Godhead will
give him the greatest opportunity and
encouragement for the practice of such
devotion. Swami Vivekananda never made
the terrible mistake of broadcasting the
Vivekachudamani and the Mandukya U pa-

5¢The highest peak of Hindu wisdom was ind.icat-
od when it averred that practical effective spiritual
life can only be lived in the consciousness of One-
ness Duality is a concession to the weak. Let
Swami Vivekananda speak: *After all, gradual or
not gradual, easy or not oasy to the weak, is "Cft'
the dualistic method basod on falsehood? 1t is
based on a wrong ides, a wrong view of man.
Would two wronga make one right? Would the lie
become truth ? Would darkness become light ?’

nishad to the West wholesale and indiseri-
minately. He was far too fully aware of what
the result would be.

The invaluable help which India can and
should give to the Western world at the
present stage “is to show through both
example and teaching (1) that spiritual val'ues
should come first, irrespective of immediate
consequences in practical life; (2) that a
balance of head and heart (not shallow
rationalism and eguistic sentimentality) is an
absolute necessity; (3) that each man has a
wide choice between many conceptions of
God, of the relations between God and man,
of yoga, &c., and should exercise it ; (4) that
spirituality is a matter of personal experience
and not of creed or of labelling; (5) that
spiritual practice, like music or medicine, i8
both a science and an art, which must be
learnt methodically and obstinately, prefera-
bly with a competent guru, and in which
improvisation is often disastrous; that sys-
tematic meditation is essential in every form
of spiritual life; (6) that the interest of the
individual can be neither distinet from nor
opposed to that of his neighbour or that of
the community ; (7) that intense and exclusive
devotion is compatible with—not to say
inseparable from—unqualified respect for
other faiths and schools,

While Advaita can admittedly help
for the purposes listed under (3), (6)
and (7), it can only considerably hinder
a Westerner for the others”., What

"Evide;t_l;—tKe writer has missed Advaita's
supreme emphasis on the realization of our
inper reality as the spiritnal reality which
answers the Westerner's need (1), Advaita’s insis.
tence on the discipline of the head and heart
directed towards their balance and integration, the
value Advaita attaches to personal experience and
the methods, the sadhana chatushthaya it enjoins on
aspirants, These aspects of Advaita, vital
though thoy are, have not caught the eye of tho
writer. Henrce he sees it as ineiticiont to meet all
the sepiritual needs of tho Westerner. For a better
digcussion of the points please see lust portions of
* The Price of tun ',
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can help him far more is the study of the
great Hindn scriotures and mythology, not
excluding Puranas., which are brimful of
ingpiring stories parables and more particu-
larly myths of the highest spiritual value
when properly explaived and presented, still
more 80 because they are new to the Western
reader and strike his imagination, which stale
Biblical stories can no longer do to the same
extent. We should be grateful to Swami
Prabhavananda for starting along the right
line with the publication in California of well
chosen extracts of the Srimad Bhagavatam in
book-form, and to Swami Ashokananda for
giving similar stories a fair amount of space
in his remarkable American periodical “The
Voice of India’.

The time has come when exponents of
Indian wisdom in the West should no longer
be timorous of being branded as idolaters if
they do not confine themselves indiscriminz.
tely to an intellectual teaching which is not
only useless but even harmful to a majority
of the people who cometo them, They
should put the stress on the dualistic teach.
ings of Hindu spirituality, as tempered with

I Locus o

Karma, introduced with Jnana and accom-
panied by Yoga, which can be of immediate
practical use to a large section of the Western
public. Only if they do so can India contri-
bute hier full measure to tho synthesis from
which the world of to.morrow will be born

1

P.N.—Oue Swami, to whom I had sub.
mitted a rough draft of the above article,
told me that for the very reasons which [
outlined, he felt that Chaitanya should now
be brought to the West. T do believe that
it will have to be done eventually, not only
because it is essential to enable the West tlo
understand India, but also because various
classes of devotees in the West can take
many leaves from his book. I fear however
that if Chaitanya is introduced without
sufficient preparation, Christian groups will
be thoroughly alarmed and become aggres.
sively antagonistic, as they will see in
Krishna a rival of Christ. And that grave
misapprehension can only be avoided
if we first introduce the idea of the
Ishtadevata as developed in Hindu dualism
in general.

SOVERIEIGNTY

By Pror. P. S. Namu

Where does the supreme and ultimate
power lie in a democratic country ?  Does
it lie in the legislature, or in the party to
which the majority in the legislature owe
their allegiance, or in the will of the people
as a whole? The question is not easy of
solution, and political theorists are not
agreed as to the exact locus of sovereignty.
Let us, however, discuss the (uestion in a
purely objective and scientific spirit, and
accept the conclusions to which such a dis.
cussion may lead us,

Let us, for the sake of argument, consider
a hypothetical case of party interfercuce
with the legislature. (‘onsider a popular
assembly with ten seats, and with a hundred
voters in each of the ten constituencies
entitled to return candidates to 48 many
seats. 'The successful candidates may get
elected with a small majority in their favour,
and the unsuccessful ones may lose, and yet
have an appreciable amount of popular sup-
port. Let us say that the successful candi.
dates secure 51, to 55, of the votes. On an
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average it will work out to 53".. And if all the
successful candidates happen to belong to the
same political party, then it will be seen that
the assembly will be packed with “‘representa-
tives’ who represent only 53 of the voters,
while 47% have to go without any kind of
representation whatsoever. Under these
conditions is it legitimate for the party
executive functioning outside the legislature
to enforce its will first on the cabinet, then
on the legislature, and finally on the whole
people nearly half of whom are in violent
disagreement with the principles inspiring
the dominant party ? The locus of sover-
eignty. therefore, becomes a burning political
question when a political party, because it
has managed to secure an (nfolerable and
intolerant majority in the legislature, rides
rough-shod over the minority in opposition
with callousness and indifference, born of a
gense of unshakeable power.

I have already hinted at the difficulties
which face the student of political science
when he deals with the problem of sover-
eignty. Professor C. E. M. Joad, the renowned
thinker, throws up his hands in despair and
says, ‘“‘I personally happen to hold the view
that sovereignty ought to reside in the people
ag a whole, but this view owns no more autho.
ritative basis than my own unsupported
intuition, and I do not know how to defend
the assertion if challenged. That sovereignty
ought to reside in the-people seems to me self-
evident, but [ am well aware that it is far
from being evident to all people. Moreover,
I do not see how it is possible to prove by
argument either that the people can or should
or cannot or should not, delegate its sovereign
powers to representative persons or bodies’!
As against this hesitant statement we may
remind ourselves of what J. 8 Mill wrote in
his Considerations of Representative Covern.
ment. (1861) 1 have no difficulty in show.
ing that the ideally best form of government

"L Quide to Philosophy of Moral;and Politics, p. 561.
b
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is that in which the sovereignty, or supreme
controlling power in the last resort, is vested
in the entire aggregate of the Community ;
every citizen not only having a voice 1u the
exercise of that ultimate sovereignty, but
being, at least occasionally, ealled on to take
an actual part in the gavernment, by the
personal discharge of some public function,
local or general”. That it is a far ery from
Milt to Prof. Joad is, no doubt, true. Eight
decades have passed since Mill wrote on
political science, and within the last two or
three decades so many cataclysmic changes
have occurred in the political world that one
may turn pessimistic and hesitant when one
faces the supreme political problem of sover-
eignty. And in political science, the is and
the ought, fact and its application, theory and
practice are so closely intertwined, that the
is is often mistaken for the ought. Of late,
pragmatism has been influencing the thiukers
in Political Science, and what appears to be
good for a short while has been enthroned as
the summum bonum. These considerations,
however, need not stand in our way when we
undertake an objective analysis of sovereignty
because all types of totalitarianism are prov.
ing their worthlessness in the present
struggle for survival.

Let us commence our apalysis of the locus
of sovereignty with a statement of the connota-
tion of the term sowvereignty. By sovereignty
we mean the supreme power within the group.
It is as Prof. Joad says, the “ultimate reposi-
tory of power, some authority which is the
sourcs of the authority of all the other persons
or institutions who and which possess aitho-
rity but which derives its authority from
nobody and nothing.” When sovereigaty is
understood in this sense, then two questions
arise naturally in our minds—(1) What is
meant by sovereignty within the group, and
where doesit reside ? and (2) Is there any
sovereignty outside the group to which its
own sovereignty is subject? We may re-state
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the questions inaslightly different form thus:
(1) To whom within the group is the govern-
ment responsible, and (2) Is the government of
oune group wholly independent of the govern-
ments of all other group? The second question
relates to internationalism, and so it js not our
coneern at present.  lLet us concentrate our
attention on the first question,

When we take up the problem of goves.
eignty within the group, we find at once that
we have to face two important questions, the
first relating to the nature, and the second
to the locus of sovereignty. In regard to the

ficst question we must admit that though the

general concensus of opinion favours o monis-

tic view, yet there are thinkers of the type of
H. Laski and Graham Wallas who defend the
pluralistic position very vigorously. In 8pite
of the many influential advocates of pluralism
political practice favours, in an overwhelming
measure, the monistic view of sovereignby/.

Sovereignty, then, we may conclude is one

and indivisible and is resident in the State ag
a whole.

Granting that sovereignty is indivisible, the
further (uestion arises where does it reside ?
Once again we are confronted with conflicting
views on the exact locus of sovereiguty, ()n:j
school of opinion holds that sovereignty
resides in one or a few privileged members
within the group. This theory is based on
absolutistic and oligarchist form of govern-
ment. The other and diametrically opposed
school subscribes to the view that sovereignty
is vested in all the individuals of a group.
It is the view that underlies al] types of
democratic government.

In estimating the relatjve merits and de.

m Tits of those opposed views, the
of Political

the achiev

student
Science hag to guide himself by
ements of the varigug types of
government based on the conflicting theories
We, in this decade of the twentje .
have the advantage of having w
types of demacratic and totalitg

th century,
itnessed al}
rian govern.

ments at work, and have scen their vulner-
able points, We can therefore fix the locus of
sovereignty without having our vision clouded
Ly the stupelying glass of the unhealthy
dazzle of admiration which surrounded the
totalitarian furms of government a few years
ﬂg().

There are two fundame
tion to which al) politic
tices have to be judg

ntal values in rela-
al theories and prac-

ed as regards their
worthiness or worthlessness. The first of

these is the eternal and inalienable dignity of
human personality. The individual human
being is an end in himself; he is not to be
treated as a means for some other end: the
second is, the welfare of the group as a whole
is the only burpose for which g governruent
exists  These two values are 8upreme in the
political field, Even tyrants and dictators
have put forth the welfure of the g
excuse for their tyr
acts.

roup as an
annical and undemocratic
So, the fiercest opponents ¢f democe
recognised sub-consciously
ag & whole as the fin
eignty,

racy
the group
al determinant of goyer.
It will be seen, thercfore, that the
Ms which inspire the demacratic form of
government have stood the test of time, and
that by their flexibility and innate spir,it.unl
dynamism are capable of unlimit
towards perfection.
Iying all other
stultifying  and
personality,

have

ide

ed progress
The principles under.
forms of government are

derogutory to human

But power is a great corruptor of Ly
nature, and we have witnesged many
example of the ‘tyranny
democratic governments w
backed by an

an
4 8orry
of the majority* in
lien their power was
ke intolerable and intolerant
majority where tenure of me

J mbership of the
legislature wag assured for

‘ burs a number of years.
. A majority is tyrannical’ wrote Lord Bryce
o The .tmerican Commonwealth (ch. 84),

‘when it decides without hearing ¢

- he mino-
rity,

when it suppresses fair and temperate
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sriticism on its own acts, when it insists on
restraining men in matters where restraint is
not required by the common interest, when
it forces men tc contribute money to objects
which they disapprove, and which the com-
mon interest does not demand. Ilato
foresaw long ago this incipient danger in
democracy when power somehow gets into
the haods of an wuncultured and ubpspiritual
majority. Mill, desiring to emphasiso the
eegential dignity of human personality, writes,
*Maokind are greater gainers by suffering
each cther to live as seems good to them-
selves, than by compelling each tolive as
seems good to the rest’ ; for ‘the only freedom
which deserves the name, is that of pursuing
our own good in our own way, so lopg as we
do not attempt to deprive others of theirs,
or impede their efforts to obtain it. The
consideration of freedom raised by Miil has
& very important bearing onthe conception
of the locus of sovereignty, and so great was
the renowned thinker's iusistence upon the
need for the free play and expression of indi-
vidual opinion, and for the vindication of the
freedom of individual behaviour unfettered by
the timidities, and unconfined by the conven-
tionalities of the majority’, that he was for.
ced to locate sovereignty in the superior
minority. We do not agree with this view,
but we do agree with the exalted liberal
principle which lies at the back of it and
gives it some kind of sanction. The only
thing in the realm of politics which is good
in itself and without qualification is the per.
sonality of the individual human being,
however low and burnble he may be in social
status, Every political doctrine, and every
form of government should be so framed as to
respect this persopalily, and bring out its
potentialities to the fullest extent.

Our conclusion, then, is that soversignty
ia one and indivisible, and resides in the
gronp as a whole. How should political
practice be shaped in order to make this view

of sovereignty real and effective in the actual
life of a democratic community ¢ Our answer
is that, in the first instance, there should be
a very considerable decentralisation of
sovereign power. Taking the Madras Pro-
vince for an example, the village should be
made the centre of legislative, administrative
and judical organisations. The villageshould
have a council of elders, chosen by suitable
means, (not necessarily by ballot) over 45 years
in age, and conspicuous for their experience,
wisdom, tact and social influence. Their politi-
cal view should be the last considerationin
choosing them to the place of responsibility.
The whole village should participate in choos-
ing the elders. One half the number should
retire every year, and the retiring members
should not be eligible for reappointment for
two years, This council of elders should wield
supreme power over the whole village, and
should be the backbone of administration of
the whole provinge, '

The village should send its representatives
direct to the Taluq and District councils, and
aleo tothe Provineial Assembly. An age limit,
somewhat lower than the village limit, should
be preacribed for the Taluq and district coun.
cils, but none for the Provincial Assembly.
Half the number of each one of these bodies
should retire every year, and should not be
eligible for re-elections, for two successive
years. Political parties may be allowed to
run these elections but suitable methods
must be devised for bringing a healthy res.
training influence on the exercige of power by
the dominant party. An effective opposition
must be created to the party in power. .

And above all there should be a permanent
irremovable judiciary, appointed for life, and
armed with powers to check undemocratic
law.making when the legislatures show a
tendency to enact laws interfering with the
fundamental principles of humanliberty. In
brief, the whole machinery of government
should be 8o devised that the party in power
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will be kept ever on the watch, and forced to
justify their measures to enlightened critics
among the group, and also kept everin fear of
losing their scats if they prove undemocratic
in the least degree. It should be impossible
for the executive to enact any law merely on
the strength of the majority support in the
assembly. The group as a whole must approve
of the novel measures. The threat of dismissal,
and the obloquy of popnlar condemanation
should always be present before the minds of
the executive as reprisals for any undemo.
cratic measures they may he contemplating.

I may conclude with what I have said
elsewhere in regard to the exercise of autho-
rity by the majority party in power. ... Ina
spiritualised democracy, the sole purpose of
whose existence is the maintenance of the
liberty of the citizen the only person who
may be entrusted with the task of governing
the country is he who hLas renounced the
world. He should be one who has achieved . ..
Para Brahma realisation. Heshould, in other
words, be a jivan-mukta. As in Plato’s Repub-
lic, there should be a panel of jivan.muktas
who would take turns at ruling the country,
each spending half the year in solitary
meditation, and the other half in adminigtering
the affairs of state. These sannyasin rulerst:
being jivan-nuktas themselves, would know
how to maintain the liberty of the individual
through the exercise of authority. They would
make wise laws, but in enforcing the laws
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they would never exercise self-assertion, but
only sympathy. If punishment is necessary,
they would inflict such punishment on their
own hody, offering it as a sacrifice if neces-
sary. They will not be afraid of oriticism,
nor will they plead with the public for the
voluntary suppression of diflerences of opinion,
'l‘p(:y will submit their policies to unsparing
criticism by their opponents. Tn cxcrcisin:v
authority inside the frame.work of the
government, there is always the danger of the
sclf-assertive  propensity being  re.kindled
even in the minds of jivan muktas. And the
ouly ballast for self-assertion ig suhmissionr.

.lh(» exec i ke
xecut g
3 t]Ve 8}10 l]d, Lh(’;[(:fore, h 1ve th(;

submissive .
ubmissive propensity constantly stimulated

in thei 1 i
ieir minds by welcoming and even

demunding criticism of themselves. When

the voice of ecriticism (or of Opposition) is
silenced, then liberty is in great danger -
ger.

1f the dignity of human personality is to

be maintained, : i i
, and if group-sovereignty is

to be made a real force in the state, then the
plan adumbrated above must he 7

‘ accepted as
fundamental to democracy.

*Prof. Laski says in hig Liberty in the Mode
State : The best index to the (l\mlit): of a state i :lrn
<.legree in which it is able tu permit free (rrit,ivils “;
itsolf, The statoc which refuses to rigk ‘t,’ o
continuance to the free approval, otnbon
and that means risking their disap
approval at all; for what it ge
conformity.

for its members,
- proval, gets no
l8 18 mere tompulgory

VIPRA NARAMANA = THE LOWLY AL AR

By “Ski Sana’

Cities, as well as nations, have been the
sports of Fortune, and history teems with
instances of nations degenerating and cities
decaying. What was once a flourishing city
becomes a ruined village in course of time,

and the description of the ¢ Deserted Village’

by Oliver Goldsmith would aptly fit in with
the present state of many of our Indian
villages.

Tirumandankudi is now a tiny village on
the northern bank of the river Kaveri, about

6 miles to the north-west of Kumbakonam
1
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in the Tanjore District of the Madras Presi.
dency. Its present population is less than
300, but in its heyday it was a very pros-
perous and large city and contained a colony
of 700 Brahmans well-versed in Vedic lore.
At the present time it owes 1ts importance
only to its close proximity to Pullam Putan.
kudi, a place where Sri Rama is said to have
granted salvation to Jatayu. And occa-
sionally, a pilgrim or two may go therc as it
has been the birth-place of a Tamil Vaishna-
vite mystic (Alwar) of South India, namely,
Tondar.adi-podi, the subject of the present
sketch.

Vipra Narayana, who later on assumed the
humble name of Tondar.adi-podi (dust of the
feet of devotees), was a son of Veda Visharada,
a front-tufted Brahmuan of the village, and
was, if we are to believe the Guruparamparas,
born in the 288th year of the Kali era. We
have no record either of his parentage or carly
life. The early sacraments (sumskaras) which
a Brahman boy should be subject to, were
duly administered to him, and Vipra Nuraya-
na, became a very learned man in due course.
It is said that he never married, but remained
a bachelor throughout life.

Religious devotees used to go on regular
pilgrimages to famous shrines in those days
and Vipra Narayana, followed this time-
honoured custom. He first went toSrirangam.
The beatific vision of the Lord, and the charm
of the shrine’s situation between two rivers
so captivated the mind of our saint that he
decided to make it his permanent place of
residence. He reared up a flower garden and
devoted himself exclusively to cultivate and
supply enough flowers, tulasi leaves, etc., to

_ the deity. Needless to say that he lived on

unchhavritts (alms).

Time passed in this wise for some years and
Vipra Narayana was Dow in his wmiddle age.
The then ruler of the Chola country bad his
capital at Uraiyur close to Srirangam aund he

was patronising a courtesan pamed Devadevi

who lived at Karambanur or Uttamarkoil, a
shrine on the other (north) side of the river
Coleroon. She used tv pass through the sweet
and fragrant garden of Vipra Narayana on
her way to and from the king's court, and she
had an unholy desire to make herself the
owner of this beauty spot. She knew fully
well that the ‘ gardener’ would not part with
it for money, and she therefore determined
to get it through the other alternative, namely
love.

With this object in view, Devadevidivested
herself of all her costly ornaments and
appeared one day before Vipra Narayana in a
shabby ochre.coloured cloth while he was
engaged in his garden. So intent was he in
his work of tending the garden that he did
not for a long time notice the fair stranger.
When at last the day’s work for him was
over, he saw her and asked who she was and
what took her there. Devadevi was ready
with a reply: She said that she was a fallen
woman, ‘and that, smitten with remorse, she
desired to reform herself through his kindness
and intercession. She added that she had
considerable knowledge of horticulture and
that she would be of some help to him in his
divine service of gathering flowers, etc.  The
saint’s unsophisticated mind did not suspect
anything malevolent at the time and
Devadevi was engaged as the garden-servant.

For six long months Devadevi worked in
the garden. She watered the plants, tended
the parterre, gathered the flowers and wove
them into beautiful garlands. Iair as it was,
Vipra’s garden became more lovely since the
advent of the fair servant and he was more
than satisfied.

One evening it was raining heavily. The
saint was inside his parnasala in the garden,
but Devadevi stood outside in the drenching
rain. His pity moved him to allow her to
come inside, and when she came there wet to
the skin, he gave her one of his own clothes
for her temporary wear. Thus they were
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alone, and the erstwhile servant began to
play the cognette, with the result that Vipra
Narayana lost his balance of mind and suc-
cumbed to her overtures. From that moment,
Vipra forgot his divine service and was, so to
say, a slave to passion. It is said that the
wench, after she had spoiled the saint, was so
heartless as to neglect bim. But ke ran
after her inspite of his being a cast off lover,

While matters stood thus, a golden cup
belonging to the temple was reported to
be lost. Investigation led to itg recovery
from the house of Devadevi who was
arrested and brought before the king.

She stated that one Rangan, a servang

of her paramour, Vipra Narayana, brought
it to her as having been given to her
present by him. On being asked, Vipra
denied all knowledge of the matter and said
that, being a poor man, he had no servant at
all. The king wus in a fix. He levied a fine
on Devadevi and put Vipra into jail. Tt is
said that the king had a dream that night
and Sri Ranganatha appeared before him
and said that Vipra was innocent and that the
golden cup was taken by Himself to
Devadevi in order to wean Vipra from his
infatuation. The next morning  the king
repeated his dream to his courtiers and
immediately ordered the release of Vipra.

as a

The night’s incarceration was a turning
point in the after life of Vipra. Remorse
smote him and abjuring all women and all

other desircs, he went again to his flower
garden to resume his service to (God. Heo
purified himself by sipping the water in
which the feet of holy men were washed snd
it was at this time that he assumed the name
of Tondar.adi-podi or Bhaktanghri.renu in
Sanskrit. e is said to have lived to an
advanced age of 105 years and passed peace-
fully away at Srirangam. Devadevi also
spent her days at Srirangam in devoted
service to Sri Ranganatha.

Tondar.adi.podi has left us two poems in
Tamil and they have been included in the
Divyaprabandam. The first known  as
*Tirumalai’ consists of 43 verses and was
so-named as it was like a garland to Sri
Ranganatha. The second is known as Tiru-
palli.ezhuchi and is in 10 verses of exquisite
beauty of style and diction. It purports to
awaken the Lord from His ¢ Awakening
Sleep’ and is daily sung by Sri Vaishnavas
during their Divine Worship.

Unlike  other Alwars, Tondar.adi-podi
“knew’ only Ranganatha of Srirangam. His
firm belief was that Vishnu was the Supreme
Deity and the repetition of His holy name
enabled him, as he says, to plant his feet on
the head of Yama (God of death). tle
reiterates that greatness is obtained not by
birth but by devotion to God, and in one
verse has the boldness to state that those

who decry the devotees are veritable
chandalas,

TWO BUILDERS o MODERN INDIA

By M. . Ramaswami, B.A. B.L.

“Western civilisation is doomed, India
alone can save mankind from mutual destruc.
tion.” Thus spoke the Swami Vivekananda
more than 50 years ago: A bewildered
unbelieving world wondered how a rickety,

old nation groaning under the iron heels of
alien imperjalism could rife to play such o
remarkable role in history. But the turn of
contemporary events tend to proy

¢ to.day the
Truth of the Swami’s thundering d

prophecy.
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All tho vaunted progress of material
science and industry in the West has led the
world to the brink of a volcanic precipice. 1f
humanity is not to plunge headlong into the
yawning chasm of atomic violence, it has to be
taken along a new road, to a new order based
on moral values. Man is badly in need of a
new gospel of life, a new religion without its
name, embodying the basic Truth of all old
creeds. He may hope to survive only if he
gives up the reckless path of suicidal
violence and adopts means of gaining his
legitimate ends consistent with the dignity
of his soul. TFor this he has to be trained
systematically to harness the unfailing
strength of his inner spirit in order to combat
the rule of might over right and establish
the reign of Truth and justice in human
affairs,

That is exactly what Mihatma Gandhi is
trying to do through his Satyagraha
campaign in India for the last quarter of a
century. It is, at bottom, a truly spiritual
movement, though with a deliberate political
objective, [f it triumphs—as it wellnigh
promises to do - and our dumb millions are
freed at once from their age-long religious,
social, economic and political slavery by the
dynamics of soul force, India under
Gandbiji's leadership will bave forged on the
spiritual anvil an eflective and in many
respcets a much superior substitute to
violent wars and revolution for the settle-
ment of disputes and emancipation from
sufferivg. That will mark a new era of
human enlightenment and moral awakening,
all over the globe. There can be no greater
contribution than this to the cause of peace
and goodwill on earth, nor a better method
of sterilising the gross abuses and devilish
destructive devices menacing mankind
to.day. If the way is paved by Satyagraha
for this consummation, then, to that extent,
Swami Vivekananda’s dream regarding
India’s glorious destiny as the eaviour of
humanity will also stand fulfilled even before
the echoes of his eloquence die out.

Rut this is no easy task. It involves oo
less a process than the awakening of the divi-

nity dorment in every one, the sublimation
of brute nature by the alchemy of Love and
T, uth, on a scale hitherto unheard of in the
apnals of the world. That is essentially a
religiors mission. But religion to.deay has
fallen into disrepute among the intelli entsia
of the world. It missed its mark when,
instead of watering the roots of life and
vitalising all spheres of human activity
equally with the spirit of Truth and Service,
it encouraged the cutting up of life into
mutually exclusive compartments and itself
chose to take shelter behind the cloistered
sanctity of the temple, church, and mosque.
This left the ignorant masses outside an
eary prey to all sorts of exploitation, the
priests themselves often being no less guilty
than the politicians, imperialists and the
industrial maguoates in the unholy game,

Satyagraha secks to end all such exploita-
tion by the spiritualisation, in a sense, of
politics, trade, industry, education, social,
national and international relationships
through the practical application of Truth
and Non-violence in the various spheres of
human life and conduct. By thus reinstat-
ing moral and spiritual values equally in all
branches of life and directly pressing into
service the supreme religious principle to
remove the manifold sufferings of the poor
down-trodden millions, Gandhiji is rendering
the greatest possible service to the cause of
Religion itself. Thereby he is giving the
most effective refutation of the charge that
religioa is the opiate of the masses and an
obstacle to the all.-round progress of the
people. That might be true to a certain extent
of the formal religion of empty, lifeless
ritualism, conducted mechanically by profes-
sional priests without regard to the crying
needs, moral as well as material, of the popu.-
lace sunk in ignorance, misery, superstition
and cowardice. But religion translated in
terms of Gandhian Satyagraha manifested
through supreme regard for Truth, selfless
nation- building service and dauntless courage
displayed in heroic invitation of lathi blows
and bullets, without bitterness towards the
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opponent, cannot be condemned as mere
mockery or a cun ning device for mass
deception. It is, on the other hand, the most
potent force conceivable for the emancipation
and enlightenment of the masses and their
elevation to planes of morality and culture
which cannot be reached by years of ordinary
education through schools and colleges.

Gandhiji has never failed from the outget
of his mission to stress the dominance of the
spiritual motive in Satyagraha and the need
to adopt an integral view of life. The term
itself connotes the supreme importance of
adhering to Truth as the synonyvm of (o
the summum bonum of life, ba.:;ed on bhe;
dictum  Satyannasti Paro  Dharmal. He
fights for India’s freedom and would die for
it only because it is a part of Truth, Only a
free India can worship the true (lod, Salva.-
tion is not for slaves, <] recognise no God
he says, “ but the God that isto be found
in the hearts of the dumb millions And I
worehip the God that is Truth or Truth
which is God, through the service of these
millions.””  Again, “ I could not he leading a
religious life unless T identified myself with
the whole of mankind. Thig [ could not do
......... For me, there
is no politics devoid of religion. 1 wang to
identify myself with everything that lives,
In the language of the (lita, [ want to live
at peace with friend and foe. Politivs bereft
of religion is a death-trap It kills the soul.”
Gandhiji is never tired of drawing public
attention to the supreme value of religious
disciplines like prayer, fast and devotion for
the success of Satyagraha, Huge congrega.
tional prayers comprising all communitics,
with collective singing in unison of the
Divine Name, Ram Nam, after recitation of
selected texts frum all the main scriptures
of the world, have become a regular
feature of his public life only because
be holds them to be a necessary train-
ing in the use of the weapon of Satyagraha,
In one of his recent addresses before a
mammoth prayer gathering in Bombay he
observed: The root of Satyagraha is in
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prayer. AS

: atyagrahirelics on (iod for protec-
tion ag

ainet the tyranny of brute force.”

It is this religious appeal  that largely

o st;mi > 0n> 1e Indian magg—mind.
y é ikekanand
ago, the life blond of
religious channels and it is there that the
re_mcdy has to be applied to enre our national
:‘nlments, “Ilach nation has g main current
in life,”  observed the Swami, <« [p India
1t 18 religion.  Make it strong and the waters
on either side must move along with it.” Tt
is worthy of note that
tiandhiji ig walking  with unerring instinct
in the footsteps of Vivekananda in advocating
seifless service of the poor and the lowly a8
the best form of worshipping (od. l\fone
pleaded more eloquently than the Swami for
the rescue of religion from the cloister and
the shrineroom and for the practice of the
highest principles of Advaita and universal
love in the open forum of life, in the world
battle.fields, market.-place  and
chamber as well as the home and the temple,
Following the dictum of Sri Ramakrishna
that Jiva was equal to Siva, Man equal to
God, he boldly preached and practiged the
Gospel of Seva, the worship of Daridra
Narayana and Deena Narayana, in preference
to the rosary as the means of attaining mukti,
“Him T calla Mahatman,” he roared, “whose
beart bleeds for the poor ; otherwise he is a
Duratman.” You have heard ' Matri Devo
Bhava’,  “Pitri Devo Bhava! But I
say — ‘ Daridra  Devo  Bhava’, *Murkha
Devo Bhava’—The poor, the illiterate, the
affficted—let these be your God. Know
that service to these alone is the highest
religion.”  Swamiji proclaimed from the
house tops that he did not believe in a
religion or (jod which cannot wipe away the
widow’s tears or bring a piece of bread to the
orphan’s mouth. ‘¢ Let the Vedas, the Koran,
the Puranas and all scriptural lumber regt
now for some time,” he cried. ¢ Let there
be worship of the visible God of Love and
kindness in the country.” Again, ““we want
to lead mankind to the place where there is

& diagnosed long
India: runs along

, in thig connection,

council
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neither the Vedas, nor the Bible, nor the
Koran. Yet, this has to be done by harmonis.
ing the Vedas, the Bible and the Koran. Man.
<ind must be taught that religions are hut
raried expressions of the Religion, which is
yneness, so that each may choose the path
ihat suits him best.”

That is just the direction which
Mahatma Gandhi’s movement is taking in
ts latest phase marked by mammoth prayer
gatherings in which Hindus and Christians,
Muslims and Parsees take part with cqual
devotion and zeal, Sri Ramakrishna started
the stream of religious renascence by
embodying in his remarkable life the cardinal
truth that religion is realisation and can
be reached by all the paths laid down by the
prophets of old. Swami Vivekananda gave
wonderful depth and volume to the current
by his unparalleled exposition of the prin-
ciples underlying the different creeds and
systems of philosophy and synthesising them
in the matrix of the universal gospel of
Vedanta. Mahatinaji to-day is putting this
universal religion into practice - the religion
of being good and doing good, the religion
of Truth, Purity and Love—in a form that is
easily grasped and acted upon by the millions
in all lands 8o a8 to save mankind from the
tragedy that threatens to engulf it. There
is striking support for Gandhiji’s non-
violence also, as a national policy, in Swami
Vivekananda’s statements relating to India’s
unique genius for cultural assimilation and
synthesis of the inexhaustible strength of
her spiritual heritage. According to the
Swami too, real strength lay not in physical
might, but in meekness. PDash, pluck and
fight, which the westerner possesses in plenty,
he held to be weakness. He was not inclined
to deplore India’s conquest by alien
invaders as to point out with pride the
nation’s ultimate triumph in conquering the
conquerors by moral and spiritual strength
and taming the alien brutes into soft,
decent, cultured specimens of humanity. That
was his reading of Indian history through
the ages— the hoary mother of humanity

: 92~ BN
f.“ ’ \,-(
[ef

blessing and im[\_;\'d};‘i{xg the morals/@
culture of her erring ¢hiltigen trhoughf‘j,l(g‘ﬁ/
may misbehave ang \‘{'f‘esng'x e 4 «fion’s
wmaterial resources. This™weskeof elevation,
she had already achieved in a measure with
her Muslim invaders. “England teo,” he
made bold to prophecy, «“ will be conquered
in herturn. To.day she has the sword, but it
is worse than useless in the world of ideas.”

Regarding the secret of this strength as con-
trasted with that of the West, the Swamiji
observed: “The West says: Do, show your
power by doing. India says: suffer, show
your power by suffering. The West says:
We minimise evil by conquering it. India
says: We destroy evil by suffering, until
evil is nothing tous. It becomes positive
enjoyment.”” The power of suffering, he said,
was infinitely greater than the power of
doing. The power of love was of infinitely
greater potency than the power of hatred.
Swamiji held up the glorious example of Sita
as typical of India, in this respect—the
idealised India. *Sita was a true Indian by
nature. She never returned injury.”

Votaries of Satyagraha will find a perennial
source of strength and inspiration in the
works of the Swamiji, as, no doubt, many of
them must have drawn already. From the
earliest Vedic and Puranic times, India bas
been giving birth to giants of spirituality and
Satyagraha of more potent force and in.
fluence than any living today. Our ancient
scriptures are so deep and profound in the
wisdom they enshrine that there is no
problem of modern times on which we may
not shed their light with profit to ourselves as
a nation and humanity at large. 1f Gandbiji is
able in any measure to help mankind to save
itself from the disasters which western
civilisation has brought on it, the glory of it
belongs to the whole galaxy of saints and
sages, teachers and prophets, leaders of
spiritual thought and action, who have illumi-
ned the Indian horizon in the past. He is only
fulfilling a fraction of the huge task envisaged
by them for the good of humanity, but in a



102 VEDANTA KESARI

practical manner so as to give material and
spiritual benefit alike to the hitherto ignorant,
helpless, down.tredden masses in India and
outside and give them back, in the pregnant

woras of Vivekananda, their lost individuality.
That is but the first step.  That firmly taken,
the next is sure to follow with the certainty
of sun.rise after dawn,

GITA AND RELIGIOUS FRILEDONV]

By K. Kavuiaxa Swami, B.A |, B,

The authoritative scriptures that are held
in high esteem by all classes of Hindus are
what go by the name of the Prasthanatraya
consisting of the Upanishads, the Bhagavad
Gita and the Brahma Sutras. Of these the
most widely read and relied on as a guide in
all phases of human life is the Bhagavad (ita
which i8 the most popular book in Hindu re.
ligious literature, usually referred to in its
shortened form as the Gita or the Gospel of
Indja. It is believed to contain within itself
the quintessence of Hindu religion and
ethics, typifying as it does the struggle of
the individual soul from human imperfection
to divine perfection. It is spoken of as *«a
treasure-house of Dharma, not only for the
Hindus but for all mankiad” and as such
acclaimed as & world.scripture. That being
so, the Gita must be looked upan as affording
not only spiritual shelter to persons of all
classes and creeds, whatever might be their
intellectual or spiritual dewelopment, but
alsn as pointing out the way to their further
progress and evolution into a higher spiri-
tual state than the one in which they find
themeelves.

Human beings are not born identical,
differing as they do in their temperaments
and constitutions and as Aldous Huxley puts
it “within each psycho.physical class oune
can fid people at very diffesent stages of
spiritual development” and “forms of w{)rship
and spiritual discipline which may be valua-
ble for onc individual may be useless or even
positively harmful for another belonging to a
different class and standing within that class,

at a lower or higher level of development .

).

Such being the actualitics of human life, it is
perfeetly natural that different men should
follow different methods in their endeavours
towarids reaching the goal of perfection.
With the advance of time and the spread of
education there is a visible progress 1l
human intelligence and knowledge of things,
both secular and spiritual.  And people are
able by the right use of their understanding
and reagoning to sift the true from the
false, the passing from the permanent, and
the unreal from tho real, so that what had
satisfied their forefathers or their caste or
community and which has traditionally come
to them by efflox of time in petrified and
hide-bound form no longer satisfics them and
much less has it the compelling capacity of
forcing submission to it. With the freo
exercise of one’s faculties, one isable to gee for
himself where he stands spiritually and what
would conduce to his progress in that line.
So, without binding himself to out-moded re-
ligious usages and the spiritual restrictions
of the caste or religion into which he was
born and wherein he was bread up, he tries
to break throngh them and translate himself
into that spiritual atmosphere in which he
sincerely feels he would be able more suc-
cessfully to progress towards his goal.

Leaving aside migrations that are effected
from one religion to another out of purely
secular or worldly motives and leaving aside
forced conversions as well, it must be said
that there are always persons who, out of
slncere conviction and earnest hope
their spiritual progress wounld be adv
have become converts tq religions othe

that
anced*
r than
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their own and have led, as a result thereof,
holy and devout lives, without doing violence
to their cherished convictions or their
reason,

It may be asked as to what is the teaching
of the Gita with regard to the evolution of the
souls of such men and women. Regarding
the (fita as a whole with an unbiassed mind,
it must be said that it doecs not deprecate
such coversions or view them with disfavour
in ahy way, teaching, as it does, that the
goal to be attained is the same in whatever
way one tries to reach it. Nor can it be
taken to make any difference when persons,
realising that man requires the help of all
the truths revealcd in the various religions
in his path towards perfection and feeling
that in every religion there is only a partial
manifestation of God’s truth, in as much as
God’s infinite truth cannot be exhausted
through any particular scripture or pro-
phet, determine to follow what may be
called a universal religion, Dby living up
to the highest truths that are revealed in all
religions, without allying themselves to any
of the known historic or other religions.
Otherwise there can be no meaning in what
the Gitasays: ** Howsoever men approach me,
even so, do I accept them ; for. on all sides
whatever puth they may choose is mine, O
Arjuna’’. Unless this broad interpretation
is put on the above words of Sri Krishna,
Gita would cease to be a universal scripture,
for, any restricted meaning or qualification
that may be sought to be imposed on these
words would take away whole bodies of men
and women out of the pale of His all-embrac-
ing grace. And nothing could be a greater
blasphemy to the All-merciful God of the

Gita.

But yet there are expounders of the Gita,
like Prof. D. S. Sarma, who would attempt
to graft a qualification on the broad
interpretation of the verse of the Gitareferr-
ed to above. They say, as does Prof. Sarma:
¢ But those who quote this verse should not
forget its counterpart repeated with slight
alterations twice in the Gita, which say,

« Better is one’s own Dharma though im-
perfect than the Dharma of another perfectly
carried out. Better death in one’s own
Dharma: the Dharma of another is fraught
with fear.” (Chap: III. 7.35). The word
used in the original text was Swadharma
and it has been translated in different ways
by different translators of the Gita.

Tdwin Arnold’s transiation of the
above rnns thus: (7h: Song Celes.
tial, Kitabistan Edn. Pp. 20 & 21).
«this is better, that one do
His own task as he may, even
though he fail,

Than take tasks not his own, though
they seem good-

To die performing duty is no ill;

But who seeks other roads shall
wander still.”’.

The Gorakpur Gita Press edition of the
Gita translates thus (P. 98.):

“One’s own duty though devoid cf
erit, is preferable to the duty
of another well performed. Even
death in the performance of one’s
own duty brings blessedness;
another’s duty is fraught with fear ™.

Swami Prabhavananda and Christopher
Isherwood in their Bhagavad Gita
or Song of God render this verse
(P. 62) thus: )

“It is better to do your own duty,
however imperfectly, than to assume
the duties of another person, how-
ever successfully. Prefer to die do-
ing your own duty; the duty of
another will bring you into great
spiritual danger .

But Prof. Sarma (videp. 39 of his Lectures
on the Bhagavad Gita) says: * Now, coming
back to the subject of Swadbarma, we have
to note carefully that the author of the Gita
explicitly connects it not merely with the
caste system but with the individual’s own
Swabhava or nature”.
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Whatever might have been the state of
society at the dute of the Gita, which is
generally placed by scholars between the 5th
and “nd century B. C., when the caste
system wmight have prevailed in its unconta-
minated state and members of each caste
were considered to have developed peculiar
aptitndes for their caste professions and
followed them, it cannot be said now when
any man is free to follow any profession he
likes, whatever might be the caste in which
he is born, that Prof. Sarma's interpretation
of Swadharma will hold good, if the Gita is
to be taken as a universal scripture for all
mankind.

The other translations referred to above
bave clearly interpreted Swadharma  as
meaning One's Duty, pertaining to whatever
gituation in which one may be placed,
irrespective of the caste or religion into
which one happens to be born. In this age
when so much of fusion of castes and pro-
fessions is glaringly apparent, it cannot be
taken that one should live and die within the
religion into which he was born, performing
the duties that are said to appertain to it.
And much less can the words of the (Jita be
interpreted in such a narrow way as to
hidebound persous in the religion  of his
caste or that of the family to which he
belongs, without allowing freedom to him tn
adopt some other religion with the help of
which, he sincercly feels, he can progress
much better’in his path towards perfection,
If that were so, there can be no kind of

—————

THE CHIANDOGY A
GENERAL INTRODUCTION (1)

migration from one religion to another even
by those who sincerely feel that such a
chfn‘nge will  distinctly  ensure to their
spiritual benefit.  But 4] through the history
of the world there have been such honest
and sincere migrations as a result of which
men and  women  have

n made genuine
spiritual progress.

What may be called an almost classical

example of such migration from one r

to another is that of the late D
Besant who

eligion
r. Annie
' leaving the Christian faith into
W}fl(-:h she was born, as unsuited to her
Hp]lrl?/lla,] progress, had assumed the ¥lindu
religion which she had popularised ever go
much by her liberal interpretation of its tenc‘ts
imd by her life in accordance therewith
Phough an ardent student and expounder Ofv
the Gita, she never felt herself fottered by
considerations of caste or caste aptitudes
ffmd professions which Prof. Sarma wants to
import into the meaning of Swadharma.

0.£n t};is view and giving the words of the
7ita the natural, which is also th

interpretation thercof, in whatever (zvz(i;)f”:lztn’
approaches God, He ig ready to accept him
and as such there can he no restrietion to
man’s choice of tho faith or re

' ligion to he!
him in his : "

path towards perfection. So, it
may be definitely asserted that the (lita
gives the fullest religious free

i . dom to man to
ollow whichever way, he sincerely fecls

would be helptul to him in reaching his
appointed goal. ¢

UPANISIIAD

THE UPANISHTADS

By Swamr Tyacisanaxpa

The Upanishads form o class of literary
works vy epiritual topics which have come
down to us from remote antiquity. They
are supposed to be the works of realised
persons called Rishis, The exact date of
their production is still clouded in obscurity.
Nordo we know much about the personalities

or lives of these Rishis, They modestly left
their own selves in the background, and
allowed the truths they preached to be
on their own merits and not on tho
of the teachers themselves,

that Truth can stand on its o
does not need any support fro

taken
authority
They knew
wn legs and
m frail men.
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Truth is always impersonal, apaurusheya
and nitya, ecternal. It is therefore not
surprising that a later generation considered
the Upanishads and their teachings ag
apaurusheya and nitya. They do not scem
to have been produ-ed in any particular
epoch in Indian history. Some of them are
as old as the Vedas themselves, and some as
late as the Mussalman period in Indian
history. Thus the Iska Upanishad is part
of the Sulla Yajur Veda Samhita, while the
Allak  Upanishad, must surely have been
composed by some enthusiast in iindu.
Muslim unity. Some of these texts again form
part of the lturgical texts called Brabmanas,
Aud not a fow are independent of any such
connection with other texts, though they are
piously agsigned by theorthodox scholors to
one or the other of the Vedass. About
one hundred and eight of them have been
listed in Muktikopanishad, but not all of
them are considered to be of equal wuthority
in spiritual matters. Many more manus-
cripts have been recently uunearthed from
various wmanuscript libraries in India and
abroad. They treat of diverse topics, not
merely spiritual but sometimes physio-
logical, psychological, and other topics,
Some of them are in prose, while others are
in verse. All of them pretend to be of some
use in spiritual life and that is how they dare
t0 pass themselves of as Upanishads,

The spiritual aspirant is not interested in
many of them. He pays special homage to
only such of them as have been accepted as
authorities in spiritual matters by the great
Badarayana Vyaga, when he discussed their
teachings in the Brahma Sutras, and a few
more of them, which have been accepted as
authoritative by the great Bhashyakaras,
like Sankara, Ramanuja, Madhwa and others.

Along with the Brahma  Sutras of
Badarayana and the Bhagavad.gita, they form
the triple foundations of the Vedanta
system of thought, culture and life called
Prasthanatraya. In fact, only the Brahma
Sutras and the Gite form the oldest exposi-
tions of the teachings of the Upanishads. (Cf.)
Shankara’s romarks on Brakma Sutra L 1. 2.

q:EATRAFARTAANAT, gAN]  also, Gita
XIIL 3. =fqfadga 14 geaifafatia. ga%).

The indebtedness of the (iiato the Upani-
shad is borne out by the fact of the same
passages vecurring in both. It 1s also acknow-
Jedged in the famous verse of the Gitadhyaua:

ggTafagar wdl 2)eqr A q@asga: ete

While the Brahma Sutras help us to under-
stand the teachings of the Upanishads
rationally, the (/ita deals with ite application
and realisation in actual life. Thus they
form the earliest commentaries on  the
Upanishads and are complimentary to each
other. Any man who thiuks he can under-
stand the teachings of the ['panishads with-
out the help of the light supplied by
Badarayans and Nri Rrisloa is sure to miss
the spirit of the teaching,

These Upanishads are often technically
known as the Vedanta. The reason for this
18 that sowme of the most important texts
come towards the end of the collections
known as the Vedas or the Srutis, which
consist of the Mantras and Brahmanas
followed by the Aranyakas and the
Upawsshad. In the plan of Vedadhyayana,
therefore, they come ounly «t the last stage
or the fical stage. In another sense also
they are called Vedanta, because they give
out the essence of the whole of the Vedas.
Iu the former case, the word means the end
of the Vedas and in the latter ‘z=g’ i8
taken as meaning the essence or the inner
secret. In a higher seuse, they are entitled
to the name ot Vedanta, as one of the
ultimate results of the real sation of their
teachings 1s the complete tran cendence of
the rituals laid down by the Vedas, Cf.
Gita 11. 45,

“Sapeg fan 331 fAATAl @AsEA ete. and
Brihadaranyaka 1V, 3, 22,

sg 771 93

In a still higher philcsophical seunse, they
constitute Vedanta, because they point to a

stage, in which man goes beyond all
intellectual knowledge, involving the triputi
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or subject.object relation, where all sense of
duality and even time, space and causality
are transcended. 1t is this highest realisa-
tion of the Absolute Truth that forms the
culmination of all Vedantic discipline and
culture and it is this which is known as the
Para Vidya--the highest phase of the
Adbyatma Vidya or Brahma Vidya. In
contra-distinction to this all intellectual
knowledge which a man gathers from merc
meanings of words, even if the latter be the
words of the scriptures theuselves is con.
sidered only as lower knowledge or Apara
Vidya. Yor, words can convey only
meanings and whenever a man understands
the meaning, he does it only by forming ideas
in his mind, These ideas being  always
transitory, cannot be the highest Truth,
which must be unchanging. Thus the word
Vedanta primarily means the highest
spiritual experience of the Absolute Truth
and only secondarily the texts
help us to attain this realigation,

The very word Upanishad itself brings out
this same idea and is very suggestive of the
Lighly philosophical and spiritual character
of its teachings. It is usually derived from
the root % with the prepositions 29 and
. The root J7 has got various meanings
such as to destroy, to sit, Lo seatter, to go
and to know  IT means ¢ pegp’

which

and {7
suggests {47 (p “certainty . Thus 3ITfaqz
comes to mean that Vidya which is got b};
going near a realised man and sitting at
his feet, which is effective in scattering igno-
rance and destroying Samsara and which
leads to the highest good through knowledge
of the Brahmwan. Thus Shankara 8ays in his
introduction to Katha U panishad :

W AT TG AT TR oy,
qer =afazgriaatzi | sqfrEasg 9 antreniy
SEEEIRIDECELS (LR NES ST I a0 -
B sega gafanegad 134, a0y 3 qFHA

Also in Taitireya Bhashya introduction :
sfafa FaER | AdfE adsaani
franaamaqEag, aqm TTEafygaa, 2

forot e a¥ S 3 | Azt R IR

Al . al o .
The following definitions also bring out more
or less the same idea

(4) 3F0T AP om qedsd o fagha
A AR T | AwgfaTE

\x) &P S35 |ifE gmem g7 qaid
AT AR AT 39f w4
(3) TH9RAT (722 Aeqaii=izgey . gars-

w0

TR B, A i v \

These definitions, based on the derivation
of the word Upanishad, are suggestive of the
intimate connection which the word has got

with the idea of Upasana and Upanayanam,

both of which are more or less cogunato and

allied in meaning and derivation. The word
Upanayanam literally means leading near "

. . .
The original idea seems to  have heen

to lead the carnest spiritual  aspriant
near Giod. As this had to be done only

by a realised man acting as  guru or

_guide, a secondary usage, in the sense of

taking -oneself to a guru and surrendering
ouneself to his benign guidance came into
vogue. The later ritualistic practice secms to
be only a preliminary for initiating the young
child into the study of the Vedas, so that he
may, in the long run, be able to realise God
with the help of the g

uru and the knnwledgo of
the Vedas.

The latest view of Upanayanam,
as only a preparation for marriage or as a
passport to free dinners, never seems to have
been contemplated by the ancients. That
Upanayana, in the spiritual sense, has more
to do with realisation of Atman or Brahman
and not with the merely learning of the
Vedas by rote, is clear from the fact, that the
practices which follow Upanayanam are
significantly termed Brahmacharyam which
means discipline for God-realisation, This is
also borne out by the fact that in the
Upanishads  themsclves we find how even
Srotriyas went to realised persons and under.
went Upanayaua and Brabmachariam under.
them.

The method of realising the highest Tryth
is not merely by understnnding the litera]
meanings of the words of the texts nor by

ritualistic practices, hut by menta) sadhana
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consisting of FAd, and fafeqa, _anaiysis
and rational enquiry, contemplation and
meditation, This mental effort, as apar?
from ritualistic effort, is what is suggested by
the word Upasana, which literally .meana
‘pitting near’ or ‘cloge and pontmuous
apsociation with the highest in thought:
word and deed.” That is why ‘Upasm‘m
is also known as Vidya, Cf. Bodhayana
Vritti,

B e wg atzen apma”

Also, Shankara, on 1V, L. L. o -

« faTqfeatiar FRRTE AR R B0 TR
Thas ‘Hanayanam’ leads to - Upasana’,
which culminates in Upanishad. The teach-
ing that is given by the realised pers'nn . to
his disciples as they sat at his fect drinking
in his words of wisdom secms to have been
the original source of much of what uow
passes of as  Upanisbadie L‘c'uChin.gs.' The
texts therselves are only later compilations of
these teachings of different teachers handed
down through word of mounth in different
schools or fumilics, as is evident from the
Guruparamparas mentioned in many of these
texts.

This intimate connection between ¢ Upani.
ghad’ and * Upasaua® results in the former
being used in the senee of the Jatter in some
texts as (hhandogya 1. 1. 10:

‘g Prgm FAA aEm e

The word < Upanishad’ seems to be also
used io some of the Upanishads themselves,
in the sense of W or ¥A or secret or
essential teaching given privately by teachers
to a few select, deserving aspirants at
golemn, private sittings: uvide Shankara
Bhashya on Kena IV, 7:

gqfand wged afzea.

In many texts, the word ‘qgeaq’ is used
as & substitute for ‘Upanishad™, as in
Nrisimha Uttaratatani Upanishad VIIL

sad § am waty 1 vF W% gl wEe,

In other texts they are referred to as
¢3pAn @z’ as an Chhandogya I, 5. 2
or 'TH A as in Katha IIL. 17.
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“«zd qu A AR ete.
or in Svetasvalara Vi 22.

A 1 9AH7 ete.

Svetasvatara V. 6. calls Upauishad

It :ﬁ?‘}gﬂ; 33

B AT G
and in the Maitrayini VI 20 itis termed
as TEIAAH,  Some western scholars take thess
cxpressions as suggesting t.he sof‘feey 'tlmt
is associated with the teaching. , There is, of
course, parallel in wes'tern ‘nteratu‘re. t.o
support this interpretation e un;zst‘s
reply to the question as bo why he spoke in
parables, in Mathew NIILL UL (;’)\Pytl?agvoras
is reported to have insisted on his disciples
Mystic silence. So also, i\Iefac!etns antt
Plato Of. Platos’ Phaedrus 13) hu.hopenhauer
also seems to have insisted on his studex}ts
ynalifying themselves by 5revx:0us exercise
in grappling with the difficulties ot Kant.
It is true that in apcient India also some
such preliminary qualification Wwas req'nire.d
of spiritual aspirants to make thgm adhikars
or fit recipients of Brahma Vidya. Thus,
Sankara insists upon sadhana  Chatush-
thayasampathi and Ramanuja insigts on the
pre.requisites  of  viveka, vimok{z, efe.
Cf. also Aitareya 1II. 2. 6. 9. whick pro-
hibjts teaching being imparted to anybody
who is not an immediate disciple on anletasin,
who had not finished a disciplined life under
a guru. Also, Chhandogya IH: !l. 5 and
Brikadaranyeka VI.3. 12 for similar views.
But the suggestion contained in such words

as VA, (&¥i etc. seems to us to be not
about the secrecy neceseary for the mfethod
of teaching, but about the Upanishad itself,
it being the secret or the essence of the
Vedss, as we have explained beff)ra and as
guggested by the words Upanishad and
Vedanta. The essential teaching of the Vedas
is not so apparent or manifest to an ordinary
student, but willbe clear only when pointed
out by a realised man. This is what Narada
means when he says that a realised man muse
protect the Sastrag—Sutra 12:—
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Los YIEDANTA

The experience of the Absolute, is the
esgence of the Vedas as referred to by the
Mul:tikopanishad  when it Bavs on that
Vedanta is well established in the Vedas as
otl 1n secasamum geeds ;

“ 1539 9737 32 T2 . aufafeg .

Just a8 the oll in the seeds is not
manifestly perceived  but comes out only
when the seeds are presred, so we muysi, put
forth effort to realise the Absolute T'ruth
which is the essence of the seriptures, Bhaga.
van algo refers to this Brahma. Atman alone
as the essence of the Vedas, when he tells
Uddhava in Bhagavatam—XT1. 21, 35,

2 2 -AT T and in the (/ta NV, 15,
YT AqEaT Ty
Shankara also admits it when he 82yH In

Sutra Bushya,

CHRGET B afeeT W Jaea) sy o
The Katha Upanishad refers to it when it
saye *F1 A1 A7 wwAA U1 3. 15,

In the Kig Veda itself it is sajd.

‘If one does not realise this essence
namely God, his study of the scriptures ha&:
been in vain.’

S o=

AL WY WA S e B aign
fﬂ'?i{: | ’IEE‘TH‘. 37 1% e Fiegla A TT oAl
q 2T A

"y

2

3

=

This verse gecurs in SNrciasvatare YV, s, also.
Again it says that there sre many who
seem 1o have studicd the Vedaas b\;t, vwho
have not really studied them, for the Vedas
reveal the rireal teaching only to the few
as a wife shows herreal form only to her
Lushand :

YA AT AT AGH TR g a

VT A AgE AR W 7 g
grEn "
This supreme secret of the Vedas, namely
God or Atman or Brahman, is referred to :\ls
the unknown and the unknowahle when the
Rig Vedic Rishi dedi ates
with a refrain,

9 23T 2 (79, ‘
where he speaks of (God as a  big
interrogation mark. In another verse in th;
game Rig Veda 1. 161, 4. another Rishi

a whole hymn

KESART

enqmires, who it is that has gone to arealised
m: “ i ; Vs
tan, and wich his help realised the Atman

which j ¥ :
hich is the Hfe and hlood of the universe,

the suhtle siybuir -
e Bubtle substratum of the concrete world !

R T Y AR o 2o faid

SIS e v AT | A i,
o 1 ‘

In the famous hymn of

- creation, the
Vshiconcludes

! i despaiv with the words,
whe can know him or who ¢

him 2 an speak about
1Y

PR N
Perhaps even the creator

' himee!f
may not be able to know or spealk

v ‘ abont it.’,
AL s TR g w2 s 3
CUMAT | UAE WA ey g w A 33
AT AT T BT wiaar afy a1 2 9
S B e E T LR GEOTY: SOy S e
AT ‘

Thus however much we may regret it, it
remains a fact to be reckoned w"ith that t‘hiﬂ
z\vlwuiute Truth which is the esse‘nce of the
Vedas and the underlying Reality hehind 'll”
phenomena iy something which can never he
understoad by the duu), ’

. relutive  con-
sClonsness, or

‘ ane expressed  in words,  This
idea is finely put, by Sri Ram

' akrishna when
he said that, Brahman

18 the only being
which  has  never heen
or impure, hy heing
mouth,

made 3094
touchd by  the
The Upanishads themselvey
again wud  again that it
unknown but unknowable,
realised. Thus the 4

‘ 8 repeat
18 not merely

wab though it can be
‘ ' | avtiriya Upanishad 8ays,
A AT AT T qan g oy 4
Kena 1.8, 2. 9. o
R Pl T A Tt e g R
WAL 41037 Sfiend | w927 47 fifyae
TAT AHHAT 94| et S
So Katha V1. 12,

“HT A A aw ] g a e
And Mundala 151, 1. 8.

O A 2 T i e
Brikadaranyala speaks of it,

C U ete.—I11L 7. 23,3, 8. 11
Againin 1L 4. 14. & 1V, 5. 15, gy

FEAE w3 %9 fredie
See aleo TIT. 4, 2. and HI\’. 7.2 3. otc,

THE CHHANDOGYA UPANISHADS 109

The most sublime of the statements however.
is in the Mandukya, where it speaks of the
‘turiya’ as

qe: g A Ay 9 A TWFE: 99 T 9FmEd

N . (: Ly .
A9F T AUFA | H{TIY IAALT  ATA  HSA
Afamd AT, ete.

Such being the real nature of this Supreme
Entity, it is no wonder, that when the Rishis
tried to covey at least some idea of it to
others, they were forced to succumb to the
painful and inevitable necessity of using
words or imagery, which suits only other
topics and which can be conceived by mind.
They were compelled to employ simile and
metaphor, and the language of allegory and
parable to suggest vaguely though, to the
mind of the aspirant some idea of the goal of
life. This is what the Brihadaranyoka 1V. 2,

9

2. and Aditreya IIL 14. mean when they say

qUe fae gafg RAr: ete. and when Bhagavan
says in the Bhagavatam.

THE OBJECT OF PRAYER

BT AR & I T

We thus see what the Upanishads are and
what they stand for. If we do not keep this
clearly in mind we are liable to get lost in
the forest of words. That is why Sankara
has warned us in Vivelachudamani sloka €0
that ‘the sciiptures consisting of many
words are a dense forest which cause the
mind to ramble merely. The man of wisdom
should earnestly set about knowing the true
nature of the Atman.’

And in sloka 59, he definitely points out,
that the study of the scriptures is useless as
long as the highest Truth is unknown and it
is equally useless when the highest Truth has
already been known.

fama 7@a aEEey s
fazre sfr 93 a3 avErdifaeg faore
Therefore, let us approach the study of

this subject in a sincere spirit in quest of
nothing but the highest Truth or the Atman.

While it is true that any prayer is better than no prayer at all, for the reason
that if the finite looks to the infinite some good must result, yet prayer that is
psychologically correct is more effectual than prayer that is psychologically
incorrect. Prayer, should not be a recital of one’s woes or a dwelling upon one’s
troubles, difficulties, weaknesses, sorrows, sufferings, and failures. In praying we
have to remember that we do not have to plead for God to alter, or for life to be
made easier for us; what is required is that we should be brought into accord with

the Eternal order, with the cosmic pattern.

We live in an orderly universe, and

all disorder in our life is due to the fact that inwardly we are not in accord or
correspondence with the perfect order which is the unchanging reality. The
object of prayer is the bringing of our mind into correspondence with the Infinite
and Perfect mind, and our thoughts into harmony with the thoughts of the

creator of the universe of perfect order.



REVIEWS AND NOTICES

OUR RELATION TO THE ABSO-
LUTE: By Sways ABHEDANANDA,
RAMARRISHNA VEDANTA Marry, 19-B,
Rasa Raskrisuna  §r.,
Price Rs. 6, Pagrs 208,

CaLcurra.

The strength of all strong philogophies rests on
two pillars: their conception of the Absolute and the
relation they establish between the Luman psyche
and the Absolute, The Absclute to be Absolute
must be self-evident (wuyampratyakha). self-
dependent (svantantra), all-inclusive, above
qualities (nirguna) homegenous (niravayava), and
luminous (chaitanya). _\ccording to Vedanta
thie human psyche or the soul, ig absolute in these
respects. We have to know itg abaoluteness by
true knowledge and make it its own through a
course of meditation an{ concentration. Thig
process  comes within  {he
psychology and the author very aptly calls this
Vedantic psychology, true psychology and pits it
againgt the go-called psychologies of tiie w
which take only partial views of the psyche.

province of

est

The suthor beging by a very Necessary exposition
of true psychology where he discovers the absolute
atrands of the human psyche. ‘1n true psychology °
says Swami Abhedananda, ‘the psyche or the soul
of man. means pure intelligence and nothing elsc.
The soul only knows. It is sell-evidence and self.
assurance, The soul cannut he destroyed, Wy
cannot think of the destruction of intelligence
(p. 12). Soits intelligence is abgolute. It has also
absolute presence, for we cannot think of the begin-
ing of our consciousness.’ (p. 12). We have only
pictured by a few strokes the'nature ot our soul and
we are already in the centre of the Absolute. To
realise this absolute nature of the soul is to

establish our relation to the Absolute. It is to live
philosophy, to regain the true consciousness, This
18 explained in the first and second chapters.
The following chapters, Powers of the mind, Mind
apd its moditications constitutea masterly analysis
of our mind and ita workings. When the mind is
freed from its vriteis, limitations, by meditation it
becomes the Universal Mind and comeos to possess
great powers of concentration. This is the subject
of the fifth chapter, To come by the Universal
mind is to drop one’s individuality and to gain
one’s true personality- Thia ascent js marked hy
various  ‘States of existence’ (subject  of
Chapter VII) and these 8tates of consciousness
make us aware of our relatioy qua identity with
the Absolute.

The closing chapter, Our relation to the Absolute

is & very substantial and stimulating one, He

brings together the conceptions ot the Ahsolute in

the varioug religions of the world and establishes
the Buperiority of (he Upanishadic concoption of
the Absolute gy the all-comprehensive, impartite
stupendous  wiole,  ghat is Brahman. The
moment we realise oyr rolation to the Absolute,
Ve canuot live within the limitations of our welfish
myotlves, selfish idoas and individual consciousness.
Wo miugt trauscend g} these, and that is the
Purpose of religion’, {pagn 183.) “ Wo have come
from the Absolute and wo ure going back to the
Absolute. 1f the wholo phenomenal universe be
destroyed, if the earth is suddenly changed into &
nebuluyg mass, . ., then where shall we ber We
shall go hack to tho causal state. Nothing will be

lost, . . . It ig all the pluy of the Absolute.
(page 181).

Swami Abhedananda lias
vast erudition, his ky
and Westerp, T
and has an uttrac

brought to focuss his
1owledge of Philosophy, Indian

he book is printed on good paper
tive got.up,

GOD, SOUL AND UNIVERSH IN
SCIENCE AND ISLAM: By Stk
MouAMMED YaMin Kuax, Kr., CILE.
Asugrar PuBLIcATIONS, Kasnvigy BAz;xR,
Lanori, Pagps 134, Pricg Rs, 2.8.0.

The natwe of the book Suggosts o comparative

study of the underlying couceptions of Islam in the
light of modern scientific discoveries. The author
has tried to show that science heartily agrees with
the monotheiatic conception of Ielam, In the firat
chu'pter the author apeaks of the Galactic systems
Universes within Universe, the vevolution of th;
earth round the Sun and then attempts to show
that the unlettered Prophet haq forestalled these
latest discoveries of scieuce by 13 centuries, No
doubt science might, in ¢hig respect, agree with
Prophet Muhammad, But it is not clearly ghown
whather science similarly corroborates Prophet
Mubammad's assertion #8 Lo the existence of a
Creator of Universes The author ussumes this
point and observes that feienco will ¢

o day prove
the claims of Islam.

The chapters on the prayer of Muslite uud the
bersonality of Muhammad are in
ing as they do, the simple and lofty teachings of
Prophet Muhammad, The one featura the book
reveals is the growing consciousnegy among the
Muslims to base their outlook on life op sound
reagon instead of on rovelation an| anthority,

teresting, revea).

TS til
REVIEWS AND NOTICES

The authors eunthusiasm to e-sbnahhs'h . ng
superiority of Islam aver othel.:' rehgxone')s ore‘
appreciated. But such zeal will be more ap?
ciated if it is backed up by better understanding

and study.

SATVAGRAHA: ITS TECUNIQUE
AND STORY: By R. R. DIWaRAR,
Hinp Krrans, Bounay, Pacrs xxir4202.
Prick Rs. 5.12.0,

This is 8 useful contribution to bh? stm.ly o:
Satyagraha. Literature on the aub;enit is :d
presont largely confined to the apeegla? aad
writings of its founder Mshatma Gandhi, spre

out in somewhat discursive form over n.\any
volumes. The bouk gives in clear an‘(l (f()fn'liilf,,\, mx’n;
the main principles and practieal implications (:,
Satyagraha both as a way of life and us-a x?vefapol
of non.violent ight to cembat evils, (m‘ anindividua
social and national seale. The author’s cumpeten@
t¢ handle the subject, a8 manife.ste('! by hx;
intellectual acumen, philosophical insight an
historical knowledge, is only enhaneced by his
varnest gincerily amnd devotional a.rdnur. a3 &
disciple of Mahatmaji, teying to live the life of a
true Satyagrahi.

The haok is broadly divisible into twn‘ !sarts.
The first half is devoted io & general exposxt.mu of
the tdeal anid techpique of Sm.\\‘agmlha, .whxlej the
second gives a brief sketch of the lust«n"xcal ey ol]u-
ticn of the movement including a review of the
campaigne conducted by othera in different parts of
the world,

The main principles and philosophical back-
ground of the Gandhian gospel are to.o well known
to be discussed here atlength It is based on a
fiern faith in the innate goodness of human natrulie
and the belief that love and goodness cannot fail
to evoke corresponding emotions in the h’uman
heart, however debased and brutal it may be in t!fe
initial stages. The course of human evoluuonlxs
from himsa o ghimsa, from the‘b?ute man to the
human man and then on to t}le divine x‘nan‘ %encg
the Satyegrahiisonly working along, as par ?n
parcel of the evolutionary urge thathxstcarr)n;g
humanity towards greater harmom;, etter gszte:
snd nobler happiness.’ ‘{;ioﬁx;;edoi:ny ;::rpecannm

iolenee. Pirt cannoct wash a . ¢
:J;Dbanished by!infliction oibgre:;:;f::;o':;}:::e e:;;la

ountered only by ites, .
c:;ln-z?ol:nce, love snd truth, To Gaodhiji belongs

the distinetion of bringing down t,hese' s.piritu;
principles {rom the sublime planes of reh'gxon an
metaphysics to the sphéraa of prvactxcal ‘hfe
ineludiug palitics, economics and social relation.
ships and applying them to -?fast gr?ups of .human
beings on & scale and in 8 farm hl,therto
unattempted by any leader or prop}}et in history,
The movement also fits in very well in the pfeseqt
rontext of the world Bituatirin when mankind is
menaced by military might in the ext‘ljame shape
of the Atomic Devil. Hence Satyggraha is t'he only
way out for humanity from trfigsc destructx(tm‘, , it
ia the harbinger of 8 new era of culture and c‘xvlhs.a.
tion based on morsl and spiritual w..ralues. ,‘.such,‘m
brief, is the main thesia develoged in the- book w-n,h
a wealth of argument, quotation and mus-tratxon
drawn from relevant sources. ' 'In 'spx‘te of
oceasional redundancies and repamtvllons incidental
to the author's somewhat evangehistic out‘lool—:, t.ha
work is highly stimulating. Such an .edlfymg
volume deserves to find a place in the library of
every citizen of the world.

[t is necessary hare to bear in mind the word of
saution  Candhiji himsell r'ecently ga've. Aftzr
expressing his inability to write a treatise 'ondthe
science of Non-viclence, as Euggeate(.i bya ’fne’n , he
proceeded to make the ntAloWAmg sxg'mﬁc?.nt
observationa: ‘Any such treatise In my !}f&tmzi
would necessarily be incomplete, Ifat nl’l, it coxl\ (t
only be written after my de.at‘h‘ Am; i&fn 8(;;,:a
me give the warning that' it wnu!:i al c;] gaver
complete exposition of Ahm‘lsa, No man ahoms
heen able to describe God fully. The same N
true of Ahimsa. I can give no guarantee oo
I will do or believe tomn.rraw w(hat. 'I do or
to be true to-day’’  (Harijan 3—3-—48).

We may not mislay the import of t!.zis ‘:2?.“:5
and decty any attempts at a 'aystemacx;fs't' Zof
the science of Satyagraha during the life I1fn 0
Mahatmaji. As the father of Satyfigta};}a, 119 sxef:
is no doubt intimately, bound with the CBi,u .
But, as Diwakar himself poir;ta :ut& S:ilyaigt;a ;;:;

; raonalities and stands «

?nbgt;]:en‘:ilinfefooting. * Satyagrahs would st:f;td
or fall by its own merits., only the exgentng ;:
spplication and pop\.ﬂamty w?uld T;pe °
porsonalities from time ‘to time, 1ehm in
westion is whether it supplies & really fe t umag
jeed. ¥f it doss so, it is b_?fmd to X.IVB' }an‘
proaper, Gandkiji or no Gandhiji, Thfs prmClp'e is
always greater than the person who discovers 1:1 or
appl{es it. So tuo is Satyagraha fe.r. greater tﬂan
ail Christs and Gandhis. Satyagraba is sternal,

M.R. RAMASWAMI.
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QUELQUES ASPECTS DE LA
PHILOSOPHIC VEDANTI QUE:

(FRENcH). By Swaws SIDDHESWARA-
NANDA.

This is the second of the series ° Collection :
Vande Mataram ' and consists of the substance of
13 talks delivered by Swami Siddheswarananda at
the University of Toulouse from February to
June 1942,

In the preface the Swami paysa well de:erved
tribute to Marcel Sauton, vne of those large hearted
souls who dedicate their lives for a great cause.
It was he who took down these discourses with
meticulous care, thus enabling the poblication of
this book. Paul Dottin, the eminent Dean of the
Faculty of Literature at the U

niversity of Toulouse
contributes a short g

brilliant introduction
where he points out that, the thought of the East
and that of the West can and do meet,

The first talk ison ¢he Indo Aryan civilisation
through history. TIts beginnings  from Mohenjo
Daro and Harappa civilisation are traced. The
principal characteristie of the Tudo-
tion, the spirit of synthesis, g emphasised,
Throughout the vicissitudes of history, it hag
maintained this spirit, this faculty of adaptation.
Then the Vedic, Upanishadie, the Buddhistie, the
Muhamedan, the foreign and the modern periods
are briefly dealt with. The Vedas and the
Upanishads form the subject-matter of the second
discourse. Al the metaphysical vonteptions upto
the non dualisin of Sankara have their origin in the
Veda, I'rom the joyful atmosphere of the Vedas,
we come 10 the period of ripe reflections and mature
experiences as embodied in theo Upanishads. The
discovery of the identity of the Atman with
Brahman in the Upanishads is the grandest in the
field of philosophy and this formula comprehends
all the laver development of philosophy and
metaphysics. The third discourse continues the
consideration of the Upanishads. The Hindu
attitude of comprehension and synthesis of religicns
is explained. A brief summary of tho principal
Upanishads is given, after dOSCribiug the six
philosophical systems, The fourth discourse on
the place of the Bhagavad Gitg in Hindu thought
will be very interesting to the general reader,
considering the unique nature of the Gita and the
brilliant mode of treatment,

Aryan civilisa-

KESARI

The psychological problem nf perception accord-

ing to the Sankhya, formsg the subject mattor of
the next discourge

The notion of Sat according to Sankara is treated
with ample detai] In the gixth discourse which
beging with an &ppropriate reference to the great
work of that national hero, philogopher and saint.
The subject, ig introduced by & translation of the
famous Nirvcana Skatha of
shown that the Vedanta ig not merely an intellec-
tual or philosophical attitude hut algg and pre-
eminently spiritual realisation hased on a practi
cal method, to be attained eoven ip this lifo.
Inuideul,n]]y, the impression prevalent among
Mmany, especially in Kurope, that the Vodanta
denies the exiatence of the external world, is
examined and i¢ iy conclusively demonstrated that
Saulkara combated that theory. In fact the
Vedanta does not nccept the theory of subjective
idealism. The attitude of the Vodanta is neither
stlbjec.tive nor objoctive, but is thay, of & comprehen.
8lve vision. 'The difference in thig respect hotween
Vedanta an Buddhism s clearly indicated. The
ninth discourge treats of Hindy mysticiam, a
subject of sbsorbing inteross, Syi Ramakrighna is
a brilliant example of all the multiple agpects of
Hindu mysticism, for he had realised thewm all in
his life, The five forms of the manifestation of
human love to the Divine are clearly delineated
and illustrated and the uniquo greatness of Rama-
krishna in living in all these manifestations gnd
yet transcending them in the experieuce of the
Absolute is dwely upon.  The next two discourses
resume the ontology of the Vedanta and
the bliss aspect of Reality,
suggestions are

8ri Sankara and it is

deal with
In the 12¢h discourse
offered for realising the
Boatitude in different aspects, The

digeourse delivered in April 1938 to ¢}
‘The Friends of Buddhism > concludes the gerjes
published in this book, [¢ deals with the philogo-
phical ¢onsequences derived from & study of
dreams. The Vedanta and Buddhism analyse the
entire experience of man and devote as much attern.
tion to the psychology of dream andg sleop as to
that of the waking atate, The Swami treatg the
subject exhaustively. The appendix containg an
able translation of the commentary of Sankarg on
an important text of the Brihadaranyal:opanishad.

The glossary of Sanskrit words employed in the
hook is very helpful ag it gives a clear explanation
of many fundamenta] conceptions of Vedanta,

P. SESHADRI, M.,
Travancore University.

Supreme
thirteenth
e Society,

NEWS AND REPORTS

THE INAUGURATION OF A'I’HE
VIVEKANANDA COLLEGE

A new peak in the Ramakrishna I\Ii?'f!i()l-l’s wo(;]‘;
in South ludia was narked when the \zvel\ananl
College, the only Virst Grade College t:; “iz
run by the Mission was declared open U-, e
merning of 2lst June with due sulonn‘nby S‘x.;'(wl
huildings of the Students’ Home H:gl'v’ ‘.i:“s to,
Mjlapore. The preliminary work of a_dnmmiJ "o
thu college and fitting up of laboratories an " ;’
rooms have been completed and the co og
would have commenced regular work by the time
this report is in your hands.

The inaugural function uummenced. WI”I‘ 11{:1171))
and prayer in the common hall. of the ‘/(‘Jl/i‘i(
hefore a representative gathering. After \he‘\’vcfxrs ) i;]‘
Swami Kailashananda, Head of t,l'xo Mlssxﬁn‘l} ll
Madras, invoking the blossings of Sri l{um.ulc‘l‘m 1‘1'11r
declarod the collego open, Sri _(‘, Ramanujac mn‘.:'
rang the college hell to symbolise the cu:mflenu
ment of the work of the College. ¥r. D.S. barmaf,
Principal of the Collegs, then read out pas;{ugrzs Z\.
tho Gita as also the daily college prayer. ' esnuvgl:;)
wishing the collegs success and ]?}'t)spenlty ;\“m
then read out. Swami Virajanandaji, Head o o
Ramakrishna Math and Mission. }qu gont (1]1:
‘prayers and hest wishes for the \/W(ik!-mring
College’.  Other MOSSBLOS  WeTro fr(‘)m VNI, t:U;].
Avinashilingnm Chettiar, Ministor tor h\f‘l'll:fl(‘l P.
Sir Lakshmanagwami Mudaliar, aund Sir ¢ P,
Ralnﬂﬂwami Iyer,

After the reading oul of meSs‘agEs, Mr, D, \L
Sarma said that no college hayd raised s_uch gre}a
®Xpectations even before it camo into being ast )(:
‘Yivekaxlanda College had done. Hm' owrl _rﬁqtli‘:‘i:
to hig colleagues and collaborators in the 1?‘4 .
tion wag that they should look upon themse “fs)
mewmbers of a religious famwily, oy the 'lay
members of the Ramakrishna Order’. It W&zhz
happy augury, the speaker com,'inucd, thﬂt. .
Board of Managemont which cansisted of emxbn e
lawyers, oducationists and statesmen .had t; , ¢
head the Swari of the local Math who h.unsolb v;as
dn educationist in earlier days. He paid trlln'xl\els
to the untiring efforts and pat,ieu'ce of Sri M.
Subbaraya Iyer, the Secretary and Sri C. Ra;n}au:;
jachiari, but for whom the eo”ege would n)o. .1'581
.('ome into being. In conclusion the lrmu!)

i that the College would strivo
expressed his hope . : NS
to realise the ideals which Swami

taught and lived.

Mr. T. R. Venkatrama Sascri.on beht.zlf of bh?
Buard of management said that it was h’zsl ‘mtm:lfe
hope that the college woul'd help to m‘,dugﬂkzow_
ancient Hindu ideal of striV}ng aftex.' corjx;ac now
ledge and hasing one's action on it ©

them to rctoember how the diﬁex:erl(.:es oll' .cus%e
and creed are producing no end of d)}ﬁlcu (tile:h::
the way of the country's progress and’ \[ope o
the spirit of Drotherhood and the Il{; n? the
knowledge will always be kept burning in
college. |

Swami hailashananda bringing the proceedu.légs
to a close said that it was a matter .ofv.f:;reit pnde
L)/mtv Madras which (“ék'()\")re('j ﬁwnmn \'wetx'anar:ht;
for the world had now the pru';leieeof ;;::i;ig the

“irst  Grade College o \ . .
ﬁitikejzl”:ha blessings of Sri Namukn:shn‘auonmfuh:
college so that the colloge would grow up
great future. .

Sri . Ramusujachari expressed gratitude to ?Il
th;ue who had contributed to the funllls of t.le
college and to all those who had helped in organis-
ing the institution.

SRI RAMAKRISHNA MATH CHARITABLE
DISPENSARY, MADRAS

Report for 1945

The Charitable ldispensary has collupleted
nineteen years of its useful existence. During the
year uuder review its Allopathic Department trea-
ted 33,766 eases of which 41,350 were repf‘atﬂed cases
and its ilomeopathic section treated -J,-OQlctses‘
of which 18,010 were l'epenbed.unes‘- T[[,le a:nit;n
departwent, it must be ‘Sﬁld, is beco g
increasingly popular and servievable,

During the vear the roceipts. eameo to “iihg'zﬁ:;i
and payments came to Rs 6,275 1-4. de I rocs
of the Dispensary are o pf’l‘[-llunl"nt en OWIIIB '
fund procuring a mouthly income of at vee:]sd
Rs. 300 for the maintenance of the L)'lspexlnsta'r_y ttha
suitable donations in kind or cusll. for fltl mgther
Dispeusary with up to.date surgical a.n;usoand
appliances. It is hoped t,lm.c the g;aner s ond
charitable public of Madra? wiil come forwar with
substantizl donations and Ll?us help to c:;rr_ t(;m
this much-needed medical ﬂ.ld to the ncedy,
poor and the less fortunate of Madras,

THE RAMAKRISHNA MISSION VIDYA.
MANDIRA, BELUR MATH

The authorities of the Ram.akrishna Mission
Vidyamandira at Belur are g(fmg to st.art from
July next L. Sc. classes in Physx‘cs,.Chemlstry and
Biology in addition to the existing I. A.. and |
Com: classes. Up-to.date Science Laboratories for
practical classes have already been constructec'l.
The Vidyamandira which is a residential college is
being run very efficiently sinee its inception in 1941
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after the model of the ancient Gurukul with
religious training as its cardinal theme. The
alumni live ta a pure and moral atmosphere in
company with self-sacrificing vesident teachers in
a big commodious and well furnished Hostel
attached to the college and are trained to be
regular, well behaved, clear, active and self reliant
and are encouraged to develop a sense of social
obligation and spirit of patriotic service. Swami
Vivekananda was very keen ahout scientific edueca-
tion and wanted our young men to bo fully
eyuipped with Svientific Knowledge wheraby they
might shape and build the future deatiny of their
motherland and reise her ounce agsin 1o her
prestine position of glory and prosperity, The
authorities of the Ramakrishna Mission have taken
up thi- responsible task in right earnest to realise
the dream of the great Swami. Hearty "0-0peTa-~

tion and help of the public are nesded for the
succese of this noble project,

THE RAMAKRISHNA MISSION,
SINGAPORE

(Established in 1928) Report for 1941- 45

During the Japanege oecupation of Singapore
though we did not hear abaut the work of the Mia.
sion, it was carrying on with its usual activities, It
i very remarkable shat during the years of 1941 to
45 which were very strenuous for the Malayan
Peninsula, the Mission maintained its pProgress in
the various departments of work,

Swawmni Bhaswarananda, the President. conduected
twice in a week religious classes on the f!ita, and the
Gospel of 8ri Ramakrishua and other spiritual
topics. The birthdays of the chief prophets of
religions were also observed,

Medical Relief

Between 1942 8nd 45 the Mission provided free
medical relief to 864 patients besides maintaining
the Destitute Reliof Camp of 50 male and 30 female
inmates. The Mission's special thenks are due to

PRSI

Dr. L. Swamy and r, p. 7

. Nathan for thew
unstinting aud gelfless service,

Educational

Begides the Vivekananda Boys' School and
Sarsdamani Girls’ School with an averago atrongth

of 240 the Mission conducted a Night School for
90 adults.

The Home for Boys and Girls

The Bovs Home purchased e spacious land of
olscres in 141 The present strength is 99 who
are mostly orphans. The present strength of the
Girle’ Hotwo is 35 most of them being orphans.

Young Men’s Cultural Union:

The Mission did cultural work through this
Union. Tt arranged locturos on topica of cultural

interest and also conducter) a magazine by name,
* Culture ’,

The Publication Departinent

The Mission ublished two booka, Qlimpaca of
Malayan  History and A Catechion of Hindu
Religion for Children.

The Mission in Sivgapure takes this opportunity
to thank all those who have helped it to advance in
ity work. Itis bhoped that its sympathisers will
continue Lo support substantially this much-needed
work of the Mission in the Malayan Peninsula.

THE UPANISHAD VIHAR

Dr. T M, P, Makadevan, M. A., Ph, 1), Head of the
Department of Philosophy, University of Madraa,
writes:-—With Kailasagiri ag tha background and
Swarnamulkhi river in the front, the Upanishad
Vihar, a newly consecrated Ashram in Kalahasti,
stands amidst ideal surroundings for spiritual
illumination. More details about the centre can he
had of, 44, Uengu Roddy Road, ligmare post
Madrag, on application with three ALDAS atata)

»

A CORRECTION
In “Vedanta Kesari”, April, 1946, on page 269, from line 31 read,

“ No, no, we cannot change the synagogue ; the Divine Mother says

that she is exceptionally happy to hear her praiges sung in a str
language.” I then gave in detail the experience of Christ of
maharaj, and how we consider since then Jesug a
explaining iz detail our idea of Incarnation an

between the Indian conception

ange
Sri Guru.
8 an Incarnation of God,
d showing the difference

and that of the Bible.

AWAIT 70O BE SHORTLY OUT

SRI RAMAKRISHNA:
HIS UNIQUE MESSAGE

Y

SWAMI GHANANANDA

Onee in a hundred years the centary pkmt.’\.QLZIt},XSITI,I;.‘?bl\FQ;
strength, puts forth its flower for the dvehg'h’t. o‘! ,C\lu()d}v)(,‘l;s;f o
once in many centuries a human being attains and gives
understanding of that attainment,

Blessed are they who can stop and inhale that rare perfu(ilge,
are : SC 'nfit by that unique message.
blessed are thev who can pause and profit by that ) g
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caused the difference. This power is the
same as His will. By His will the cause of
the world came into heing. He is the lLord
of Maya. The effect. i.e. the world is in the
pale of Maya. Scriptures describe these
two as Prakriti and Purusha. Do you know
the nature of the difference between these
two? Just like standing and moving, That
which stops, moves again. The stationary
state is  Purusha. The moving state is
Prakriti. Anod these two are not separate.
That the things in Prakriti gained momentum
and are moving is no recason to assign them
a8 different. Now you may ask how this
difference is effected. This too is the action
of Maya. By its power alone space and time
have come into existence. .\t that stage
Jiva (individual goul) takes his birth, Jiva
is undergoing birth and death. The p'ay of
karma (action) is going on in time and space.
If the Jiva cannot go above the range of
karma, he cannot cut asunder the honds of
Maya. Not that as soon as this thing is
achieved the Jiva becomes one with

Brahman. Yet some difference will remain
between them. Sri Ramakrishna used to
describe this difference as the one between
the fire and its sparks. What difference of
power cxists between these two, exists
between Brahman and Jiva. Hence at this
stage Jiva is not completely free from Maya.
Sri Ramakrishna used to say that Brahman
i3 beyond cause and effect, ignorance and
knowledge. It is absolutely freo from Maya,
This Brahman which is above Maya cannot be
said to be is or is not. It isin between these
two. It is neither one nor two. But it is
one without the second, in between one and
two.

Chattoprdhyaya : Maharaj, please describe
this a bit clearly. Wo are unable to grasp.

Latu Maharaj: Tic upon you, there is
no need of understanding any more. You have
understood enough; you will not practise
anything. You simply make sadhus talk.

Saying these words Latu Maharaj became
silent,

Oh, when will dawn the blessed day

When tears of joy will flow from my eyes
As I repeat Lord Havi’s name ?

Oh, when will dawn the blessed day
When all my craving for the world

Will vanish straightway from my heart,
And with the thrill of Hig holy name

All of my hair will stand on end ?

Oh, when will dawn that blessed day ?

—An old song,

BHAKTI: ANCIENT AND MODERN

¢ Raghunath Das had been a soldier
originally in the British Service, as an out-
post sentinel, was faithful and good and
much beloved by hie officers. One night,
however, he heard a Ram-Ram party. He
tried to do his duty but, ‘joya Bolo Ram
Chunderki jai’ maddened him. He threw
away his arms and uniform and joined the
worship.

This went on for some time till reports
came to the colonel. He sen’ for Raghunath
Das, and asked him whether these were true,
and if he knew the penalty. Yes, he knew
it. It was to be shot.

‘Well’ said the colonel, ‘Go away this
time, and I shall repeat it to no one. This
once I forgive you. But if the same thing
happens again, you must suffer the penalty.’

That night, however, the sentinel heard
again the Ram-Ram party. He did his best,
but it was irresistible. At last, he threw
all to the winds, and joined the worshippers
till morning.

Meanwhile, however, the colonel’s trust in
Raghunath Das had been so great that he
found it difficult to believe anything against
him, even on his own confession. So in the
course of the night, he visited the out-post
to see for himself. Now Raghunath Das was
in his place and exchanged the word with
him three times. Then being reassured, the
oolonel turned in and went to sleep.

In the morning appeared Raghunath Das
to report himself and surrender his arms.
But the report was not accepted, for the
colonel told him what he had himself seen
and heard. Thunder-struck, the man insisted
by some means on retiring from the service.
Rama it was who had done this for His
servant. Henceforth, in very truth, he
would serve no other.

He became a vairagi on the banks of the
Saraswati.

Some one asked him if the story of the
Ram-Ram party were true.

“ What is the use of knowing such things,”
he answered.

’

“1 do not ask for curivsity,” urged the
questioner, ““but only to know if it is
possible for such things to happen,”

¢« Nothing is impossible with the Lard”’
answered Raghunath Das.’

The questioner above was not asking for
curiosity. He had an honest doubt whether
such things are possible. There lives more
faith in honest doubt than in half the creeds.
Today we have progressed beyond that
honest doubt of the questioner. We do not
doubt whether such appearance of God and
doing duty for his devotee is possible or not.
We simply say, ‘ Impossible for such things
to happen. In ancient days it was possible.
But now times bhave changed.’

Let us remind ourselves that this is not
an ancient puranic story. Raghunath Das was
with us just forty years ago, Swami Viveka.
nanda in his travels visited his Ashram, two
months after Raghunath’s passing away., The
Swami narrated the incident of Raghunath’s
transformation to Sister Nivedita who has
recorded it for us in her Master as 1 saw him.

Forty years ago Raghunath said that noth.
ing was impossible for the Lord. Today the
coming of the Lord is an impossibility to us.
How soon bave we slipped into this
‘impossible’ modern times. To declare
the above culmination impossible is
to declare religion impossible. Religion is
realization, seeing God fuce to face. Time
and again has the Lord promised to come to
us in human form and help us in our daily
needs. But are we ready to receive Him?
To question the bonafides of Raghunath’s
transformation will be to cut the divine
promise into two. It is said in our eacred
books that if man follows the discipline pres.
cribed therein consistently for a fixed period
he will have self-realization. And the scrip-
tures give us instances tosupport their word.
That we are not getting the results promised
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by them only shows that our means are
defective. We escape this inconvenient
ennclusion by th> words, ‘ Times have chang-
ed. In modern times such things are not
possible.” The truth of the matter is that
we are not rzady to receive God.

If the prophets and saints we worsh p, the
Christs and Krishnas were to come to us in
flesh and blocd, will we recognise them and
recoive them ? We will ask for their creden-
tials and on their saying, ‘no’, we would
turn them out. <O God, that madest this

beautiful earth! when will it be ready to
receive Thy saints 2’

It will be interesting and profitable to
gather the reactions to this episode: for that
W(.)uld give us the cross-section of the modern
mind. For convenience of treatment we
make two classifications under emotional and
intellectual: The Bhakta and the psycholo-
gist-cum —scientist.

If the modern Bhakta were to declare the
above culmination impossible, ancient
Bhakti (with apologies to Bhakti for cuttic g
it up as ancient and modern. There is only
one' Bhakti, one and indivisible, whether
ancient or modern) would declare that he is
not a Bhakta at all. VFor he is ignorant of
the ABC of Bhakti. Bhakti, asfor that matter
all religious discipline, first demands of the,
aspirant, sraddha, ie. astikyabuddhi faith
that God fulfils himself today as of ol(’l in the
same way, faith in his infinite, inexhaustible
grace that touches and transforms people
faith in the experiences of men like Raghuj
nath. Melana, or union with the Lord is the
goal; but the one who does not start with
the faith that seeing God face to face j
possible, cannot progress nor gain tI::
culmivation. Aday sraddha, tatah sadhy

sango, adhah bhajanakriya says th .
samritasindhu. y8 the Bhaktira.

If the Bhakta takes refu

‘Times h.ave changed, Ipn modern times
gxohk .bhlngs are immpossible,’ ancient

hakti x'vould tell him, ¢ Better be honest
and admit that you have changed. Cap you,

ge in the words,
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surrender your uniform and arms to the
Government as Raghunath did and I shall
8how that times have not changed. Why put
the blame on time and God! Can the all-
merciful, immutable Giod change his nature?
Cfm, fire change its heat or water ita liqui-
dity * Or perhaps the Bhakta may formulate
the theory that God’s grace is running down
with the lapse of lime. Then his place is
with the scientists and the formulators of the
Necond Law of Thermodynamics wccording
to which the sun’s heat is running down

every day and one day the sun will become
as cold as water.

What makes the Bhakta of today think in
compartments of ancient Bhakti and modern
Bhakti / Why is he escaping into his stock
%.Lrgument of the need for Bhakti to adapt
itself to modern conditiona? It is all his
a,.nxiety to cover with roses his incapacity to
rise up to ancient standards of sadhana.
After pursuing certain disciplines our ancients
achieved wonderful results and they have
bequeathed to us their experiences as beacons
on our path. What was possible for
them then, must be possible for us also
through the same intensity of discipline. If
we feel that to mect God face to face is
impossible, it only shows that our means are
not sound and intense. We cannot geb
mental poise without meditation, without
holy company and reading of soriptures.
We cannot sow thistles and hope to
reap roses! There is enough evidence on
record of men rising to their full heights and
realising the supreme through meditation,
contemplation, company of holy men,
reading of scriptures and such other aids.
But we lack record of men attaining such
results tnrough cinema, horse-race, drunken-
ness and debauchery.

Let us consider one of the many coures of
discipline prescribed. The Lhaktirasamrita.
sindhu of Rupa Gosvamin says:

ME ugiaq: 4] 4T ete.

I'irat must come sraddha or astikyabuddhi,
faith in the existence of God, faith in the
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transforming power of His grace. Then
will follow faith in the scriptures where tho
experiences of godly men, experiences which
are prescriptions to us are recorded. The
aspirant will then go to holy men who
can explain these scriptures to him and thus
the desire for the company of holy men (arare
thing in these days) follows sraddha. He finds
the holy men always engaged in chanting the
pames of God and singing His glory. He
joins them in the Bhajans. Thus engaged in
hearing of the Lord and singing His glory,
his mind is not drawn to the worldly objects.
The aspirant in this way gets over the
obstacles to a religious life, After following
this kind of discipline the aspirant gains a
little stead.fastness in his devotions and
meditations_ nishtha —and from nishtha, ruchi
or taste for the Lord ensuesa. Then comes
attachment for the Lord (asakii) and from
attachment follows bhava or devine intoxica-
tion. Intoxication engenders prema for Him
and from prema the Bhakta gains oneness
with Him slowly and steadily.

Here is the ripest fruits of our ancients’
Bhakti realizations presented to us with
great psychological insight. The upward
movement is slow, but steady and natural,
involving no strain or violence to man’s
faculties. All his faculties as also his
physique are called to co-operate and contri-
bute towards the culmination.

Let the aspirant in the path of Bhakti
regard the gradual evolution depicted above
with a phychological eye and gather faith in
the psychological genius of Bhakti. Let him
strengthen this faith by the knowledge of,
and devotion to, the smooth and natural
psychological attitudes prescribed by Bhakti,
the wvatsalyabhava, the sakhya bhava, the
dasya bhava etc, and to the general policy of
Bhakti following the natural bent of man
and sublimating it. This will give him
courage and faith in the capacity of his
own payche to ascend to the heights. Then
he will not declare Raghunath’s experience
a modern impossibility. Then he will not cut
up Bhakti into ancient and modern and

2

maintain that ancient Bhakti is not realisable
in modern times.

Now we come to the psycho-analyst-cum-
gcientist. He admits Bhakti as a discipline
that is as effective as his, that can dissolve
the knots of man’s psyche, make it one and
whole and open out his conscious into the
unconscious. But he cannot bring himself
to appreciate the theistic culmination of
Bhakti, God coming in form to do the job of his
devotee. He wants to be left alone todo
his duty without ¢divine intervention.” To
him ancient Bhakti says, ‘‘Let me speak to
you in your own language. Your God is the
psyche of sublimated instincts and your ideal
a society of individuals without repressions
and inhibitions. Now, Raghunath had his
own inhibitions; he was  repressing
his devotional fire for fear of official
reprimand and official penalty, death.
But at the same time his super-ego
was often asserting asking him to join the
Ram-Ram party. And finally, he did. He
threw all his inhibitions and complexes to
the winds, his uniform and all, and joined the
Ram.Ram party, to find that he has became
one with his true and whole psyche, Ram.
And then what are the social benefits. He
renounced his old associations, began to feed
thousands and became the centre of a society
of individuals who always began to strive to
make their half-psyches whole. Here is your
ideal of a society of sublimated psyches.”
Let the psycho-analyst fix his eyes on this
above evaluation of the incident and specially
on the social benefits the Bhakta brings.
Then he will realise that it is not all to stop
at the disapproval of the theistic culmination,
He finds that Bhakti has something
gocially bright and benign up her sleeve.
The Bhakta says ‘O Lord, you have become
all that I see’ and serves all,

One fact emerges from the foregoing: True
Bhakti affords the necessary correct vision and
sustenance both to the half-baked Bhakta and
the psycho-analyst. If the former requires
more faith in the efficiency of Bhakti and a
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psychological understanding of its discipline,
Fhe latter is in need of the eye that sees
ita social results. Bhaktiis thus both the
sadhyopaya and siddhopaya and fills up and
over.flows the quasi-traditional and modern
mental modes typified in the Bhakta and the
psycho-analyst. We see before us the
edifying spectacle of Bhakti receiving in
itself two streams, of muddy modern
Bhakti (still to travel long to come to
believe in the coming of the Lord) and of
psychoanalysis. Psycho-analysis is the new
f'orm of Bhakti for the psyche and when it
joins the traditional Bhakti, Bhakti becomes
complete for the modern man,

It is profitable to linger a while on the
psychological genius of the Bhakti-discipline.
We find Bhakti not only goes the full length
?vith psychology but goes a step farther in
its positive technique of achieving a whole
psyche. There are no ‘thou shalt nots’ in
Bhakti. Repression, the anathema to the
moderns and the cause of neurosis is conspicu-
ous by its absence. The sama.damad;i discipline
1s not there and the sama-dana-bheda.danda
technique,  (cajoling, yielding, division
and punishment) which yoga and psycho
'therapy prescribe  for  subjugating the
instincts are also absent. Is thisnot a march
over peychology ¢ Bhakti is all affirmation
and acceptance. In Bhakti there is no
{i.ttempt to go against one’s grain. The
instruction is to follow one’s natural bent of
mind; but one will have to follow it up to
.the very source. If beauty attracts, the
instruction is to follow the beautiful to its
source and reach and enjoy the source of all
beauty. If fragrance attracts, if gentle
touch allures, if sweet taste enchants, follow
them to their very source and have to your
fill. Why be satisfied with the bits you get
on the way when you can have the whole at
the source. And the source is the Absolute
the abode of all good qualities, ananta.’
kalyanagunanidhi, bhuvana sundara, the
most beautiful in all the worlds. ,It is
the Absolute that attracts us to its side
through its manifestations, We bhave to
know that and go to the source.

KESARI

Witness again the positive technique of
Bhakti. It gives all the natural buman
relationships a God-ward turn.  Bhakti
tells man ‘ you are loving a woman. To
gsupplant the Lord in her place in the
beginning and to love Him will be rather
too difficult for you. But you can practise
seeing the Lord in her and love her as such.
Then you will not love her flesh aud be
attached to her body; but will idealise her
and will continue to love her even after her
physical disappearance from the world. If
you are in a mood of hero worship, then
why worship Hitlers and reap world wars.
Worship the Lord as your Master and con-
sider yourself as the servant (dasyabhava).
Or if you are in a paternal mood, look
upon God as your child (vatsalya bhava). Are
there not enough children in the world to
call your own? Why should you be a father
go that some children will hang about
you calling you, father, father. The Lord is
in every child. And we have enough
historical evidence of men transforming
themselves by cultivating these new
‘ personalities’ these bhavas. Such a one
was Sri Ramakrishna who cultivated many
of them.

Bhakti knows how to turn our normal
needs and functions to divine account, Read
the Lord's lila and hear about Him, says
Bhakti, if you are anxious to hear the stories
of some hero. ¢ Beg of the King, if you have
to beg at all’ that is Bhakti’s motto.
Glorify Him, worship Him, serve the King
of kings, and not a king. Then you won’t
come to grief like Wolsey.

When the Bhakta advances in this wise
he slowly ascends the step of Para.Bhakti or
supreme devotion when rituals and other
external aids are left behind. He beginsto
say O Lord, I am the machine and Thou art
the operator. I am the instrument and
Thou art the Doer. I do, as Thou makest me
do. Thou art'the circle and Iam the arc in the
circle. Thouart the ocean and I am the
salt doll that went to measure thy depth
but never returned. Thou art my very self,
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and thy Divine consort is my mind. My
vital forces are Thy servants and my body
Thy temple. My sense.enjoyments are
Thy worship and my sleep is samadhi. All
my movements are perambulations, and
all my words are Thy praises—All that
T do is Thy worship alone.” When the devotee
comes by this vaster and spiritual vision
of himself, the Lord who is the devotee’s own
larger and truer self replaces him in all his
movements and duties, Such was the experi.
ence of Raghunath Das. This is the state of
Para-Bhakti and this was experienced by
Sri Ramakrishna throughout the latter
period of his sadhana.

When the Bhakta gets this firm conviction
that God alope is the Doer and he is His
instrument, he is whole; he passes beyond
all limitations, all sin, Sin is nothing but
the consciousness of our limitation, of our
finiteness. The Bhakta realises that itisnot
he that does, or says, but the Lord. How can
there be sin in the Lord ¢ A parallel and very
signal contribution has been made by
psycho.analysis. The greatest contribution
of psycho-analysis has been the banishment
of the consciousness of sin. Psycho.g4nalysis
gtarts with the very healthy realistic note that
instincts are natural to man and concludes
by saying that to achieve the maximum of
sublimation— which is the goal—we shall
find it necessary to be more tolerant to the
demands of instinct than has hitherto been
the case. With what scientific skill has
psycho-analysis thrown overboard the con-
ception of sin. To admit to the necessary *
demands of the instinct is considered sin.
Psycho.analysis points to a goal beyound the
pale of sin, the goal of sublimation which
signifies at once mental health for the
individual and cultural progress for society.
Psycho-analysis has made us realise, how.
ever, that the achievement of sublimation is
not an easy task, but is on the contrary an
end which can only be attained by slow
and gradual steps. Neurosis comes about

"% Cf. Dharmaviruddho bhutesh Kamoemi: I am the
instinct, says Sri Bhagavan, where it is consistent
with righteousness.

largely through a sort of moralimpatience
on the part of the individual and society.
To achieve the maximum of sublimation we
ghall find it necessary to be more tolerant
to the demands of instinct. This tolerance
to the legitimate demands of instinct is no
gin. Sublimation itself is an unconscious
process which is outside the sphere of
voluntary control. All we can do is to
provide the means for its occurence, re.
membering meanwhile the inevitable

gradualness of the whole process. '

Psycho-analysis has by its righteous
accomodation to the demands of instinct,
banished the  morbid psychological
state known as sin. When the Bhakta says,
I am beyond the sinfulness of sin, for my
devotion is to the Iswara who is sivless’
(sa paranurakti-risvare), the psycho—analyst
says, < I have also passed beyond sin, I have
sublimated my instincts, dissolved the
complexes, and regained my freeand ‘ whole’
psyche’ Thus ancient Bhakti and modern
psycho - analysis  meet and recognise
that both are blood brothers, the obverse and
reverse of the same coin. ¥or did not
Bhagavan Sri Krishna after exhorting His
devotee to have one.pointed Bhakti for Him,
follow it up by telling that He is seated
in every heart. Not only that. When a
division in the psyche is brought about by
attachment to bhoga and isvarya (enjoyment
and its sources) the experience of the whole
psyche,  samadhi, becomes impossible.
Great lessons flow to the educator and the
social reformer, to the psychologist and to
the Bhakta from this organic confluence of
Bhakti and psycho.analysis. The Bhakta
must be convinced of the need of acquiring a
psychological understanding  of Bhakti's
nature, structure, and the steps leading to its
culmination. The psychologist  without
stopping at his disrelish of its theistic
fruition must see Bhakti in its full perspec-
tive including the social benefits and trans-
formations a Bhakta works up from his
fina] beatitude. Has not the lord said that
the true Bhakta always seeks the welfare of
all beings, sarvabhootahiteratah ?
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To those who contend that Bhaktiis out-
dated and falls short of modern requirements,
we say that the modern half-Bhaktis, the
Bhakti for the quasi.divine Nation, and the
Bhakti for the deity of technocracy are but
the modern offsprings of the old Bhakti. A
mysterious sense of belonging to the whole has
brooded over man ever since he came, each
generation defining this mysterious whole-
ness in their own way. Let us not forget
that all Bhakti in all times have been irrigat-
ed from this main stream of emotion. As an
emotion that makes us conscious of our real

wholenees, 3hakti is a philosophy, a religion,
‘an ethics, a complete psychology. The
distinctive contribution of Sri Ramakrishna-
and Swami Vivekananda to Bhakti wag o
make us see Bhakti in this multi-coloured
setting. In Sri Ramakrishna’s pithy saying
‘Jiva is Shiva’ is given us this vast setting
which affords the arsenal for the Mission’s
social work and the religion-cum-philosophy

of individual salvation along lines of world
uplift.

VEDANTA KESARIL

Bhakti from start to finish is supremely
sweet  and herein lies the danger of
Bhakti-marga. The devotee may remain
satisficd with something short of the highest
manifestation of the Absolute, because the
joy coming from the Absolute although
through the wpadhis or veils is still sweet. This
is exactly what is happening to us today. We
have stopped mid-way, satisfied with the
sweetness of our patterns of half-Bhakti, our
Bhakti for the quasi.divinity, the Nation,
our Bhakti for smaller gods of cinema
advertisements and modern art. We have
enough music today. But its cyes are
always fixed low and not on the abasolute.
Music is a sure guide to the absolute; but
not in its modern filmic setting.

Let us see the reality behind these forms
of hulf-Bhaktis, the great fire from which
sparks came to illumine the world as artists,
geers and prophets, our Vyasas, Valmikis,
Tyagarajas, Krishnasand Sri Ramakrishnas.
Let us not stop at way-side fountains, but go
to the source itself,

How can you say that the only truth about God is that He has form?

It is undoubtedly true th
in the case of Krishua,

at (od comes down to earth in a human form, as
And it is true as well that God reveals Himself to

His devotes in various forme. But it is also true that God is formless; He
18 the Indivisible Existence—Knowledge—Bliss Absolute. Satchidananda

is like an infinite ocean,

cooling influenco of bhak¢j,
Absolute,

Intense cold freezes the water into ice, which
floats on the ocean in blocks of various forms.

Likewise, through the

one sees forms of (Jod in the ocean of the
These forms are meant for the bhaktas. But when the sun of

Knowledge rises, the ice melts; it becomes the same water it was before.

—38rt Ramakrishna.

THE WRATH OF MAN-MADE GODS

We have known the raging wrath of the elements, the
killing creed of neighbouring Kings. Floods, droughts and
famine have been India’s inseparable companions; her
invaders became her friends and later on her admirers. \WWe have
heard of the wrath of gods from our forefathers who sought
to appease the gods and who taught us li}m\\'i‘sc, 1h‘rvmu.5:h.
elaborate ritual sacrifice.  \We have heard of (rod offering
himself as a sacrifice to purify man, and to reconcile him \Vlt.h
God and with himself. In many mystery religions and in
Christianity especially (Christ courted crucifixion so that man
may be saved)  God sacrifices himself to win over man to
Ciod and raise him to Godhead: \We know also of the
sacrifice of man for transforming man.  In our own day we
know of God-men like Sri Ramakrishna suffering vicariously
to heal the guilt of others and men like Mahatma G:u?c‘lhl
undertaking fasts and penance to transform others. Sacrifice
of God for man, man for God and man for man we have
cither heard or known, but not cacrifice of man for appeasing
the wrath of man-made gods. In DBengal to day we are
being taught this hitherto-unknown and gruesome less?n ‘ in
vast and grisly detail. To what other God did Bengal's five
thousand malke a holocaust of their lives than to the man-
made Molochs of Communalism and sectarianism?  And

' il i hildren'!
this new Moloch on Indian soil is asking for more ¢

-

To whom shall we pray for pacifying this blood-thirsty
Moloch ? Prayers to God will not help us, for he is not God’s
creation. Heis man’s. We can appeal to man only, to

what remains of his good sense, to his reason.
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Self-Realisation in Psychoanalysis
and Yoga

For psychoanalysis as well as for Yoga a
free psyche and perfect harmony constitute
the one goal and self-realisation is the sole
means thereto. The whole difficulty lics in
the inability of man to disentangle himself
from his own emotional experience (asakti or
Fama). This kama is due to the primal
1gnorance, Avidya or Maya, which is the root
of all suffering and evil in the world. Both
psychoanalysis and yoga therefore strive to
dispel this nescience and bring about a with.
drawal, a disentanglement from the former
identification with emotional experience and
a reference to the self as the experience and
the emotion as objective experience, Otto
Rank justly estimates the importance of
paychoanalysis when he says that it lays
down for us new * paths to self-knowledge.’ v

Freud tells us that the last thing man
degires to know and understand is himsolf,
So long the consideration of the problem was
confined to philosophy, Psychoanalysis has
now made it the most practical question for
all. Whereas the yoga method could prove
helptul to only a few, analysis gives a lcver to
all. Starting from the standpoint of psycho-
analysis one realises after a disgust with the
reign of misery and squalor all round that ‘the
greatest enemy that any individual has is
himself and one’s self is the thing to be most
feared.” 1

We are faced with nature red in tooth and
claw. Sorrow and suffering stare us in the
face from every nook and corner. ‘Nature
and man can never be fust friends’, —says ;
Mathew Arnold. ‘Whatever we are intended to
do we are not intended to succeed, failure is
the fate allotted’—says Stevenson, The des-

"® Otto Rank: Trauma of Dirth, P. 175,

!* Morgan: Psychology of an Unadj
usted school
Child, P, 216, ’ e

tiny of man seems to be struggle, unrest and
baffled hope. Life appears to be a vale of
tears 8o long as we are at discord with the
world.  So the problem is set for psychoana-
lysis characteristically in the words of Tansley,
‘Can we point to anything which may again
bring the mind into harmony with its environ-
ment ¢ We must advance still further in the
knowledge of ourselves asin the knowledge
of the external world.’ =

Indians realised this thousands of years
before Tansley and Ireud did. Ajnana was
the sole source of all miseries and jnana was
the one way out. Without self knowledge
freedom is impossible. Moksha can be attained
only through self realisation.
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Psychotherapy obtains self knowledge by
breaking down our shell of fantasy. Yoga

seeks to attain it by destroying nescience.
But this destruction entails the pulling down

K Tansloy: The NretruiPaych;lrogy.hﬂl’:é“:
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of the whole structure raised npon the foun-
dation of ignorance. The passions must be
annihilsted. The attachment to the world
and to the body must go. Even the sense of
egoism must be done away with. Ibn short,
the whole mind (manas) must be reduced to
nothing, That is why in the Yoga Vasistha
we find & number of injunctions for vasons
kshaya and manovilaya. It is to this end, in
fact, that all the Yoga sadhanas ultimately
lead. Even the purely physical disoipline of
Hatha Yoga is acclaimed by the Upanishads
themselves to finally bring about a dissolution
of complexes and a roalisation of the self.

S AR e e o I G
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Freud too referred to ‘this anunihilation of
the instincta as taught by the wisdom of the
East’, but apokc of it as an extinction of
life. He remarks, ‘Thereby we may sacrifice
life and attain peace’” Buthehasinreality,
misunderstcod the true nature of liberation
attained thereby. Extinction can have no
charm for us. For those who cannot think
of any life other than that of the ‘Ego’,
liberation may look like total extinction, but
in fact it is an initiation into the Life Eternal,
for the individual is united with the Infinite
Reality. Ranade describes the immediate
effects of this state which coincides with the
realisation of self and communion with God
as follows: ‘the entire abandonment of bodily
excitement, the resolution of all doubts, the
obtainment of infinite power, the enjoyment
of illimited joy, the destruction of all fear
and the fulfilment of any end that may be
contemplated by the mystic.”

In the Upanishads we read:
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21 Freud : Civilisation and its Discontents. P. 32,

Repression Versus Inhibition or

Nirodha

Repression has been regarded in psycho
analysis 28 a mechanism for the production of
neuroses. It is considered as an unwholesome
way of meeting the difficulties. It is bad
tacties to turn our face upon the enemies
at our back and let them work havoc in the
rear. So Freuddid not favour repression of
our instinets. It was only duripg his Jater and
maturer writings that he realised the implica-
tions of his position, fled in horror from the
sensualistic slogans of his admirers and found
some grounds for recommending repression
ag an essential social, cultural and personal
safeguard against the cruelties of nature.

Psychologically speaking yoga also regards
repression an extremely difficult task as we
have seen. A forced control of mind is
compared to the binding of an elephant with
a yarn.

fraet #Aga™ T gTETEl S
& faafa aeggeag fwasghn
Yogavasistha V. 92, 38, 3.

None the less a free hand to our immpulses,
a license of passions was never favoured by
any system of yoga. Mental laxity adde to
our miseries, Passions become our mssters
when humoured asa horse when pampered
gots the better of its rider. But early dis-
cipline prevents mutiny and keeps the hold
in the hands of reagson. So does the sage
Vasistha declare :—

ae, smgEed Al fiftpna
agara apla greny gy oo
Yogavasistha 1I1. 99, 43.

Goethe also observed: “The passions are
like those demons with which Afrahisab sailed
down the Orus. Our only safety consists in
keeping themselves asleep. If they wake, we
arb lost” <'It is easier to suppress the first
desire than to satisfy all that follows it.””

“The desires of men increase with his
acquisitions,” says Dr. Johnson.
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<0 fierce desire the spring of sights and
tears
Relieved with want. impoverished with
store,
Nurst with vain hopes, and fed with
doubtful fears,
Whose force withstood, increaseth more
and more.”
— Brandon.
“And O’ when passions rule how rare,
The bours that fall to virtues share.”
— Ncolt.

It is with this moral consideration in
view that the Charaka Samhita prescribes
repression of undesirable tendencies and our
shastras enjoin strict observance of the
social and ethical duties. Sociallife demands

some sacrifice and suffering on the part of
the individual :

& rafammaa s fqaneg weAw Ay g
apafeafaedy g am goagy Fafaio
Bhagawata XI. V. 11,

Conditioning and Patanjala Yoga

The unconscious samskara-Vasana complex
or Karmasaya of yoga, as has been stated
elsewhere is not inaccessible to conscious in-
fluence. Freud formerly held his Unconsci-
ous to be beyond all approach, but he too in
his later days renounced this opinion. The
unconscmus_ 18 not unalterable., It is merely
a prol‘ong:ttxon of the conscious and while the
conscious strengthens the unconscious, the

latter ensures the recurrence and strength of
the former,

According to yoga each vritti whether good
or bad produces its disposition or samshara
in the mind. The repetition of a particular
vritti (abhyasa) in the conscious sphere in
creages its potential power in the samskara'
anfi increases the chances of itg projection ag
vritti. The detachment from or avoidance of
the contrary vritt: (vairagya) which would 20

to strengthen the undesirable
samskar .
ally tends to weaken it, e radu

So if we have to mitigate the evil effect ot

a detestable sumskarg in the unconscious
b}
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we ought to put up a vigorous and continued
mental effort wholeheartedly wzAld FLqdr
to cultivate a special kind of interest by
habit  with reference to the opposite
types of mental states, gfaengEal,
Instead of stifling the impulses, which
18 a very doubtful mental process, one
should try to habituste oneself to indulge in
such emotions as are opposed to those passions
which are intended to be suppressed. An
opposite response should be conditioned, in
the words of Pavlov to replace the original
one. The unconscious wishes can be
repressed pot by repressing forces outside,
but by similarly unconscious but opposite
wishes in the super.-Ego. The new sams-
taras will then gradually so overwhelmingly
prevail even in the unconscious asto stul-

tify the momentum of the undesirable
samshara,

The unconscious will then play the part of
friend instcad of a foe. This explains the
numerous cases of mental regeneration due
to good association, and degradation due to
bad company. Freud too stopped later on
to draw haid and fast distinctions between
the conscious and the un.conscious and dis-

covered an unconscious component of the
Ego.

Free Association and Confession

I'he ¥ree Association method has been
likened by certain religious minded persons
to the Christian ceremonial of confession. In
fact, the two have much in common, Iree
Association as mere talking can have no
effect. It must be preceded by a total
relaxation of all inhibition and hesitation.
The patient must be in earnest with him-
self. He must first surrender his true self
to the analyst as the sinner does to the priest
in his own words. He has to relate all his
sins  before a sympathetic reliable and
estecmed well.wisher beforc the burden of
the sins becomes light.

The Hindu religion also prescribes three
steps of pashchat.tapa, prakhyanana and
prayashchitta — repentence, confession and
expiation of the sins.
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Mahabharat X1, 46.

Sama—Dana—Bheda—Danda

We have already observed that instincts
are regarded by Hindus as the internal
enemies of man. It is our bounden duty to
curb them if we have to make spiritual
progress. Ordinarily the Ego by its nature
tends to turn its back upon them. But it is
unsound strategy to let the foes take the
rear. Severe battles are being fought inside
our minds between the Ego and the Id and it
is seldom that we achieve a complete victory
or suffer a complete defeat., The ego can
employ five means in overcoming the alien
forces behind its back.

The Vedantins and the DBuddhists are
specially bent upon exterminating them by
gshowering a huge fire of knowledge upon
them, gaifr,  But generally we adopt the

famous four items of the shrewd and
unparalleled policy of Chanakya, namely,
sama, dana, bheda, danda.**  The best
course is an open reconciliation by
mutual understanding whereby the in-
stincts may be gratified in an approved
social way. If sama fails we should try to
bribe the enemies in order to persuade
them to surrender. Let the instincts
have direct satisfaction on  certain
occasions or in a particular type of actions,
It was for this occasional satisfaction of
crude primitive and mostly sexual propen.
gities that their outburst was not regarded
a8 evil and taboo on certain festival days like
Holi (which is a festival of cupid, kamadeva),
and on some parva days or at the time of
marriages and fairs. If they do not submit
even then, we must punish them by a stern

2 See Madhusudani Tika on Gita II. 37.

hand and inflict a severe defeat till they are
g0 maimed as not to raise their heads. In
cage, even repression fails, the last course
advised by the adroit strategist, Kautilya,
consists in creating a rift in the ranks of the
enemies and in setting up a feud inside the
enemies’ territory itself between rival ins-
incts. We should encourage or create such
impulses as are contrary to those intended to
be controlled. Only opposite wishes can
repress each other.

All this talk of struggle may sound mere
verbal imagery to a student of psychoanalysis.
But he should carefully note that Chanak-
ya begins where Freud stops. The sole aim
of psychoanalysis is to make the unconscious
material conscious, to bring the enemies to
light, or in other words to expose the revol-
ting elements inside the mental realm.
Jones says, “Translation of an unconscicus
complex into consciousness is followed by
those consequences. The complex becomes
accessible to the influence of numerous
conscious considerations bearing on it but
with which it has previously been out of
contact. Consciousness can deal with and
control a mental process that is conscious far
better than one that is not”, But no
analyst specifically state the ways of dealing
or controlling them.

The real problem for the Indian begins here.
It is true, many a time, mere discovery of
the rebels or conspirators serves to silence
their activities. Yet noless frequently this
does not end the whole matter. As Freud
says the conflict is merely ¢ transaferred to
the conscious plane. The ego has to deal
with these previously repressed and hidden
forces as well as it can. It may discard them
away as negligible ; it may conciously repress
them by reinforcing the battalions of the
unconscious with the divisions at the dis-
posal of consciousness, or they may be
partially gratified by various sublimating
activities’.
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Nar 'nivers : ng i ;
» ['d ayana, thf% Universal Sclf, dwelling in the innermost heart of every
wdividual, males this insistent domand upon his individual consciousness :

Love Me in all, Serve Me in all, live and die

all.  This incessant

for Me by living and dying for

demand of the universal consciousness upon the indivi-

:;al consciousness, the writer potically duscribes as Sri Krishna's Flute
a 3 ; )‘ > . ; y " .
“ Iracl;r,z{/[ all individuals torards the realisation of perfect blissful union with
) [/ Q. Fel g (£ 1 v Q * y , y y y
auself, by the sweetness of its music and irresistiblencss of ils spivitual

power.— s, |

'Man's ia a dual consciousness. There is in
him an individual CONSCIOUSNESS,~—Q CONSCi-
ousness which makes him an individual
among countless individuals, which separates
him from his environments, which is the
source of his egoistic feelings, impulses,
desires, ambitions and actions, which puts
him in a relation of competition and rivalry
with his fellow heings and engages him in a
continuous strugele for sclf-;'»reﬂcrvutiun
self-development and scif-fulfilment in :u;
apparently hostile world. At the same time
there is in him o wniversal CONSCIOUSNESS,—8
consciousness which inwardly unites him with
all other individuals and with the universe as
a whole, which is the spring of his altruistic
and benevolent feelings, impulseg, desires
ambitions and actinus, which const:mtly’
urges him on from within to be in a relation
of permanent peace, harmouny, cordinlity and
fraternity with his human, animal and
physical environment, which makes him seck
for unity in the midst of all diversities, for
the universal behind all particulars, for the
changeless behind all changes and for the
ultimate ground and cause of all temporal
and spatial objects, and which inspires him
with the ideal of transcendingall limitations,
conflicts and bondages, rising above the
narrow exclusive egoistic consciousness and
perceiving the essential identity of himself
with all, and all with himself. These two
consciousnesses embracing and at the same
time thwarting each other, together consti-
tute the human consciousness. In the Hindu
religious literature, the individual conscious-
ness has been, described as Nara or Jira, and
the universal consciousness as Narayana or

, .
Paramatma.  Every man is cssentially
Nara-Narayana or Jiva-Paramatma.

Accordingly, man at the same time lives,
moves and has his being in two worlds,—the
world of diversities and the world of unity,
the world of matier and the word of spirit,
the world of contradictions and conflicts and
the world of reconcilintion und hnrmony, the
world of changes, limitations and bondages
and the world of cternity, infinity and free-
dom. In our normal life the ipdividual
consciousness appears to be in the forefront
and stronger than the universal conscious-
nesg, and on this account the former of the
two worlds,  the world of material diversitics
contradictions, limitations, bondages and
conflicts, - appears to Le the rcal world, and
the world in which we dwell by virtue of the
universal consciousncss,  the world of spiti-
tual unity, harmony, peace, frcedom, infinity
atd eternity — appears to be merely an idcal
world,—a world that ought to be, but is not,
-—a world satisfying our imagination, hut nob
presented to our experience.

But even in the ordinary course of onr life
we feel the reality or atleast the influence,
of the ideal werld, in a8 much 8s nobody can
fecl any rest in and remain contented with
what is actually experienced as the real world.
Our knowledge, our feeling, our will,—all
testify that we do seck for and cannot help
secking the truth of the real world in
what is regarded as the ideal werld, Our
knowledge, as it is evident from the courses
of science and  philosophy, always
seeks for unity as the explanation for diver.
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sities, for the changeless as the explanation
for changes, for th: spiritual as the expla-
nation for the material. That which explains
is certainly not less real, Lut probably more
real, than that which is explained by it. Our
feeling ehows that we do not find true
pleasure and satisfaction in conflicts and
rivalries and hostilities, even when we are
temporarily able to vanquish others, but we
find them inlove, friendlin 's8 cordiality, peace
and the sense of unity with others. Our
feeling judges reality by the standard of
what is the source of the deepest and most
permanent happincss and bliss. According
to this standard also, the ideal is more real
than the actually real. Our will and active
nature also never finds rest in the actual
world,—the world which our individual con.
sciousness presents beforc us. It sceks for
the good, the better, the best; but it finds
the highest good and enjoys the blessing of
self-fulfilment not in the world of conflicts
but in the world where the interests of all
coincide, where the- self.fulfilment of each
contributes to the self fulfilment of all,
where everyone sees and epjoys himself in
all, and all in himself.

Thus the individual c¢-psciousness, though
for the time being occupying the front-door
of the human nature, cannot rest in peace
and comfort cannot bear to think of its own
world as the world; it feels impelled to trans-
cend its own world of differences and conflicts
and limitations and sufferings,and to enter into
and be a permanent dweller of the world of
the universal consciousness,—-the world as
unity, peace, freedom, love, goodness, beauty
and bliss, or to convert its own world into
such a perfect world. The universal cons-
ciousness, operating mysteriously from behind
the individual consciousness, sets up before
it the ideal of an infinite eternal all-compre-
hending, all-enjoying perfect personality to
be realised by itself by dint of its free intel.
lectual, emotional, moral and gpiritual efforts
and draws it powerfuNy and incessantly in
that direction. The universal consciousness
seems to be always trying to universalisc the
individuality of man, to awaken in everyman

a gsense of identity with every other man,
with every other living being, with every
force and object of nature, with the whole
universe. It is the inspiration of the univer-
gal consciousness which ereates an insatiable
want in the nature of every individual, which
makes cvery individual restless and discon-
tented in the world of his actual experience,
which urges cvery individual o expsnd his
self-consciousness beyond the body and its
immediate concerns, whicli ercates in him a
deep yearning for the infinite.

The universal consciousness is the same
identical Absolute Spirit manifesting itself in
and regulating the thoughte, feelings and
activities of all. This incessant demand and
governing influence of the universal con-
sciousness upon the individual consciousness
is poetically described as Sri Krishna’s flute,
attracting all the individuals towards the
realisation of perfect blissful union with
Himself by the sweetness of its music and
irresistibleness of its spiritual power. The
individual  consciousness cannot help
steadily advancing in the direction of being
perfectly united with the universal conscious-
ness. This is the spiritual urge in man,

Inspite of this urge, the human mind
cannot get rid of its egoistic impulses, feel-
ings, dispositions, and desires all at once.
The disuniting influence of the egoistic
consciousness has to be fought and
overcome by the uniting power of the
universal consciousness, It is not till the
egoistic consciousness completely surrenders
itself to, and becomes perfectly united with,
the universal consciousness, that the ideal
immanent in the human nature is fully
realised, the knowledge and feeling of identity
with the universge is fully attained, all limi-
tations and bondages and sorrows are got rid
of. Hence the human life is necessarily a
life of strenuous struggle and unstable equi-
libirium. It is a life of continuous war
between the ideal of unity presented by the
universal consciousness and the tendencies of
disunion associated with the egoistic con-
sciousness.
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In the practical lifo the individual con-
sciousness advances toward self-identification
with the universal consciousncss progressively
through self-identification with the family,
the society, the nation, the Humanity and
ultimately the entire universe. A man pro-
gressively discovers his true self in the self of
the.family, in the sclf of the society or the
nation, in the self of the human race, in the
self of the entire world of the living and the
non-living. The sense of inner unity with
them all grows in his consciousness.

In .its contemwplative life the individual
consciousness  withdraws itself from the
outer world which sets limits to it and in
.relation to which the sense of individuality
i8 devt?loped‘ It seeks to satisry its craving
for universality by diving into itself. ‘The
more it becomes free from sensuous and
mental propensities and sensuous and mental
connections with the objects and affairs of
the outer werld, the more does it become free
from the sense of limited individuality, the
more does it perceive the universal conscious-
ness reflected upon itself, and ultimately
when its self.concentration is complete, it

realises itself as identical with the universal
consciousness,

Wheq after this self realisation, ¢.c. this
realisation of the identity of the universal

and the individual in the deepest meditation
the individual consciousness again comes’l
down'to the plane of normal experience and
percelves the outer world of diversitics ex-
tendefl before itgelf, it finds the universal
consciousness shining in and through all these
dlve?rslties, the whole world with al the
var'lous orders of existence within it appears
to it as the manifestations or reflections of
the one infinite eternal absolute spirit. The
realisation of the universal within is followed
l_)y the realisation of the universal outside.
in all men, all animals, al plants, all rivers a)nd
mountains and forests, all suns and stars and
p]ane.ts. All individuals, whether outward]

CODSCIOUS OT unconscious, moving or inaréy
great or small, ordinary or extraurdinury,
appear as the embodiments of the same a“:

VEDANTA KESARI

pervading non.dual Spirit, diflering only in
names and forms. The individual conscious-
ness, being, then merely a shadow or reflection
or individualised manifestation of the same
Absolute consciousness, the diffcrences be-
tween men and men, between communities
and communities, hetween nations and
nations, and even between men and animals,
between conscious and unconscious beings,
between higher and lower orders of existence
appear us unsubstantial, groundless, illusory.
The world of unity alone appears real.

In the cmotional life of every individual
the call of the universal consciousnees finds
expression in the demand for love. Ivery
man naturally wante to love and to be loved.
The sense of individuality, with its subjection,
to various propensities and passions and to
particular physical and mental interests koeps
the emotion of love within narrow limits,—
within the limits of biological relations,
communities of interests, geographical areas,
and so on—-and surrounds it with the feelings
of the hatred, aversion, hostility, fear etc.
What are in the normal moral planes regard.-
ed as ignoble feelings are in reality limit-
ations of love. Love constitutes the decper
nature of the self. It is through the
intcnsive and extensive culture of love and
the conquest of the fcelings which stand in
the way of its full development and expan-
sion, that the individual consciousness
progressively shakes off its narrow sense of
individuality and steadily approaches the
universal conscionsness. Progressive des-
truction of the barriers of love means the
progressive realisation of universality within
the individual consciousness.

Narayana, the universal self, dwelling in
innermost  heart of every individual,
makes this insistent demand upon his indivi-
dual conaciousness: Love Me in all, serve
Me in all, live and die for Me by living and
dying for all, and it is by these means that you
will be consciously united with Me and the
whole world, you will find in Me and the
whole world your true self, you will eunjoy
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the bliss of perfect self-fulfilment and attain
eternal peace within yourself. It is in the
realisation of the identity of the individual
gelf with the universal self and the attain-
ment by it of a deep sense of unity with the
entire universe through the culture of true
knowledge, unadulterated love and all-
sacrificing service, that every Nara can get
rid of all wants and imperfections, all bond.

ages and sorrows, all rivalries and hostilities
and can enjoy tho truth, beauty, goodness,
infinity, eternity, prosperity, peace and bliss
of his own r=al self. This eternal demand of
Narayana npon Nara, of the universal Self
upon the individual self, and the eternal
longing of the individual self to realise the
universal Self within itself, is the hasis of all
morality and reality.

REMINISCENCES O S\WAMIT RAMAKRISIINANANDA

By P, Manikkaswaml MUbARIAR

Sometime in the year 1897 I heard that an
English educated Swami was holding reli-
gious classes in Chintadripet. 1 was told
that the Swami at the end of the class
welcomed questions which elicited answers
revealing the vast erudition and religious
fervour of the Swami. I got interested in
the Swami’s classes, and was gradually
drawn to him by his sweetness, scholarship
and spiritua) zeal,

Before I touch upon the spiritual stature
of Swami Ramakrishnananda let me try to
give you an idea of how he looked externally.
Sasi Maharaj had an attractive personality.
He looked younger than he was. He
appeared only about twenty-five years
of age; but he was really thirty-four.
The smiling and tender face was very
winning ; his face was long and round with a
strong and firm chin, His lips were thick,
and his eyes though not large were beaming
with intelligence and sweetness. He had a
broad chest, and a good round belly, He had
strong and stout limbs, and his walk was
majestic. When going to classes, he would
puton a long coat which would come below
the knee, and a turban with its long end
hanging over his shoulders. I have not seen
him with shoes on, nor was he in the habit
of carrying a stick with him. He was a man
grand to look at.

Sasi Maharaj was well.versed in Eastern
and Western philosophy and his method of

5

teaching was unique, He knew that the
students were new to religious subjects and
go would scrupulously avoid technical terms.
He made it his point to express his thoughts
in simple language so that even a beginner
can follow him. I remember the Swami
devoted many classes to explain fully the
implications of the sloka in the Gita,
< Matrasparsastu kaunteya’, Without some
knowledge of psychology this sloka cannot be
fully understood and so the Swami wa
particular to give it in theclass.  There wis
a thoroughness about his explanations. And
when occasions arose the Swami did not
hesitate to differ from the author or the
commentators. I remember how when the
Panchadasi was being taught the Swami
criticised some points in it and as a consequ.
ence two of his students stopped coming.

Sasi Maharaj taught only principles and
studiously refrained from referring to either
Sri Ramakrishna or Holy Mother who were
the embodiments of these prinziples. He did
go lest he would lay himself open to the
charge of founding another ‘ism’...The Swami
would lose no opportunity to picture to the
students the glory that is in Hinduism. In
the class he would often stress on Jnana and
Bhakti coupled with wzairagyam or renuncia-
tion, so much so that the students began to
ask him whether to lead a religious life
renunciation of family, home and all was
absolutely necessary. It would appear that
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his preaching of renunciation to vouthsg got
him into trouble. One day when I had vone
to the Math to meet the Swami I heard him
say with a lionine heart. *What do I care
for these big wigs. I am a Sannyasi and can
live on the pial of one of my student's house.
Am I to teach what 1 jearncd from Guru
Maharaj or what these big wigslike.” I could’nt
quite follow the Swami. Later on 1 learnt
that some big wigs threatened to withdraw
their financial support if the Swami
continued  to teach renunciation to the
young men and spoil their minds as well
as spoil the hopes the parents  wero
building on these young men. The public
of Madras perhaps wanted that the Swami
should give instruction on Yoga and such
other Sadhanas which could be followed
without prejudice to family life. But the
Swarni used to say, ‘ God and Mamraon
cannot be simultaneously worshipped’. So in
the long run the public of Madras was
apparently not satisfied with the Swami’s
teachings and hence attendance in the classes
began to dwindle.  Whenever the students
pressed for some practical instruction the
Swami would say, ‘next time’. But that
next time was never to come. . Was not the
Swami aware that the soil wag not ripe for
the spiritual seedlings ¢

When the Komaleswarampet  class was
closed three of us went to him and pressed
him for practical instruction. Wo went on a
day fixed by him when he made Homa and
made us take some pledges before the loma
fire. But the Swumi did not initiate us in any
mantra. Even to those students who were
very devoted and useful to him, tor instance,
the late Rao Saheb Ramaswamy Iyenear and
his cousin brother, Rao Bahadur Ramanuja.-
chariar, the untiring secretary of the Madras
Branch of the Mission, he did not give
initiation. Apparently the Swami did not
want to assume the role of a spiritual guru
or perhaps he thought that the ground was
not yet ripe.

I now passon to picture to you the odds the
Swami had to face in going to his classes,

KESARI

In the time of Sasi M aharaj’s sojourn in these
parts there were no buses and tram-cars.
There was a peculiar kind of jutka not of the
type we have now. 1t was a sort of small box
into which three will have to squeeze them-
selves: one will have to sit at the entrance,
and the other two opposite to him, just at the
back side of the driver's scat. The entrance
into the jutka was very nariow and the box
was fitted in a slanting way so that the poss-
engers  had always to learn the lesson of
alertness not to slip and knock against one
another. It was funny sight to sce Sasi Maharaj
entering the jutka with his stout and robust
body, squeezing himself and bending his head.
These jutkas were not available near the Ice
House and often the Swami had to walk up to
the jutka-stand, a mile off in  the Triplicane
bazaar. Nor had he the requisite money to
hire one. He had therefore to go all the way
onfoot to Chintadripet which could pe reach.
ed only through the Mount Road. Mount load
was then a low lying place and was often under
water and the Swami had to  wade through
knee.deep and sometimes hip.deep of water
to go to the classes. Through tha grace of his
Guru whrse protecting arm he always felt
and on which he fully depended, a jutka.
walla who was o Harijun came forward
to take the Swami and cver since used to
appear at the appointed time, take the
Swami  to tho class and bring him back
to the Math,

The Swami would return from the classes
dead tired to cook his own food, In tho early
days there was none to help him in  tho
management of the Math affairs. 1le was
his own cook, his own servant. 1fo was the
pujari and the teacher. Thore wero days
when he returned to the Math after a day’s
hard work to find that there was not a
drop of ghee to fry the chapattis. There
were days when on his way back from the
class he had to ask one of his students to get
a bread for his night meal. In short the
personal difficulties he had to undergo were
many. But through all these he waded, with
unimaginable fortitude and serenity of
mind, In fact the circumstances were such
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that he would not have come in for blame if
he had shifted the centre of his activities to
some other place in the province. But he
was a great Karma-yogin and had such a greab
faith in his Guru that he was quite confident
that all difficulties were sure to disappear
soon and so he stuck to his post of’ duty
assigned to him by the leader, Swa@i vac‘lm.
nanda. Yes, the difficultics did vanish.
Some students came forward with moncttz.xry
help. One student took him to the 91)t101an
and purchased & pair of glasses fo.r hu‘n. A
Brahmachari was sent to aesist him in the
Math work. Then came Ramu and I."a,.rx.]a.
nuju who shouldered the full responsibility
and thereafter the Swami’'s life was free from
anxiety. My idea in stressing this aspect of
the Swami’s life is to impress upon you the
ideal of devoted service and strenuous wor'k
which the Swami has placed before us by his
exemplary life. Sasi Maharaj was a man who
had given up everything. He wou.ld at the
same time strain every nerve of his to b‘carry_
on the work entrusted to him by Swami

Vivekananda, his trusted leader.

About six years passed in this wise'and
Sasi Maharaj was still in the lce Housg. How
long could Guru Maharaj contif)ue w1t}}out a
habitation of his own? One Konda (Jl?etty,
a student of his, came forward with a gift of
land in Mylapore for erecting a Math, On
that plot, just where the Vilva tree of the Mz%th
now stands, asmall building was put up with
public subscriptions and Sasi Maharz}j mow?d
into it with Sri Guru Maharaj. llis joy in
getting a house for Guru Maharaj was reﬁec.t-
ed in his face and became manifest slowly in

his actions also.

I remember with extreme gratitude the
golicitude the Swami used to bestow on me.
Especially I can never forget.t'he'a way of
serving sadhus into which he.: initiated me.
Whenever I used to visit him a‘? the Ice
House, I would simply salute him with folded
hands with the words, Namaskaram. The
Swami would return with the words, Nara-
yana. Perhaps he was observing the manner
of my salutation. One day when I had sat

down for conversation, he said, * will you
shampoo my legs a little”. I did s'o
very willingly and derived the greatest happi-
ness. I understood him as teaching me
how to do service to a sadhu. On another
occasion I heard the Swami using the word
susrusha in  this talk to the attend.
ant who was then fanning him. The
Swami was very careful to give instruc-
tion to his students in mattera of daily
Lhabit. Thus he exemplified in his life the
great maxim that- the spirit and not the
letter of the law is to be followed.

The Swami's tolerance for other creeds
deserve mention. He was a very orthodox
Hindu. But when he visited the Church at
St. Thomas Mount, he knelt down at the
altar and prayed in right Christian fashion.
e who would not eat anything which was
not offered to Guru Maharaj had no scruple
to cat a loaf got from a bakery. I remember
how he accepted my invitation to the wedding
of my niece, contrary to the tradition ob.
taining in the Ramakrishna Order, Not that
he had no respect for the tradition, but he
had a warm corner for the request of a
devotee. He exemplified in his life the
great maxim that thespirit and not the letter
of the law is ta be followed.

The Swami would never allow any visitor
to leave the Math without giving him
Prasadam. I used to go to the Math at odd
hours of the day just to see what the Swami
would be doing then. One day I engaged
him from 12 noon to 2 P, M. I was about to
take leave when he said, ‘Wait, Guru Maharaj
is taking his tiflin. I shall give you a little
Prasadam.’

This made me discuss with him the value
of Prasadam. 1 held diametrically opposite
views regarding Prasadam. But he instanced
to me the case of Swami Vivekananda who
had no faith in the efficacy of Prasadam and
would refuse to accept anything that was
given him by Guru Maharaj as Prasadam.
Sri Guru Maharaj therefore used to thrust a
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grain of rice from Puri Prasadam in o plan.
tain and give it to Swamiji. Prasadam, Sasi
Makaraj used to say, has got such great
efficacy. [ have ever since reposed great
faith in Prasadam,

Sometimes [ have heard the charge being
placed at his doors of not having made San.
yasin disciples. Those who had been forbu-
nate to receive his transforming touch, might
not have through some reason or other,
changed the colour of their clothes, like
myself, but are carrying with them the fire of
his ideas and working out his ideas in their
own humble way.

Some of my friends who saw Susi Maharaj
in the Math remarked that he was not a
tyags, but one living in luxury cquipped as
he was with a few chairs, tables and cots, I
was requested by them to ascertain from him
whether and if so, what sadhana he was prac-
tising. When I put the question to Sasi
Maharaj he replied, ‘ Tell them that my Guru
bad done all sadkanas for me’. What a bold
and quick repartee !

Sasi Maharaj was a strict disciplinarian
and yet he was not slow to forgive and for-
get when forgiveness would result in good.
I know the case of o Bengali youngman who
somehow fell in the company of wandering
Bairagis and could not get away from thewm.
When this group of Bairagis happened to so-
journ at Triplicane this young Bengali having
heard of Sasi Maharaj broke looge from them
and sought Sasi Maharaj’s protection. His
name was Jogen. Sasi Maharaj with his
mellow heart granted it and allowed him to
stay in the Math. But a few duys afterwards
the truant in Jogen made him run away
without Sasi Maharaj’s permission. e soon
returned to the Math, repented bitterly for
what he had done. Sasi Maharaj forgave
him and admitted Lim in the monastery,
Jogen in due course was accepted as a monk
of the Ramakrishna Order.

I give below some of Sasi Maharaj's
familiar utterances which were original,

‘““Man is not threc and a half cubits body.
Mind is matter mixed spirit.
Pleasure and pain are a contradiction.

In the division of time ‘as Present, Past
and future, the present is P’arabrahima.

Mammon and God cannot be simultanc-
ously worshipped,

Maya is like & varnished harlot appearing
on the stage. The moment she is detected to
be an old womanp, she gives up her tempting
coquetries.

A truc Bhakta is greater than God for he
is a giver and not a taker.

A Jnani is like a spring full of water; but
a DBhakta is like an overflowing spring,

A Jnani wants to become sugar but tho
Bhakta wants to taste sugar.

A man fully under water cannot sec the
bank, but a man with the head about the
surface sees it, So while immorsed in Maya
what is outside it cannot be known.

Mind’s real nature is dull and inert i.e.,
jada.

The prescnt birth pre-supposes previous
existence.

If you grant and belicve in your cxistence,
you must grant the existence of all other
things.

Desire concretised is body.
Desire to be desireless is harmless,
Pleasure and pain are contact born.

Do not be overconfident that you can with-
stand the impact of the Karma in the
company of women.

Who are you to sct things right in the
world.  Doos not God know when and how
to do it.

Man is Savid consciousness Absolute.

You are first and then others follow.

To remove the eye trouble put on green
spectacles instead of painting the whole
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world with a green paint. So set the mind
right and not attempt to right the world.
Religion is not in churches, mosques or
temples but in the mind. Creation, preser-
vation and destruction are done by Maya in
the presence of God and not by God, just as
the hair grows in the body not at the wish and
instance of the man but in his presence.

Memory is 'always about the past things
we have experienced and when we say we
slept well it is & thing of the past and
therefore must have been experienced. In
sound sleep the mind was active, but it was
not engaged in comparing thoughts as it does
in the waking state but was witnessing dark-
ness or ignorance.

Suppose there is a light in a room. So
long as the doors and windows are open it is
visible to us. But the moment the doors and
windows are closed the light is not seen. It
is thus clear that the light is inside the room
and not outside. Similar is the world inside
us. If the five gates namely the senses are
shut the world is not visible outside. It is
therefore inside. The knower can ncver be
known,

Behave like a bee and not like a dung
fly. Respect and honor the rich not for his
riches but for the Punyam or meritorious acts
which got him the riches.

Naked we came and naked we have to go.”

Sasi Maharaj counsecrated his life for
the service of the South Indians whose

ALL THE DIFFERENCE
A: What is a cynic?

gpiritual welfare was his sole and anxious
concern. He worked disinterestedly and
very hard, content with what providentially
came his way for keeping the body and soul
together. He had po thought of the morrow,
and stuck doggedly to his post, preaching
without fear or favour. For fourteen years
he toiled hard, taking classes, undertaking
lecture tours, starting Maths in Bangalore
and elsewhere. He dexterously tilled the
rocky soil entrusted to him for cultivation,
made it alluvial, manured it, leaving the
sowing of the seeds to his successors. His
neglect of physical necessities, and the hard
and exacting life he led brought on serious
ailment. The doctors diagnosed and declared
it consumption. Inspite of his illness he
did not seek a change until he was pressed
by the Belur Math authorities to go over
there for treatment. As befitting a true
Karma-Yogin, he obeyed the call, and went
to Calcutta. Though the best medical aid
was summoned he shuffled off his mortal coils
in 1911 to enjoy eternal peace and happi.
ness at the feet of his beloved Master. His
passing away has created a voidin the hearts
of his admirers and devotees in Madras—a
void which still remains a void and will
remain 8o till the world lasts.

His successors have sown the nccessary
seed in the ground prepared and kept ready
by him and we sec before our very eyes the
rich harvest they are reaping. All credit
to Sasi Maharaj. All Glory unto him.
—(Basedon the paper read at the Birthday
celebration).

B: A man who knows the price of everything and the value of nothing.
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spiritual center of man. I reaches the
center of personality and unites man not
only with his God and with himself, but also

with other men and with nature. Reconcili-

ation in the center of personality results in a
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reconefhation in all directions, and ho who is
reconciled is alone able tg love, [love is

the first and last frujg of religion. Salvation

is‘ the healing religion does to the cosmio
disease which prevents love,

———

MEMORIES o1 SWAMI

SIHTIVANANDA

By SwaMi Arurvananpa

It was during the later years of Swami
Shivananda’s life that [ became his personal
attendant., At that time " he seldom slept at
night. His greatest spiritual moods were
most manifest during those hours, and he
would spend the greater parﬁ of the night
!ostz in ecstasy, completely absorbed in divine
Joy.  So intense was this joy at times, that
many of the devotees who visited him during
the day were conscious of it, 1t seemed to
emanate from his entire body. Sometimes
while talking, he would be in such a high
spiritual mood that very few could under-
stand and appreciate the full depth of his
words. Seeing this, he would say, ‘ To whom
can I talk on these matters? Ilow many
can understand !  You are still babies in the
kingdom of the spirit. Ah! had Maharaj
(Swami Brahmananda) been living now, he
would have rejoiced with me !’

Out of the fullness of his heart he would
sometimes hum or sing religious songs, or
chant verses from the scriptures, while at
other times he would remain very still and
silent. One night, after spending many
hours in meditation, he broke the long silence
by slowly chanting a verse from the Gita :

“Water flows continually into the
Ocean
But the ocean is never disturbed,
Desire flows into the mind of the geer
But he is never disturbed :

The seer knows peace.

. .
The man who stirs up his own (uets
Can never know peace.

He knows peace who has forgotten
desire,

He lives without craving :
Free from ego, free from pride.

Becoming  suddenly  conscious of my
presence he looked at me and said:  know
for certain that the man who stirs up his
own lusts can never know peace. However,
without the grace of God cravings are not
completely rooted out. Out of his abundant
mercy Sri Ramakrishna has wiped away every
brace of desire and craving from my heart.
I have realised my true hoing-—shuddha
(pure), budda (awakened), and mukia
(free). I have no desire left in me, while the
body continues to exist to gorve the Lord
in bis mission, I can truly say that most of
the time I am unconcious of its existence.
I remain almost constantly merged in the
bliss of God’,

As he said this his whole face lighted up
and a divine smile played about his lips; ho
looked like a different person as he once
again became silent, diving deep into the
ocean of Brahman. After a long time he
murmured to himself ; “ The Divine Mother
has filled my heart. I have nothing more to
ask. Through Her grace I have attained the
All. What else is there to attain? As Sri
Krishna truly says in the (lita, * Now that he
holds it, he knows this tressure above all
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others.” Only Mother knows why she still
keeps me in this body’.

Another night the Swami was seated on
his bed as usual, deeply absorbed in medi-
tation. Occasionally he became conscious,
opened his eyes for a moment, and then
closed them again. This continued for
geveral hours, Suddenly a cat came into the
room and began to mew. Hearing it, the
Swami opened his eyes, and folding his hands
together, saluted it. I could scarcely believe
he was actually saluting the cat! Seeing my
amazement he explained: ‘You sce, Sri
Ramakrishna has so lifted up my conscious-
negs that everything I see, I sec as formed
of pure consciousness. Brahman, the one,
eternal Pure consciousness I see playing in
all beings and all things. Their difference
lies in name only, behind the names and
forms I see the one Reality. 1 try hard to
hide this, but I cannot ! Pure conscicusness
everywhere! And it is that [ eee manifest
clearly in this cat. Sri Ramakrishna has
filled my heart with this experience. People
come to visit me, and I bave to tulk to them;
I eat, drink, sit, walk,~—but all these actions
I perform from sheer habit. The moment I
withdraw my mind from them I see again the
play of the Divine consciousness, Names and
forms —these exist only when the mind is on
a lower plane. Raise the mind, and, ah!
everything is pure consciousness. Itis im.
possible to make this experience understand-
able to others. He only knows, who

experiences it.”........ .

One night the Swami was in a more
talkative mood. He said: °Service to the
Guru is extremely important. It is through
the grace of Sri Ramakrishna that you are
serving one of his children, but, my child,
you must practise meditation and jupam
also. If you practise these regularly, and
follow the spiritual disciplines, then only
will you realise what Sri Ramakrishna is.
When the mind becomes pure through the

practice of stern disciplines, then only is the
true nature of God revealed. Even though
we saw Sri Ramakrishna, even though we
associated with him and found his grace, still
he made us practise strenuous spiritual dis-
ciplines. Even we who saw him could not
rcalise in the beginning that he was God
Himself, incarnated to give liberation to the
world. It was only after much spiritual
practice that this understanding became firm
and sure. Of course, without his grace this
understanding does not come. We have
known that he is God, the veritable God of
the upiverse. 1n his grace he has made his
true nature known to us.

Uractise japam and meditation at dead of
night, great good will follow—your mind will
be filled with joy. Indeed, you will find
so much joy in your meditation, that you
will be reluctant to stop. You are here to
keep watch over me and to serve me. Why
not make japam during these long hours?
My needs are .few, only very occasionally I
require your services, so practise japam
carnestly ; dive deep, don’t live on the sur-.
face. If you practise japam with an absorbed
mind you will ind the joy of it. You have
renounced the world and have come hereto
realise God, That is the whole purposs of
life ; you must never forget that ideal.

“ Work hard now. Practise japam and
meditation unceasingly. Let the Lord become
firmly established within your heart, then
will come great peace and joy. When,
through the regular practice of these spiri.
tual disciplines you realise your chosen Ideal,
within your heart, then also you will realise
that the chosen Ideal and the Guru are not
separate, You will see that the Guru also
resides within the heart: with the death of
the Guru’s body the Guru does not die.

If those of you who live with me think that
you alone are serving me, you are very much
mistaken. All those who are earnestly doing
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the work of our Lord and worshipping him
within their hearts . cven though they may
be thousands of miles away they are :\lsvn
serving Guru ; they too arc very dear to o,
They please the Lord by serving Him, and
8o please us also.  If tha Lord is i)}c::su}, thie

whole world is pleased.”

When, as young monks, we were v at
the Baranagore monagtery with  Swam:
(Swami Vivekananda), I had a Very strong
experience. Our beds were poor makeshifts,
and we all slept together inside the onc large
mosquito net. One night 1 wasq sleepineg
beside Swamiji, and at about midpicht
suddenly awoke and found the whole ruom
illuminated. I turned to Yook at Swamiji,
but, to my amazement, instead of sceing him
Iying there as I expected, 1 saw scveral
beautiful youny boys, ubout seven or eight
years old in his place. The thought crosscd
my mind as 1 saw them lying there, that
they looked just like so many Shivas, and I
saw that it was the light of their bodies that
lighted the room. I rubbed my eycs, thiuk-
ing they, perhaps, were deceiving me, hut the
visicn persisted. Dumbfounded as I wag, I
could not go to slecp again. I passed the
rest of the night in meditation. Barly in the
morning when I looked again | saw that the
figures had gone and Swamiji was lying there
sound asleep. When he awoke and 1 told
him of my vision he laughed at me. However,
a few days later when I was reading the
different prayers to Shiva I actuully found in
one prayer a description of Shiva exaclly
resembling my vision; this convinced e
that I had not been mistaken; my vision was
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true. You sco, Swamiji was horn of the
Spirit of Shiva...... ..

When the  Swami was staying at the
Benares mousnutery, he ocenpied a room on
the second flocr. One worning when one of
Hhe disciples ciome s usual to offer his salu-
tations, the Swomiaaid s« Last uight 1 had a
strance vieion.  Whitls Iyine down, there
sddenty appeared before me o figure, white
e body, with threee cves and metted Ladr.
The face was heantiful, the «yes were full of
erace, and the Light fronc his bhody filled the
roomn. A soon ax booaw him bowent into
Sumadbi. 1 was filled with intense Dbliss;
the visionary form dissolved, and in its place
I waw Sri e bvishina standing  hefore me
He pointed his finger ab me and said with @
smilo: “you have still to live on in the
hody for a while. I have work for you to do
vot.”  As he said this my mind came down
to normal coneciousness.  Kverything is his
will  but in that experience 1 found an in-
describable joy.

Ag time passed the Swami beeame quito
serionsly il He could not walk much, so
that cach day a diseinle came to give him a
report of the activitics of tio monastery.
One day when the digeiple came as usual to
give his roport, he noticed that the Swami
wag sitbing quictly. s face was grave and
his eyey were half closed, and he ;Lppcnl‘C(l
not to notice the disciplo standing before
him. Some time passed before ho finally
became aware of the presonce of he disciple,

and then, as he opened his eycs ho said slowly :

“You sce, this world has no longer any
reality for me; Brahman alone exists. *
[ eproduchd from * Vedanta and the West |

THbe AN D OGY A

INTROPECTTON T

UPANISIAD
SPIRITUAL PRACTICE

Iy swamt TYAGISANANDA

easance of
realigation

We have seen that the
the Vedic teaching is  the
of the Absolute Truth—the Brakman Atman,
which itself constitutes the fundamental
essence of the cntire universe, objective as
well as subjective.  This essential teaching
is symmarised in certain pithy statewents
oalted Mahavakyas, found scattered throvgh
the Upanishads, In fact, it i these that
form the real Upanishads. The body of the
Upanishudic texts only explain, expand,
introduce or draw out the suggestions and
implications of these statements, \sexamp-
les of such Mahavakyas may be mentioned
such stebements as o -51d guufer, Fam Brah.
man, qopfa U (Thow art That) =puppan

gap b {This Self s Bralimany, wig o (Pore

i
conseiousnens ix Beahman) o] Jpalred g
(Absolute Truth, pure congeiousness  and

Infinitude is Brabmag ete.

The essence of all these Mahavakyas is
eontained in the syHable *Om>, which sym.
bolises and  represents  the abaolute in all
itg pure and manifeated aspects,  ef, Presaa
V. 2,

e ot T UV S D1 L
What is <Om’, O Satyakama, is verily
the higher and the lower Brakwman, Vido
also Ratha, 115 & 16, <o 3y gepragmalsa
wed3 A A A TS L il
ol vAGHay gt The goal which all
the Vedas proclaim, I tell it to thee
iw brief: Itiz *Om’. This syllable is Brah.
man, this is also the absolute.  Mandulya 1
also  says cifwaacad 33 way ete. Al
this world is the syllable <Om’” Al
Vedas may therefore be considered as an
elaborate exposition of the inner significance
of this mystic syllable called ' go7’ or‘ IFA "
An exposition of it in a concentrated form i

found in the Mandulyopanishad, which is
therefore, considered as the quintessence of
all Vedantic teaching as admitted by Sankara,
when he characterises the Mandukyopanishad
in hisiptroduction to it as azx:a;z}a;{ ﬁagqaql
This justifies the claim of the Mukti.
kopanishad 1. 26 that the AMandukya alone
is sufficient to lead an aspirant to realisation.
“givzgragHas gt e 0 16 would
be well therefore, if the student of the
Upanishads tries to understand their teachings
in the light of the Mandukya,

The {Ipanishads do not content themselves
with meve statements of fuet, hut are interest.
e idso in explaining the means of realising
it, This means of realisation is known as
Vildya. The fuudameuntal essence of Vidya
is the purification of the Buddhi, and the
utilisation of this Buddhi in the investigation
of the unchanging reality behind the phenc-
menal world. This word Buddhi is sometimes
translated as ‘reason’, and sometimes as
Cintuition’. The implications of these two
words in the English language are often
misleading.  Thers is no word in English
which can convey the exact meaning of the
word ‘ Buddhi’, 1t denotes the natural power
of the mind to roalise the truth. As Sri
RamakYishna has pointed out on pages 102,
275 and 451 of the Qospel, Pare Buddhi and
Pure Atman are one and the same, It is the
nature of the Atman to be aware of itself,
When cone’s ordipary mind is purified, it
hecomes the pure Atman iteelf, and this At.
man recognises itself.  Realisation which is
the goal of spiritual practice is thus practi.
cally a self-recogunition, and all other spiritual
practices are only intended to aid this self-
recoguition by way of removing the obstacles
that stand in the way. Intrinsically, therefors,
apiritusl practice is more or less a negative
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process of cleansing the mind.  For, as soon
a8 this cleansing is completed, truth shines
of its own accord. But, before this culmina-
tion, every step in purification involves a
corresponding relative vision of Truth. And
therefore, in the stage of ascent each step
in the aspirant’s practice partakes of a
positive as well a8 a negative character.
The various negative aspects of practice at
every stage of progress are all covered by the
general name of fyaga or renunciation, and
the various positive aspects are known by
the common name of ‘yoga’ or commu-
nion.

Spiritual practice is essentially one, and
in every practice both these aspects of tyuga
and yoya are involved. The essence of tyaga is
the conquest of egoism resulting in what
western scientists call * Self --elimination’ or
‘do-personalisation’.  Tho esscuce of yoga
is concentration on, sustained inquiry into,
and investigation of, Truth, pure and simple,
as it appears in the various stages of pro-
gress, until the highest is reached. Vidya
however, affects all the three functions of
the mind —intellect, emotion and will, The
intellectual aspect of Vidya is known as
‘Jnana’, the emotional as DBhakti and voli-
tional as ¢ Dharma ’.

These practices also fall into three sub.
divisions Kayila or physical, vachila or ¢ oral’,
and manasa or mental. As realisation is pri-
marily a mental process, the mental processes
are the immediate means of such realisation.
Kayila and vachika practices are only auxili-
ary to the manasa. Sometimes they are out-
ward expressions of inner processes, but very
often they are only symbolic representations,
suggestive of the latter. The manasa practi-
ces are therefore called sz @w or
spiritual practices par excellance, while the
kayika and wvachika ones are called CIEE
or subsidiary. In actual practice, they are
often found associated together in the various

Vedie rituals. The external actions are

primary in these rituals, but they should
always be accompanied by or lead to or
based upon the Antaranga or spiritual
Sadhanas. These latter are absolutely
necessary as Badararyana points out in

Brahma Sutra 111, 4.27. ﬂqqq@ﬁﬁpﬂg\ ey
g afza: g stazmgdaeA - Even though,
therc is no injunction to practise ritual to
attain knowledge one must possess calmness,
self control and the like since these are
enjoined as helps to knowledge., On the
other hand he points out in the two previous
Sutras that there is no necessity for
ritualistic sacrifices and that these sacrifices
are to be performed only for the attainment
of knowledge, if at all. s vy g syfi=E
AAAT AT 7T AR AAC wpgar ! The Sruti
passagereferred to in these Sutras, is Brihada-
ranyaka TV. 4-22 g4 JaEasEa 4wy
fafafaafsa 40q 28T i, The Brah.
manas seek to know It (the Atman,
through the study of the vedas, sacrifices cha.
rity, austerity end dispassionate enjoyment
of sense objects; and Brihadaranyaka 1V. 4.~ 3,
A (7 Al 2 eratefig: amfaigen
AegedTear 71 1 Therefore, he who knows
It as such becomes self-controlled, calm,
withdrawn into himself, enduring and con.
centrated and sees the self in his own self.
These passages show the intimate relation
between the Antaranga and Bahiranga
Sadhanas, In fact, the rituals and other
Bahiranga practices provide only the training
ground for the Antaranga practices and they
have to be transcended in the higher stages
of spiritual life. No Many says towards the
conclusion of his smriti,

Wrena., aft F zBzami 7 gy, |
Afga gelT 7 frsmaEd W |
admafe=Rnt steame i ey !
AT, A9 WA T T o
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$f7%h FqA g AT |
srrasafea o afead, afead, Feafaa U
R G LI AR Bkt
IR WA T #NF AZeA T A

The external practices, though enumerated
as yajna, dana and lapas in the Bribadaran-
yaka passage quoted above as well as in
the Gita all form part of the Vedic rituals
called karma. All the mental practices
which are often classified as sravana, manana,
nitidhyasana ete., as well as the sama, dama
of the Brihadaranyaka passage quoted above,
are known by the common name of jnanam,.
The Upanishads are mainly concerned only
with these jrana practices. It is in the
earlier portions of the Vedas that we get an
exposition of Larma. Therefore, the former
is called Jnanakanda and the latter Karma.
kanda. Sometimes, from the standpoint of
textual arrangement, as well as the sequence
in practice they are respectively known also
a8 Uttarakanda and Purvakanda. Thus Sayana
speaks of Veda as consisting of two kandas,
one dealing with Brahman and the other with
yagna in his introduction to Sama Veda--—

qF FA 7T A FAd ®FSEAT |

The Mimamsakas are interested more in the
Karmakanda and the Vedantins in the Jnana-
kanda. Sometimes the name Veda is confined
only to Karmakanda while the Jnanakanda is
described as Vedanta or rahasya as in Manu-
Yz Tt sifan=asa; @ @eN fywwam | Some.
times to distinguish the practices prescribed
by the Purvakanda, the special name of
Trayi-Vidya is used and the expression
Brahma-Vidya or Atma.Vidya is used to
denote the practices prescribed by the
Upanishads.

The Purvakanda consists of two distinct
classes of work, Mantras and Brahmanas, cf.
Apastamba 73 qEmAidzaaayg and Sayana
ges s wyfy 3% The word ¢ Mantra’ is

defined by the Y oga.shikhopanishad II. 8. thus
gaarT FUAE A9 §3 FTENEArAArE, AT -
=1y Far aztzowAlsir ar ! According to this
definition Mantra consists of a group
of sounds or words or sentences which save a
reciter of it from samsara. According to this
the derivation would seem to be #aam JWd
giq w= ;| The insistance on manana shows

that the saving power depends upon the
proper understanding of its significance
and constant japam and meditation on
the meaning. That is why Patanjali says
in his Sutra L. 285 — gETEZLTEATH |
‘Its repetition and meditation on its
meaning is the way’. Yaska condemns
the use of mantras without understanding

their meaning when he says:

PRel WREIC TR enfier a4 a fasefa
S N WA, B A% wERER ARt
g (F9d 1At Il Herein e describes a
man who has learned the Vedic mantras by
heart without knowing their meaning as
having only the benefit of the burden on his
head and says the effectiveness of mantras
depends on the knowledge of their meaning.
The primary meaning of all mantras is
Brahman.Atman, Ramanuja even goes to
the extent of saying that all Vedic words
mean only God. To know the meaning of mant.
ras and to meditate on the meaning is nothing
but to meditate on God. Thereforethe Yoga
shikha definition includes qa‘»;q(q]qérqaq
as one of the characteristics of mantras.
This requirement as well as the previ.
ous one shows the intimate connec.
tion of the mantras to jrnanam. The third
requirement in the definition, Mada.
dhisthana shows that the mantra isthe abode
of Brahman, thercby suggesting that if we
want to realise Brahman we must seek it in
and through the mantras. This use of the
mantras in spiritual practice represents the
verbal or vachika aspect of it and the very
definition shows its dopendence upon the
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manasa or the jnane aspect of it fer its
efficacy.

The word is sometimes derived from
the root =y meaning 1o “deliberate’ or
‘ponder over’. Even this derivation sugg.
ests the necessity for meditation on the
meaning. Sometimes the word is derived
from the root gg with the suffix 79 when
it means an ‘instrument of thought’.
The Mimamsakas find it very difficult to
define what a mantra is from the ritualistic
standpoint and  therefore, Jaimini in
II. 1. 29 defines it as gsraFxg g=qea |
meaning thereby that the  character
of mantra depends upon the certificate of
the expert teachers and ritualists, Sayana
also quotes Nyayavistara: MiFF@A] AT
&Fn ZaiRag to the samc effect. Al
though this appears to be a little too
mechanical a definition the underlying
suggestion behind it is worthy of considera.
tion. This requirement of the testimony of
experts suggests that any and every word
will not have a sanction behind it for produc.
ing spiritual effect. It is only such word and
words whose efficacy has been tested over
and over again in actual practice that deserve
to be called mantras and to be uscd in japa.

These mantras are often used in independ-
ent japa and sometimes in association with
other ritualistic acts. Such independent
use aparb from ritual is as old as the Vedas
themselves. Vide Rig Veda VII. 112.—zey
A=A A, gaswa-ages fAon gafar amg—
Desirous of obtaining realisation we only
take thy name, O Lord” So also Sama
Veda 1. 2. 9. 2. q f zar gl 7 vngaain
A48 Aqafi-—we  use wo  sacrificial
stakes, we slave no victims, we wor-
ship entirely by repeating mantras.” This
independent use of mantras is sanctified
by the name of Brahma yagna. (Manu II. 87)

says waFT g AR @Al a4 A
FAT &= A a1 T &3 mam 3o

The Tantra Sara says  wafasy  frwaw:

adraFs @7\ These authorities show the
efficacy of repetition of mantras by them.
selves without any rolation to rituals.
Most often, however, they are made use of as
parts of ritual.

The mantras thus used in sacrificial
ritual are classiied as Rik, Sama and Yajus.
Jaimini defines-Rik as Hoj T AT QAFRANF
sgegr 1. 3%, - Amongst  these  those
are Riks  which are  metrical and
convey a meaning. According  to him
the Saman is defined as Ml aeen
L. 1. 36, The name Saman is applied
to songs, the reat according to him are Yajus,
o age: , L 137, Katyayana  Srauta
Sutra L. 3.2, characteriscs yajus as a mantra
which has no restriction as to metre. Some-
times some of the yajus aro distinguished
from the ordinary yajus and called Nigada
from the fact that the ordinary yajus is
recited in a low voice whereas Nigadas
are uttered loudly. These three represent
in ordinary language poetry, prose and song
or music. Sayana also says TIETT 4T
AUA R A, I G awnf, 39 ae
afarad aPagrfzar a=a: a=yf. All Vedic mant.
ras belong to one or other of these three types.
Therefore, the spiritual practice which is
taught through these three types of maniras
is called Trayi-Vidya. All mantras are
collected together mostly in three Samhitas
and they are respectively called Rig Veda,
Sama Veda and Yajur Veda. The mantras
of Rig Veda are all Riks, the mantras of Saman
are those Riks which are set to music, and,
the mantras of Yajur veda are predominantly
yajus although Rik and Sama mantras are
not eutirely absent. There is also a fourth
Samhita or collection of mantras which is
called Atharva Veda or Brahma Veda. Al
though the mantras of this Veda belong to
one or the other of the three categories
mentioned above they arc somotimes distin.
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guished from the mantras of the other Vedas
and called by the special name of Atharvan
or Brahman, vide Atharva veda XV. 6. 8.

wAA@FT I A4 T Ageyded | where
Brahman is mentioned as a class separate
from the other three.

The very names of these Vedas are sugges-
tive of their spiritual significance. Thus the
word %7 is derived from =gz w7 to praise
or adore: the word 739 comes from the
root 751 to worship; The word #i®a, means,
Tgfey f%j;rf\ﬁ Z:@q According to this it is
derived from the root #; to destroy and
means destroyer of misery. Some derive it
from @i, gi=gq, to pacify or tranquilise.
The Kaushitaki Upanishad  gives some
fanciful derivations in II. 6. According
to this Rik is-adoration, Yajus is communion
and Saman is self-surrender. Yaska derives
the word Atharvan in Daiva Kanda II. 2.
17. as. )

A sprdoe ¢ A ReRE FA A7 afava
The Gopatha Brahmana I. 4 F7a4l7 SOICItY
¥ uatmarg  wfa=aft apaqivat ,  Accord-
ing to these derivations the word Atharva
suggests the lighting of the inner fire of
spirituality as opposed to physical and
social activities. The word Brahman speaks
for itself. All these mantras though employ-
ed in ritual are helpful only for the realisa-
tion of Brahman.Atman through purification
of the mind. This is further certified
to by the fact that these Vedas are supposed
to have yielded their essence in the form of
the pranava. ¢f. Chandogya II. 23.2 & 3. .

Although the mantras are of various varie.
ties the contents of mantras are classified by
Sayana thus: Some of them are anushthana
smarakas or reminders of what is to be dm'le;
some are of the nature of stuis or praise,
gsome are invocations, some are of the nature
of directions, some are of the nature of
vichara or philosophic&l reflections, some are

expressions of sorrow, some are enquiries and
others ate answers to enquiries.

The Brahmanas which form the other
section of Karma Kanda purport to be
expositions of the teachings of the mantras.
But the emphasis is on the Kayika side of
practice. They are called Brahmanas hecause
they deal with Brahman. Their very name
therefore, suggests that their aim is also
realisation of Brahman., These expositions
were found necessary when purification of
ritual was necessitated by all kinds of abuses
creeping into it as the religion spread among
the uncultured foreign tribes. The same
thing happened to Buddhism when it spread
among the wild central Asian tribes whom
they attempted to civilise and spiritualise.
Much foreign element crept into the old,
pure, spiritual culture surreptitiously. The
obvious purpose of the Brahmanas was to
bring back the contaminated ritual to its old
pristine purity. That is why we find the
rituals prescribed by the DBrahmanas as
specially in vogue among the Aryans as
opposed to those of the Asuras. This ex-
plains also the words &y aifzdl gafeq in
many places in connection with the teach.
ings, These words suggest that words
recorded there are of the spiritual-minded

persons.

They are almost all in prose and contain
two main sub.divisions, vidhi and arthavada.
The former consists of injunctions and the
latter more or less obiler dicta; the former
are authoritative by their own right whereas
the latter are authoritative only through the
vidhis to whioh they are attached. The vidhis
form the crux of the Brahmanas as the
Mahavakyas that of the Upanishads.

We thus see how the whole of the Vedas
have one purpose in view namely to lead
man to the realisation of the highest Truth
namely Brahman-Atman.

et ————————



AN OCCIDIONTAL

AR LISTIENS TO INDIAN MUSIC

By D. P, Lincwoon

1 am not a musician, and my knowledge
of the technicalities of music is limited to a
few hints derived mainly from programme
notes and books and articles written more
particulrly for the layman. My knowledge
of the technicalities of Indian music is natur-
ally more limited still. It follows therefrom
that my approach to music is purely that of
a listener to melodious sounds in which are
enshrined the aspirations of one of the noblest
orders of humanity. I listento it in the same
spirit as I would hearken to a wood full of
thrushes and nightingales.

When I arrived in India | found that the
majority of my compatriots likened Indian
music to the howling of jackals in the jungle.
I have since learned that the average Indian
returns the compliment with respect to our
Kuropean music,  But I have always been
animated by the profound conviction that
whatever work of art or system of religion
or philosophy that has ever been produced
anywhere in the world is capable of being a
guiding and sustaining force not only to the
people and the age by which it was produced
and which it helped to produce {or at least to
perfect), but to all peoples and to all ages as
well.  Provided it containg within itsclf a
spark of the fire divine it will not die, hut
remain coeval with our common humanity.
Consequently I determined that in spite of
its apparent strangeness I would make a
strong effort to understand and appreciate
Indian music as soon as an opportunity to do
80 offered itself,

Most of my contacts with the 8pirit of
Indian culture have been through the very
transparent medium of the Ramakrishna
Math and Mission. The case of music was
no exception to the general rule. When T
was in Colombo, Ceylon, I attended a series
of festivals and functions, organized by the
Mission, in which music played a prominent

part. There were songs by Rabindranath

Tagore, sung by three Bengali ladies . there
were Hindi and Tamil songs, as well as in
Sinhalese in praise of Lord liuddha.. I was
particularly fortunate in having the music
explained to me by a learned Tamil pandit
belonging to the Order of Ramakrishna, and
by a few of the musicians themselves, 1
became acquainted with the names and notes
of a number of musical instruments, such as
the mridangam, sitar and vina. The European
violin and harmonium were algo extensively
employed, to my great amazement,

Soon I learned to distinguish between the
Northern and Southern Indian style of
music. The Hindi and Bengali musicians
seemed to be very fond of prolonging their
compositions  from  delicacy to delioacy
until they  had  made  them miracles
of finely-wrought art, with long  scries
of incredibly skilful modulations in which
the softest and shyest, whispers  of
the soul seemed to find expression. Tamil
music [ found on the contrary much
more vigorous and virile. It swept along
from climax to climax of emotion with tro.
mendous impetus and energy. The difference
can be put in a nutshell by saying that one

style is feminine, the other masculine.

The musical events which [ attended in
Ceylon and India seemed to be much more
colourful and joyous than the concerts which
we have in the West are usually. The bright
saris of the lady performers, the beautifully
shaped and gaily painted instruments, the
rich rugs on which the musicians were seated,
and the tasteful decorations of flowers and
pots of palms, all contributed to the splendour
and gaiety of the scene. It is perhaps a
significant fact that at the rear of the plat.
form on which the vocalists and instrumenta.
lists were scated, on an altar, and garlanded
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with fragrant flowers, there was usually a
portrait of Bhagavan Sri Ramakrishna,

I think this is the most noteworthy thing
about Indian music: I mean its spiritual
background. Of course I speak of the'a 'best
classical music composed in the traditional
manner, and not the hybrid products of the
confluence of Indian and European streams
of musical inspiration. Perhaps I can more
accurately point out the mui{l difference
between Indian and occidental iiusic if I malfe
use of an illustration. Kuropean mus?lc
generally moves along as a mass, and its
emphssis is on the harmony between the
timbre and tone-quality of the instruments
employed and the different melodies t¥1ey
p'ay. Indian music cousists of a me'zglcal
melody lightly but surely sketched agams.t a
static background of (for instance) trembling
strings of the sitar or soft continuous drone
of the hamonium, punctuated and accented
by the staccato rattle of the drums. Th‘e
comparison is crudely generalized, but this
is the use which I wish to make of it. Euro-
pean life moves along en masse without re.la,t.
ing itself to any abiding reality beh'md.
Whereas Indian life is ideally always lived

within hearing of the sustained note of Deity.
Indian music is greatest when its inspiration
is most spiritual.  No one will ever play the
vina a8 it was played by the Divine Sage
Narada. No one will ever play the flute as
Sri Krishna played it.

These few lines are obviously not a criticism
or a survey, but only a tribute. ~The study
of Indian music has opened another gate for
my soul to walk through into the garden of
the beauty of God. I have not tried to grasp
it with my mind, but to open my heart to its
influence. 13eethoven, oue of the greatest of
our musicians, wrote on the front page of
the score of one of his finest compositions:
¢« [rom the heart it came ; to the heart may
it go”’. I venture to apply this wish not only
to works of art, but to every scripture;
religion and philosophy that the soul of man
has ever produced ; and in all humility, to
these few lines of appreciation from one
whose occidental ear has gradually been able
to attune itself to the beauties of Indian
music, and whose heart has thereby been
made more keonly aware of the Eternal
Beauty which walks in brightness behind
all the shadows of the world.

What need is there of penance if God is worshipped with Love?

What is the use of penance if God is not worshipped with Love ?

Wha
Wha

¢ need is there of penance if God is seen within and without ?

¢ is the use of penance if God is not seen within and without ?
is

—Naradapancharatra.

’



HY'MN 1O TiHI: HOLY

O Perfectest Pujari,

Motherless Mother thou !

The peace of Gad’a eternity
Shines moonlike from Thy brow

Thy life is integrated

To the Locus of all life

And sweetly consummat;d

In Him whe called Thee wife.

Mother of all, yet matden .

Servant, yet 8overeign que’en-

Glad, with man’s gorroy ]&dei’}'

The Secret-for.Ever, yet seen ’

Thy thoughts are fixed op Thy Lord
ord,

And'our thoughts are fixed on Th
Oh lift us with Thy longin -
Beyond diverity. )

Thou art the Light of that

That Sun,

*
gem's soft sheen ig Thee

th »
. ou art the whiteness of {he Miik
f Immortaiity.

Esmence of adoration

Cal i ’

- .n‘x endless diffusion of love!
eific iucarnation

With Pity from above.

Bound o Thy Lord in worship,
Yet art Thou ever free.

Thou ar¢ one with Ramakrishpa;
May we pe one with Thee.

MOTHER
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SELF.KNOWLEDGE : {ATMABODIHA]
AX Bxcrisi TRANSLATION OF SANKARA-
casrys’s Armasopma Wrire Norss,
CoMMENTS AND  INTRODUCTION, BY
Swam: NIKHILANANDA, RAMAKRISHNA-
VivekanaNpa Cexter, NEW YORK.
Paaes 228, Priow Nor MENTIONED.

*There exist three great misconceptions regard.
ing Sanksra's philogophy, both in India and in the
West ' abserves the author in his Preface. ~Tha
firet of these is that he discoursges tha performance
af duties angd advocates the discipline of non.
action for the roalization of Truth. Secondly,it
is contended, especially in the West that because
of Bankara’s staunch loyalty to the non-dualistic
ideal of Brahman or the Absolute, he is an enamy
of the gods and godesses of populsr religion,
Thirdly, it is ssid by some of Senkers's Western
eritics that he moved away frem the feachings
of the eeers of the Upauishads. The Upsnishada,
these critics contend, hold fortfs an optimistic and
affirmative view of life, whereas Sankara through
his doctrine of Maya, describes the world as a snare

and a dejusion ',

It is hut small work for Swami Nikhiispands to
blaat these sisconceptions, the sancars to @ correct
understanding of Adveita-Vedants as tanght by
Saakara and he does it in hia Jearned Prefave. The
two greater tasks to which be addresses hirmowelf
are, the tracing of the development of Vedantie
thought from the Vedic days to ite culmination in
Sankara &ad eecondly the presenting of the
devotionnl steand in Sankers’s personality. The
firat he doea in the brilliant and scholarly Intro
duction snd the second in the Appendix where the
hymna to gods and godesses agcribsd to Sankare
sre given in translation, The transiation of
Atmabodha affords an opportunity fac the
author to present the full Sankara on the Vedantic
Retiing.

The Introduction starts by giving general idesa
sbout Hindu religion and philosophy, aboub the
idenl soviety envissged by Iiindu weers and the
ideal life praseribed by them. Then it explsins
the fundsmentsl tenets in practiai religion like the
gury, the four qualifications of the pupil, self-
control apd gives corréct notions of terms like
Mays, upadbi, Isvers, Jive, Turiya. Vedantio
woamology &nd paychology ars then trewnted of,
The practico of Meditation and & description of
the final realization or release of the illumined
aoul round off this exhsustive and very ussful

Introdustien,

Then follows the translatio
The text of the ireabise thou

a of the text in prose.
gh only coasisting of

sixty-eight small gtenzas isa briltiant epitome of
the Non-dualistic philosophy and has brought
into bold relief its cardinal priociples like divinity
of the asoul, unity of existence, spiritusl nature of
the world, the oneness of Godhead stc., Hers o8
also in ¢he hymn seetion the sanskriv texts are
not given. The translation in prose is racy and
simple and the exhaustive notes have in view
the reguirementa of the beginner.

This sumptuously got-up volume is well Sited
as a toxt book on Advaita Vedants for students
both Keatern aad Western. But the Swami geems
to have planned it more to swit the needs of the

weagtern giudents.

Copies of the book are not svailable in India
for sals. Hence it will be welcome news to Indian
readers that the Madras Math is soon hringing out
an Indian Kdition with all sanskrit texts.

THE INDIAN NATIONAL CONG.
RESS: By J. B. Kriravan, Pp. 68,
Price, Re. 1/- Poprisners, Vora & Co,,

Lan., Bounay 2.

This book is an sdmirable preseniation of the
present political conatitutioa of the Indian
National Congress, It is wmainly concerned with
the wyarious misconceptions that have srisen asa
consequence of the atand tsken by the Congress
during the Waer, apd the digburbances of Auguat
1442, The muain guestion that then cams up was
whether the congress is concerncd with the com:
plete indepeadence of Indis firat, or whether it ia
an orgenizstion fighting for a certain political
ideclogy, like the communists and the Sociajiats.
The suthor has shown that the Congress is mainly
coucerned with the task of freeing India {rom all
foreign influences and the eatablishment of a
demacratic government, 1t is & national organiza-
tion first and last, Bghting for the Indian people.
The nationa} Independence that it envissges is
not of the type known in ancient times, independ-
ones under e« king or dynaeety, a religious com-
munity or territorial oligazchy. The democratic
government aimed at does not tolerate a capifalist
sidden soeciety, but sdvocates full economic

aquality.

The peculiar position of the congress is deter.
mined by its psst history and the future goal.
Since independence is the primery goal, the
Congress does not wed itself to any form of
socialism or communism. Any such avowal will
only weaken its cause, becanas socialism and
commurism by their very nature imsiet on the
bifurcation sod annihilation of certain social
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elements.

_ This will only create intornal differences
in the pres

: ence of a powerful foreign power. The
foreign power will fully utilise it for
purpose. Rather
Constructive pro

its own
. the Congress by advocating the
18t gramme and Harijana Seva ig
enllstmg the co- operation of the majority of the
population, by removing the particular digcontent
from which they are suffering,

) The next question that is effectively dealt with
is the existence of parties within the
Parties function within
they subscribe to the
congress.

Congross.
the Congross g0 tong as
fundamental aim of the
: Any difference of opinion that may
exist must be as to the method of achieving the
gzoal, not about the goal itself, Thus the Congress
i8 n.ot a platform for the circulation of ideas, not
officially recognized by it; nor canit be apo;;ulnr
front consisting of a collection of heterogenous
e.lements gathered together by the forece of
circumstance, with no common idea or goal  Thus
the Congress always acts as a united body under
a firm and united leadership. ‘The author is to be
congratulated for having shown clearly and
concigely that the constitution of the Clongress is
firmly rooted in the soil of India, in keeping with
the best Indian traditions, uninfluenced by any
cramping foreign ideology. It is to be noted that
the Congress loaves the people of India to choose
the form of government they like best, after the
attainment of independence, That is, tho post-
independence development will be determined by
the past history of the land and not by this or
that particular form of social pattern previously
determined by people entirely ignorant of lml{a
and Indian life,

POLITICS OF CHARKA: By
Acuarya J. B, Kriparani, Vora & Co.,
PesLisaers, Lrp. — Pr. 100 — PrICE
Rs. 1/4.

The Constructive Programme of Gandhiji as an
effective part of the National Struggle is hardly
recognized by many. Most people see in the
Charka only a pathetic atteropt at giving
temporary relief to suffering humanity. Its
innocence often costs Charka its tremendous
political significance The main part of the book
is concerned with the economic effects of the
Charka scheme on peasant life and its indirect
consequences on the political life of the country.

Having de-centralisation ss its basic principle,
the Charka acheme, unlike al] centralised pro-
duction, distributes labour among greater number
with lesser amount of capital. The produce of
such a de-centralised production is consumed by

A KESARI

the producors themselves. Thus the distributicn
of produce ig automatically planned and adjusted,
without,
pf)wor in one hand ag ig usually the case when
distribution ig not planned and production in
planned. Thus the charka gaves the peasant
from Any grinding systom of wage labour, under
fl powerful ecapitalist op zamindar, Any increase
In the out put of the industry naturally increases
the purchasing power’of the community which is
ongaged in the industry. as a whole and thus it
furnishes a powerful  ingtrument for forging
a groater gense of unity among the disunited
pessants. At the same time the Congress i8
afforded an immense opportunity for greater mass
contaect and propaganda. The Charke forms, &8
it were, a spearhead between two powers: one
the powerful foreign vested interests and tho
other the internal zamindari domination, Tt
achieves in a non violont way what the Radicals
and the Revolutionaries want to achieve in a more
violent way, and which at the same time will be
Of disastrous consequence to the fundamental aim
of complote indepondence... The Charka thus forms
& unique and novel weapon of the national fight.
Tta role is completely positive. Its eifect in wholly
beneficent. Its use involves no lows of life, but
quite the contrary

Clarity is a distinguishing feature of the book.
The get-up ia splendid.

HANUMAN: THE HEROIC IDEAL
OF HINDUSTHAN : By Swawvi Marrii-

LYANANDA.  PUBLISHED BY BRINDABON

Diar anp Sons Lerp,, 5, Conrean
Squark: Carcurra. Pacus 84 Pricy
Ru. 1-4.0.

The heroes of a nation's legends take us by the
hamd into the heart of jtg national genius If
Her%‘ulos, the hero of prodigious strength giv-es us
an idea of the Greek and Roman ideal of life,
Hanuman with his Herculoan strength, self control,
eslf-sacrifice and burning love for God gives us the
true t?pe of Indian national hero To-day Hanu-
man 1s worshipped asa god all over Hindusthan
and this ascent to godhead is not a little due to
the sovereign spiritual virtues Hanuman enshrined.

Thoug.;lx Hanuman g deified, his parts as
co\'mcxllor'. _ orator, pracjical philosopher,
Prime Minister, Ueneral, fighting ambasgador

andenvoy are not well known,
nanda by his research work in the Ramayana
Las discovered these less familiar aspects of
Hanuma'n’s personality and built up the complete
pera‘onallty, 8 type true to the spirityal genius of
India. He wag a Karmavyogin, a Rajn.yogin and

Swami Maithilya-

giving rise to any undue accumulation of
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Jnanayogin in one  Who else but a Jnana-yogin of
thehighest order could have answered Rama who
questioned him as to Hanuman's idea about'Rama
in the words - O Lord, when I consider mysel.f as
body, I am thy servant; when 1 do so as a Jiva,
I am thy part and when I am conscious %hab
I am the self, I become thyself. Thisis the idea
rooted in my mind’,

At no time perhaps did India stand in bad need
of vuch selfless herves of action likc Hanuman a8 she
is today. ‘You must now make the character of
Says swami Vivekananda.

Mahavira your ideal’...... ;
virtues will manifest

‘ If you can do that other
themselves in courgo of time’,

We look forward to such ideal pictures of the
other heroes of llamayans from the peun of the
author.

LETTERS OF SWAMI RAMDAS:
voLume II. Pusuisuep By ANANDA
AsraM, P. O., via KaNiiANGAD, S.I.Rvy.
Pages 184. Psiot Rs. 2.8-0.

The lotters of great persons often hold up t.h'e
mirror to their greatness. This is quite true of this
volume of letters of Swami Ramdas. The. ever-
bligsful simple Ramdas is in every page, 1 one
place sharing the joys and sorrows (')fbthe de.vc.)tees
and consoling them, in another glvmg'spmtual
in a third, speaking like a child, funny
himaself, that he is going about
* Unless ye be children,

instructions,
thiogs about

in a langotti and so on. ° bo
ye shall not enter the kingdom of God’.

Swami Ramdas gives according to capacity, He
gives Advaita to one and Bhakti to anotherl' But
this above all seems to be his last worq. Please
don’t harass your mind with philosopluee. Re'peat,
Ram-mantram and surrender yourself entirely
into the hands of the all powerful Mother and
Master of the universe who dwells in your heart
and everywhere. (p. 111), In an(.ythez;‘pla};:e,
*Satsapg means association with Sat t.e., llrut, —;
this truth is ever within you. To be cons'mmfe oh
It always, is the highest form of satsang - bu;:1
valuable gems are strewn in cvery page of the

book.

The publigbers bave done a rea
and to ull interested

making available these blissful letters

1 service to

agpirants in practical

religion by
of §wami Ramdas.
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THE FLOWING STREAM, REFLEC-
TIONS ON THE MIDDLE WAY:
By (rarg CaMERON, PUBLISHED By
Tug BuDpbpHIST SOCIETY, Lonpon, 106,
Greatr Rosseiy St., W.C. 1. Pp. 48.

Price ls. 6D.

Students of Vedanta naturally will be d.eg[)ly
intorested in the dissemination of orienta! felxglotv;s
and philosophical ideals in the \\:eat. lhe.y will
naturally wonder if the flower of Lasterr‘l wisdom
is able to bloom on the battlefields of LuTopfa or
amid the mad rush of American life. This lltt!e
help =satisfy part at least of their
1t is a selection of editorials published
during the last few years in the pages of' The
Middie Way- As Secretary of the Buddhxst'Socxet,y,
London, the suthoress has taken an active p.art,
in the steady infusion of spiritually invigorating
ideals into the bioodstream of English cultu.ral
liie. Une is able to see the practical spirituslity
of the East literally ' under fire” in the West.
The authoress remaiped in London and cou'tmued
steadily with her work throughout the six long
years of war. Inevitably the clouda of strife cast
their dark shadows even over the brightness of the
spiritusl life. But like all clogds, they are soon
gone, and the sun shines forth once mf)re with
undimmed brilliancy. In the last editoriale mclud‘ed
in this volume we are conscious of Fhe steadily
growing volume of the sound of the trlumpl:antly
marching feet of the armies of truth, The Blrower
of Life springs in perfect beauty from the W om'b
of Light. The Flowing Stream merges at last in

the great Ocean.

book will
curiosity

The title of this volume is exceptioual.ly
appropriate. The writer h‘ol.ds (?) .tu a ‘fluu:i,
plastic, dynamic ideal of spiritual life. She is
always to soparate the sweet kerne! of
living experieuce of truth from the bhard dry h.usk
of creed and dogma. Consequently she em’phas\.ses
the virtues of unfailing spiritual honesty, mtegnt'y
and necessity for clear perception of wh.at. is
egseptial and what unessential in the cultivah'on of
the religious life. Here is a book which 1s'the
fruit of actual endeavour, not of idle speculation,
We heartily recommend it to all who are interested
in the sowing in the West of that rich Indian seed
which one day we trust will spring up and ripen to

plenteous h“"}\‘-\

careful




NEWS AND REPORTS

SR KRISHNA JAYANTIL CELEBRATIONS

Tho advent of Bhagavan Sri Ik rishna, the wonder-
ehild of Vraja was observed at the Ramakrishoa
Eath, Mylapore with due ceremonial solemuity. On
the 19th of August, the Tithi day, special worship of
Sri Krishna was conducted at aight. On Sunday, the
Z3th instant, & public meeting was conveued in the
Math Halt. 8ri S, Vasudevacharinrgiving a beauti-
ful exposition of the Avatara idea according to
Visishtadvaita, observed that a great dharma of
the Lord is to offer himself as an objout of worship
to his devotees. The Lord fulfilled his devotees’
supreme need by accepting the divine incarnation
a8 5ri Krishpa. He said that Bhagavan’s coting
to restore rightecusness to its place was an act of
his own will and when he came he came in all his
divine splendour and that was Krishna, thief of the
Gopi’s ' hearts, the subject of the Yogis’ medita-
tions. Swami Aseshansnda also spoke on the
different aspects of the IKrishnavatar and pointed
vut the special significance of his nmessage Lo
modern times.

SRI RAMAKRISHNA ASHRAMA, THE
VILANGANS, TRICHUR (COCHIN STATE)
Report for 1945

Just twenty years-~and twenty years is nothing
in the life of an institulion—and the young and
feeble Ramakrishna Gurukul ig today a remarkable
youth of & centre for Harijan uplift and rural
reconstruction, What a splendid record of selfless
work stands to the credit of the youngmen who
rallied roundits banner of sacrifice and gervice !
Every stone in its atructures is a young aspiration,
a rosy hope, a reply to the urban argument, [ts
High school which ig partly residential, its ludust.
rial school which was reorganised in June '45 ona
factory ~—cum—school basis, its Guruku! aud
Matrimandir (the residentia] sections for tho
boys and girls respectively) and its newly-opened
dispensary —all working in full-etficioncy are but &
few of the developed channels of itg activity, It
has up its sleeve more fruitful schemes of rural
progress and welfare,

The High School was 630 strong duriag the year
under report, of which 513 were Hindus including
351 backward and depressed class pupils and 117
Christians  Out of the 28 students sent up for the
8.8.L.C. examination in 1845, 12 came out successfu)
with 3 first-classes.

P .

N

The important ovents of the year were the opon-
fiing of the New High School Building by Sir G. T.
Boag, the Dewan, on the occasion of the anniver-
sary celebrations, the opening of ihe Dispensary,
the starting of the Adult edueation section with
sixteen pupils and the reorganisation of the
Ludustrial School.  Eleven looms have been work-
ing full steam in the Industrial school and one loom
is got apart for Khaddar production. Spinning
and carding are also being taught in the
Inidastrial school.  The total strength for the year
was 62 A qualifiod doctor attends to the pationta
thrice a weok (with a dresser to assist him) and a
rogident compounder daily dispenses medicines.
About 30 to 10 patrients are sorved on an average
and the monthly expenditure comes to about
Rs. 250/-. This is bound to be a great hoon to the
poorvillagers.

Along with the aliove items of work tho Ashrama
conducted religious classes, and celebrated the
birthdaye of saints and prophets. The Aghrama

gave training to religious aspirants and Brahma-
charins.

The following seem to be the mos! urgent needy
of the Ashrama ;

Ra. 3,000/ for the maintenance of the Dispensary

Ras. 12,000/. Building fund for Matrimandir,

Rs 10,000/. for complstion of the
school building and equipmenty,
dormilary for boys,

Industriaj
Ha. 12,000 for the

The manageinent of the Asrama while rendering
their gratefyl thanks to its sympathisers and
supporters, appeal to generous public to come
forward with substanyiai help and strengthen itg
hands to carry on this much-needed ugafy] and

Philantropic work for the good of the many, for the
happiness of the many.

SWAMI] SI[)])“ESWARANANDA’S VISIT
TO INDIA

Information has been received here that Swami
Siddheswaranands who has been doing Vedanta
work in France and the continent for the lagt nine
years will be arriving in India by the first week of
Beptember. It will be remembered that he lofg

;mm in August 1937, Tt ig likely that he will be
in India for a few monthg

Loy Awailed

Sust Recerved

WORKS BY
Swumi Dammananda

Daily Thoughts and Prauers Path of Devotion
Yedonta in Practice

(oncentration and Meditation
Self - Mastery (reative Power of Silence (
Reincarnation and {mmortality Secret of Right Activity !
Soul’s Secret Door Healing Meditations
Right Resolutions The broblem of Life and Death
Yoga and the Christian Muystics Science and Practice of Yoga
Principle and Purpose of Vedanta Dower of Thought
Spirityal Healing Universal deal of Religion
BTC. BTC.

For detailed list of books and prices apply to :
SRI RAMAKRISHNA MATH

MYLAPORE i MADRAS

||

“A
N

[ THE ATOM BOMB
ANBALN. |
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(l"uIVLIu/U(L //_I/: RABlNDRANATH TAGORE)
Izditor: K. R. KRIPALANI

Contents of Vol —
NIND olume XII—Part [ (May-July 1946)

I{:SRA%!T OF TEACHING

NDREWS' EARLY LIFE IN

THE LATER POEMS OF TA!(S:)??I{EAND
FROM THE HEIGHTS OF COQRG
THE PHYSICIST AS A PHILOSOPHER
ART IN INDUSTRY

SWARAJ AND THE STATE

Revicws of important current public
Mustration

“In the Balcony”
y b .
Annual Subscription: Rs, 8- v Randalal Bose

Marthe Sinha
Marjorie Sykes

Marcella Hardy

S. L. Clerk

ation.

Editorial and Managerial Office -
SANTINIKETAN, P.O. (BJIIZ;GCAL)

Rabindranath Tagore

Sisir Kumar Ghose

Nirmai Kumar Bose

“THE VISVA-BHARATI QUARTERLY”

Probash Jiban Chaudtury

Single Copy: RS. 2/8’/"

—— -

————

SWAMI ABHEDANANDA

Lectures in Tndia

| —
v’ WORKS BY
%

India and Her People s, 6 & g
3

P Relizati
| "uh Of, I\flxnatxon e 2 0 o R,
Great Saviours of the Spiritnal Unfoldment
World 1 8 0 Human Affection :m;l
Reincarnation 117 o Divine Love
e R
r ay : N \ ‘
Sprituali e w400 Lif Pno‘Vledge
b' tus 1sm.and Vedanta ... 0 4 ¢ ( e Beyond Death
ivine Heritage of Man 2 0 0 Jur Relation to the
i Religion of the Twentieth Absolute
Century : Ideal of i
e 0012 0 of Education
Does the Soul exist after Christian Science &
Death ? 0 Ved
) : & o edanta
*Attitnde of Vedant S ;
anta Scientif i -
Towards Religion. he View of Death ..

0
0

xR O O b S

o o

8
6

¥
in the press

Sri R amakrishna M ath

MYLARAPORE @ MA DR
AS
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Nothing else will 7
restore this child ‘9%
10 health but =

Leading Physicians egraee that it is
the only sure remedy, for
INFANTILE LIVER AND SPLREN
DISORDERS, known to medical
! science, that has saved thousands
of children from this dreaded
disease. during the last 36 years

Beware of dangerous substitutes

JAMMI
VENKATARAMANAYYA & SONS

1/1, Brodies Road, Mylapore,
Madras.

Also at Bombay, Calcutta, Lucknow,
Bangalore & Trichinopoly.

No presents! No coupons ..

DIAMMI'S
®

ILiver

— 

1!

.
; a-;.rmwwm
BLACK WIBKY

ASSAFOETIDA
;.‘u.-ﬂ,-blul

-
Ve

i
WEY wrkn PACAL
g win  Trota

s |
LATEE GoDHoO &% £

Nad.Perumatt Mydah Strest.
'OWC‘*F!’ MAURAB.
et

o 00 IR

For quality, taste and Jasting

sweet flavour use our famous

L. G.
BRAND
ASAFOETIDA

Look for this mark on the packet.

Price Rs. 2-10-0 per lb.

Head Offics (—Yadgadi, Bombay.

Branch Office :—EKumbakonam.

LALJEE GODHOO & Co.

SOWCARPET, MADRAS.




KARMA YOGA

(Hindi Fortnightly Journal)

B. V. RAO

'

® for

Aim : Dissemination of anci- |
ent Indian culture and | BUTTER & GHEE
the preaching of huma-
nism according to the PURASAWAKAM
DBhagavad Gita.
TRIPLICANE
8
q

&

Annual Subscription: Rs. 4/-

Single Copy: 3 Annas MYLAPORE

* -:‘
GITA MANDIR, AGRA (U.P.) | i
:

Plhione : 4002

P Nl o S e el el

gt S o »x

ADHYAKSHA MATHUR BABUS

SAKTI OUSHADHIAL AYA-DACEA

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

The premier and the most reltable house for yenuine Ayurvedic Medicines.
Head Office and Factory :—DACCA (Bengall, Branches: All over India,
Madras Branch :—157, BROADWAY, 6. T., MADRAS,

The Right Hon'ble Marquess of Zetland, Ex-Secretary of State for
India while Governor of Bengal, wrote:—

"1 visited the Saktl Qushadhalaya on Julv 17th, 1920, [ wus astonished to find a factory
where the production of medicines was carricd out on so large a seale, ebe,, cte. Mathur Babu
secems 1o have brought the production of medicines in accordance with tho preseription of the
aneient Sasteag to a high pitch of efficioney, e, ote.”

x Chyavanaprash
Juilds up body, cures cough, asthina, phtbisis and all lung complaints. Rs. 10/- per seer.
Slddha Makaradhwaja

Be:t tonice for brain workers—cures all chronic serious diseases as impoteney, nervous
breakdown aund all kinds of debility due to overwork, over-indulgence and old age, Rs. 32/- por tola

Saribadyarista—Ideal blood pusifier and tonic Sarsa, R« 2/- DPintha

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

o Mrita Sanjibani Sura
Most invigorating, appetising tonic clixir for the weak, convalescents, & ladies after child-birth,

Rs. 4-3-6 per 7 lbs.

Proprietors : ADHYAKSHA MATHUDLA MorAN, T1.a6. MOIAN,
SRIE PHANINDRA MOHAN MUKIHLRIRE,

Treatise on Ayurvedic Treatment and Catalogue sent free on application

(6

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 Tur WHrTE SHoP is to place
before the public CrortHinG
MATERIAT: 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 satisfactorv
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

LEAL M

9-13, RATTAN BAZAR, MADRAS

”
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SR JOTHI NATARA

SILK & CLOTH MERCHANTS

®

“Pasumartoy Maxsions

228. Govindappa Naick Street

M. 1115
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