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sparkle like a star

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

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

@he Pedanta Fesari
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CONVERSATIONS  WiTH

Place : Balaram Mandir, Calcutta.

Swami Adbhutananda was seated in the
company of devotees. One of them, Biharj
Babu by name began the conversation.

Bihari Babu : Msharaj, we read in the
scriptures that God directs the jiva. Even
when the jiva is having Satchidananda as its
director why does the jiva suffer? Why is
the jiva onveloped in sin even when the
eternal ever.pure God is at its back ?

Latu Maharaj: You have anawered your
own - ‘quatin’. (He could’'nt pronounce the
\ ~ .
word question properly) Evil and good
(papa and punya) can never taint the essence
of jiva which is pure and eternal.

Bihari Babu: Then, do you mean to say
that jiva has two parts : one bound by papa.
punya and the other free? Or do you say that
there exists no such thing ip the world ag
papapunya ?

Latu Makaraj: Look here: He (Sri Rama.
Krishna) used to say that papapunya do
exist, and again they do not. So long as the
Lord keepsa the ‘I’ in the jiva, He keeps also
the idea of difference (Bhedabuddbi) and also
of papapunya in the jiva. Again, when the
Lord effaces the ‘1’ of the jiva, be removes
fully the oconsciousness of difference and of
pepa punya. As long as the jiva is bound by
Karma there is papapunys., When by the
Lord’s grace karma is dissolved then all papa
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punya cease. Indeed papa punys is the fruit
of karma. The jiva reaps as it sows, This
law of moral cause and efiect has come into
existence by the Lord’s grace. By this law
the good of the world and the jiva operate.
It is by His law that the sense of individual
will (batu Maharaj vsed to refer to individual
will a8 Purushakara) is born in the jiva; and
it is by His law that karma works., Both
individual will and karma are there and the
jiva can choose as it likes. If it chooses
that in which there is less of real happinesa
and more of suffering, then the jiva alone is
reaponsible for the result, How can the Lord
be responsible for that?

Bikary Babu : But the scriptures deciare
that the Lord directs the jiva, Hence the
reeponsibitity is the Lord’s. How can it be
ours?

Latu Maharaj: Yes, what the scripture
says is correct ; indeed it is the Lord’s res.
ponsibility. But then, kindly tell me who
direots the deluded jiva? It is Maya alone
that directs. Maya likes to play and never
wants to close the game. She derives plea.
sure in the rise and fal), in the creation and
destruction, in the happiness and misery that
is all the mode in the phenomena] world, She
likes to create waves in the mind of the jiva

and never calms them. God takes the full = -

responsibility of leading the jiva to ite goal
in case the jiva accepts His leadership and
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refuses to be bound by the meshes of Maya.
Under His direction, happiness, peace and
bliss overflow in the jiva. In such a jiva all
vrittis cease. It is like a deep sea and the
waters are perfectly calm,

Bihari Babu: Maharaj, 1 know that the
scriptures compare the supreme Lord to the
deep sea and the Maya to the waves in the
sea. But I ask wherse is the difference between
the sea and the waves? When both are only
water, what wrong is there to say that Maya's
works are the works of God?

Latu Maharaj: Yes, from one point of view
both are one only; but all the same the
difference exists. He (Sri Ramakrishna) used
to say, ‘Indeed, the waves do belong to the
sea, but the sea does not belong to the waves.’
Similarly Maya belongs to God but not God
to Maya., That is why Maya’s direction can-
not be considered as Ged’s direction. But at
the same time bear thisin mind: the ultimate

o
’

THE PROBLEM OF EVIL

Evil, Theodorug, can never pass B.Way
something which is antagonistic to good,
necessity it haunts the mortal nature and this earthly sphere.
we ought to escape from earth to heaven as quickly as we can:
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purpose of Maya's direction is to take the jiva
to the Lord.

Bihari Babu: But everyone says that
Maya envelops the jiva and leads one in the
wrong direction.

Lalu Maharaj: Tt is hecause Maya likes
the play and docs not like to end it, [n this
play of Maya the jiva is not able to realise
the goal of life. 'This makes the jiva feel
convinced that Maya gives the wrong direc-
tion. After all, tell me, where can it take the
jiva in the wrong direction? The Lord is
everywhere. He pervades the whole creation.
Maya has come into being by His will. So
even she works for the Lord.

Bihari Babu .
Maharaj ?

Even Maya works for (od,

Latu Maharaj: Yes, if not, why should
it work? With an end in view only she
has begun the work, with the final end in
view, which is none other than God,

: TPor there must always remain
It bas no place in heaven, 8o of
Therefore
and to

escape is to become like God, as far as possible ; and to become like Him is

to become holy, just and wise

...... God is never in anyway unrighteous— He

is perfect righteousness—and those of us who are most righteous are most

like Him.

---Theatetus.

RELIGION AND SOCIAL SERVICE

It did not take long for the Communist’s
verdict on religion that it is a dope, the
opium of the people, to come back on himself
as a boomerang. Communism was born after
the Russian Revolution in 1917, and in the
same decade the Russsian Communist Party,
aiming at the complete elimination of priest-
craft, made itself a priesthood. Writes G. B.
Shaw, ¢In Russia declared militant atheists
ouly are admitted to the Communist Party
(the only tolerated Party) which virtually
nominates the Soviets. There is nothing new
in such exclusion: itis the system of the
Catholic Church, and indeed of all Churches.
Its effect was that the Russian Cemmunist
Party, aiming at the complete elimination of
priesteraft, made itself a priesthood. To
eliminate orthodoxy it set up the most in.
tolerant orthodoxy in the world. To get rid
of the religious orders it instituted the
League of the Godless, with medals of its
emblems just like the medals of the Seven
Sorrows or the Sacred Heart.’

But this verdict of Communism came to
religion as a blessing in disguise. The new
century wanted religion to get the soscial
fever and religion, stung into a utility mood
by Cowmunism could meet the demand.
Religion had to dance to the popular tune.
Witness for instance religion’s unreal hunger
for institution-making, its shifting of empha.
sia from spiritual discipline to social activities
towards the end of the nineteenth and
beginning of the twentieth centuries. The
Trappists, and the great propaganda Missions
in the West and the reform movements
inspired by Neo— Hinduism in India are but
a few of the symptoms of this new social zeal.
Thus the most irreligious service of Com.
munism to religion was to sting it into a
utility-cum-humanitarian mood, was to trans.
fer its fever for social service. Communism,
shorn of its newly.earned political upadhis,
is .nothing but the huoger for the creation
of a classless society where all will have an
equal right on happiness and the s urces
of happiness and each individual will
take the minimum from society and give

back the maximum. These ideas brought
about a revolution in the existing con-
ception of ideal society and social service,
Not that these ideas of society and social
service were new to religion; still when the
new religion said the words, ‘religion without
social service has no fruit’, Old religion
chanting the words, ‘social service without
religion has no root’, turned pale. Thus
religion was reborn as social service. This is
the greatest birth of the century, greater than
Communism, which is claimed as the greatest
birth. For Communism is only the cry of the
newborn babe, the free individual in the re-
modelled and equal society. 1t is not a birth
by itself, but the modus operandi of the new
social religion, What is religion but the rear.
ing up of the spiritual quality of the indivi-
dual and the increase of such quality-men in
society. To help this process is the highest
and best social service. The greater the
number of epiritual men in a society, the
higher is that society,. In its prestine;
purity Communism furthers this process.
Seen in this light, religion is individualised
social service and social service, socialised
religion. Thus it may appear that religion
has not lost much by being born in its new
garb of social bhakti. Yet religion has loss,
has lost something that can be easily
redeemed.

If Communism had been of service to reli-
gion for shaping itself into it new adaptation
to answer modern needs, it has been a
disservice to social service. Communism in
its current form cut social service off its
moorings of religions inspiration. The religious.
institutions to.day instead of following the
golden rule, ‘for self.realization first and world.
welfare next, Atmano mokshartham, jagat
hitaya cha, have reversed it. They place
the improvement of the world first and
self-realization next. And they argue that
there is 80 much to be done that there is

little time for meditation and spmtua[

sadhana! And these are to give ideals to
social reformers and to  guide them ! Reformers
who owe no allegiance to religious organiza-

N
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tions, naturally argue that(lod is a supernu.
merary. ‘Why should social service be puton
the pedestal of religion? Social service is
quite happy and efficient without it. Do
good to the people. That itself brings you
the bumper harvest of happiness. Why worry
about personal discipline and all that’.

These people forget that without being
good, pone can dg good. Be and male
—that is the message of religion. Without
oneself having light and peace how can one
illumine or elevate others. We know of
enthusiasts in Harijan uplift work who, with.
out a high level of culture and knowledge of
the purpose of their mission, g0 into the
ranks of the Harijans, mix with them frecly
and instead of lifting them up to a high
standard and civilising them, go down to the
Harijan standard, marry Harijan ladies and
become Harijans. What a tragedy : those
who went to uplift the Harijans themselves
becoming Harijans, This is the fate of persons
who atart on social reform without sufficient
spiritual capital. ‘It is highly hazardous’,
observes Sri Ramakrishna, ‘for ordinary jivas
to attempt to do good to the world’. Relevant
again to the point is his utterance in another
context, ‘you talk glibly of doing good to the
world. The world to which you desire to do
good— is it so small a thing? 1In the next
place, pray, who are you to do good to the
world ? First, go through devotional practices
and see God. Then it is that inspiration and
power will come to you, and You may talk of
doing good. Not till then’. So true social
service must begin with one’s determination
to take the road of spiritual transformation.
Internationalism and Communism begin at
home; they begin for the individual by a
ruthless sacrifice of the ego. People want a
world revolution without a moral revolution
in themselves. All talk of social upheaval
i8 sheer bunkum without the improvement
of the individual. Society is an abstraction.
All religions are agreed that improvement of
the world must begin with the 8piritual trans-
formation of individuals, One self—realised
goul who sces the All in himself and himself
reriding in everythiny, though apparently
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inactive, does ten times more real social
service than hundred social reformers.

It may be an enigma to us how and with
what alchemy these silent ‘inactive’ realised
souls work up a spiritual change in the hearts
of men. Let Swami Vivekananda who
has  witnessed the working of such
alchemy speak: Suppose we have realised
the Oneness of the universe, that we are that
One infinite being, what becomes of us after
that? If all mankind today realise only a
bit of this gyreat truth, the aspect of the
whole world will be changed ; and in place of
fighting and quarrelling there will be a reign
of peace. This indecent and brutal hurry
which forces us to go ahead of everyone else
will then vanish from the world. With it
will vanish all struggle, all hate, all jealousy,
all evil will vanish away for ever. Gods will
live upon this earth. The very earth will
become heaven. Everything that you see in
society will be changed and transfigured then.
So then, an apparently inactive Ramakrishna
or Ramana who live, move and have their
being in such Oneness by thesr mere presence
causes more spiritual transformation in
gociety than what all social reform Samitis
can ever dream of. Sri Ramakrishna did not
start any reform movement. He simply lived
the life of the spirit, living face to face with
God and stressed the need of placing God
realization before everything. His disciples
irrigated his teachings into practical channels
and inspired movements of social service.
Sri Ramakrishna is reported to have asked
an ardent social reformer who was financing
many dispensaries and poor homes, *If God
appears before you, will you ask for more
hospitals for the poor and orphanages or will
you ask for more of Divine love ¥ Answering
the question himself Sri Ramakrishna said,
‘No, these are realities to us so long as we do
ot see God. But once brought face to face
with the Divine vision, we see them a8 they
are—trangitory things, no better than dreams.
And then we would pray for more light—

more knowlgdge in the highest selge, moro
diviue love *
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Though Sri Ramakrishna was thus
immersed in his one reality, God, and
gave to social service the status of a drea.m,
what an amount of social service i8 being
done in his name. The Ramakrishna Mission
started by his disciples commands the
unqualified confidence and unstinting ﬁr_xan-
cial support from the public on all occasions
when relief works are to be initiated. The
Mission has become a by-word for maximum
quality and quantity social service. The
reason is not far to seek., Sri Ramakrishna’s
disciples while engaging themselves in social
gervice time and again confirm their faith in
the Master’s teaching that God realization is
to be placed before everything else, that the
best social service is” achieved only by a man
on the path of realization. When they serve
the poor, the sick and needy, they df’ it as a
worship of the God in man, as Nishkama
karma, as a spiritual sadhana. This is the
secret of their success. Their end is God-
realization and social service is done as a
means to that end. By this kind of spiritual
social service they not only elevate them-
selvas but elevate those whom they serve.
They also hear of the Lord and begi.n 'to
worship Him. To the Swamis of the Mission
social service is both the end and the means,
the sadhya and the sadhana : for did not Sri
Ramakrishna after attaining self-realization
continue to live and help others to climb up
to his heights ? And did he not ask his disci-
ples to see Shiva in every jiva and serve
it as he would worship the Lord? Yes, this
is the distinctive mark of all purely spiritual
paths; they are both the means and the end.
Is not knowledge both the means and end?
Is not supreme bhakti, divine love, the metu-ls
as well as the end, the seed and the fruit.
Even so is divinely dedicated a.cf:ion. The
aspirant starts surrendering his actions to the
Lord and after reaching Him, continues to
gerve Him in his children with the ardour of
divine worship. Such were the saint? and
mystics who after tasting of the Ultlm?,te
worked incessantly so that others may enjoy
the same. Men of God-realization by their
very presence, by a look, a word or an exhor-

2

. tation transform sinners into saints and

achieve far more inthe direction of social
betterment than a niagara of advice from
learned pundits. Those God-realised souls
are the salt of the earth; their presence
sanctifies the earth. Their service to society
is like that of the spring that serves the
happiness of the world, or like the flower that
opens unnoticed but yet spreads its sweetness
all round.

Let us linger a while on the social service
as sadhana. ‘Take this world as a moral
gymnasium’, says Swami Vivekananda. It is.
our privilege to be charitable, for only so we
can grow. The poor man suffers that we may
be helped ; let the giver kneel down and give
thanks, let the receiver stand up and permit.
See the Lord back of every being and give to
Him.” ‘Pity to creatures! the Master exclai-
med once. Sirrah! you who are lower than
even a worm, how dare you speak of showing
pity to creatures! Who are you to show pity
to them ? No, no, it is not pity to creatures,
but service to them in the consciousness that
they are verily God Himself.’ He indeed haa
become all this creation.” The Lord has time
and again said that service of His children is
dearer to Him than the worship done to Him
with flowers and other paraphernalia, Was
he not by these words exhorting us to serve
the less fortunate, the illiterate and the needy
in society with all the zeal and bhakti of
divine worship? There is divine assurance
that social service done in a worshipful spirit,
without motive as Nishkama karma bestows
the highest benefit on the doer, and brings him
God.realization.

Both for the spiritual benefit of the indivi-
dual as also for the good of society, it is very
necessary to keep in tact this umbilical
chord that connects religion and social service,
A man of realization is a light unto himself
and to others; but a smoky lantern fails to
illumine itself and others. Social service with.
out religion has no root and hence no fruit.
Per contra, it will be asked whether religion
without gocial service has no fruit? It will
be madness to dictate to a saint in a cave to
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go and work in an Adult education class or g
dispensary. He may laugh at such a com-
mand. Not that he is averse to the service
of his brethren, but that hig method of work
Is different. From the distant Himalayan
cave the eaint’s good wishes and blessings
penetrate the walls and space and work won.
ders years after his physical disappearance.

The Hindu conception of society has
effectively established this very necessary
blood relation between religion and social
service. The Purushasukta, hymn deseribes
how the Lord Himselt became this society,
limb by limb. So then to serve society is to
serve the Lord and from society to the Lord
is bqt a short step. This conception is hely.-
ful not only to the aspirant who takes social

THIS PICTURE AND THAT
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service as sadhana, but also to the modern
man of positivist temper who keeps for him-
self a Godless religion and whose deity is the
Grand Etre, Huwmanity. To.day there is an
incorrigible tendency to keep the Mother-
religion away from the child-social service.
Religion is pushed to the corner as the un-
wanted out.dated grand-mamma. Thou-
sands gather round socia) service, and admire
her bright ornaments and ask for her
autograph and promise to follow her. het us
not forget that but for the grand-mamma this
beautiful daughter would not have been
born. Let us be mindful not o take God out
of the picture; without God, ‘the central
radiation of life, the unceasing life, action

and freedom’, the land of social service
turns into a desert.

The religion anxious for personal salvation is too selfish a religion

to confer social benefits,

So was Old religion in all countries, So were

the Hindu ritualists who through laborious ceremonials sought heaven

for themselves.

Altruistic impatience, the creed of a modern majority,

is 80 selfless a religion that it leaves out the individual's good altogether.
It is possible to forge a third and most wanted religion from the above

two, which sees the spiritual pro
whole and holy endeavour,

between religion and society,

gress of the individual and society as one
That way lies the solution of the hiatus

NICOLAS BERDYAEV AND THE MEANING
Ol HISTORY
By Dr. K. C. Vanavacuar:, MA,, Ph.D.

All history is o Bible, is the trail of the Divine. If is this spiritual
conception of history that Dr. Varadachari ably presents here.  Berdyaev puts
the idea beautifully : © T'his historical process and history are not phenomenal,
but noumenal ; for the historical brings with il the revelation of the inner
apiritual nature of the world and the inner spirilusl essence of man.” Our
Hindu seers ssid that this sociely of ours ie @ reflex of the society in heaven.
But how can man whe always allies kimself with the natura be made conscious
of the spiritual nature of this historical process ¥ ‘ By his transcendence over
the matural order’, answers Berdyaey, not by denial of it, but by the subsuming
of it under the spiritual. To Hindu seers Maya is not the opposite of Brahman.

Maya is Brakman; she is the power benign of Brahman, BEps.

The philosophical understanding of History
has been one of the mest important efforts.
History as & mere narration of the Processos
of nature, of peoples, of persenslities, of
seekings and struggles of maeses of men is no
longer considered to be adequate. History is
neither a mere process of evolation, nor the
evolution of ideas or institutions or even
cultures and their shapes. It is all these and
more than these; because its meaning has
been elusive and yet is inherent in its being
ab every oross.section of its process, it is ‘yat
s problem awaiting an adequale solution,
The meaning of Hietory has to be sought
then not in the atruggles that we witness
between the forces of liberty and security,
however widely the oconnotation of these
terme may undergo variation so as to
sppear not so very different from one anather
ia the concrete situations of History, butin
the availability of a point of view which
transcends the "historical’ just to enable it to
peroeive the pattern and inner impulee of the
historical.

In this paper 1shall try io present the
standpoint of M. Nicolas Berdyaev' the
Russisn thioker and theologian. He says

: Me;xn;‘ng of History: Nicolas Bel:dy:am_r Readers
may us sfully consalt also Christianity as an
interpretation of History: by Rt Rev, Williuw
Temple; Longouans.

that ‘to comprehend and define the term
* historical * 3t i necessary to experienpe. 8
certain  spiritual dismemberment’. There
sre three epoche in history, the first is the
period of direct integral organic experience
in some weltled historical order, where
thought is static, and the dynamism of the
object of historical science iz not clesrly
grasped by the buman mind’. The second
ia the pericd of fateful and menacing schism
and disruption. It is the period of coliapse
of the organio structurs and vital rhythm,
The individual's experience of himself is
divorced from the objset. The intellectual
life of man has arrested the unity-experience
and divorced his oneness with the universe
about him. Intelleot has thus led to separa.
tion, and the growth of the antithesis between
the bistorical and the knowing subject. The
third is the period that involves a return to
the unity of the organic that had been  dis.
rupted and its two poles torn asunder by the
intellectual or speculative ,aotivity of the
subject are sought to be united by the
experience of the Divine, This return to the
upity of the organic historical, is steted by
Berdyaev to be rendered possible by a dia-
leotic of which the first two sre moments.
This is the epiritual atate wherein the
meaning of the historical is made. explicit or
is elucidated, According to Berdyaev the
growth of the reason and the occurrence of the
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rationalistic trend in history are those which
dismissed the truth and mystery of the
historical; and because of this the movements
of ideas, the evolution of cultures, the growth
of values and religion, art and human life
itself are considered ‘as merest accidents of
matter in movement and devoid of substan-
tial reality ! The modern view of historical
materialism has its strength and originality
in the repudiation of spirit.  Its value is
great, though that value is essentially nega-
tive says Berdyaev; it helps destroy all the
half-digested and semi.ideological currents
which had formed themselves in the 19th and
20th centuries. But what is more important
is that it poses the dilemma either of adapting
oneself to this mystery of non.existence (of
8pirit) and plunging into the abyss or of
communing once again with the imponderable
mystery of the inner destiny, of the inner
traditions and mysteries, a communion that
has suffered and overcome the ordeal of a

triple iconoolasm, destructive, critical and
negative,’

We can now understand that any philoso-
phy of history must either study man in the
concrete fullness of his spiritual being, in
relation to himself, in relation to the world
forces which act upon him, and or in rela-
tion to the whole group of which he isa
member, and in either case it is inevitable
that the individual must be studied in his
concrete fullness and this is what modern
psychology, physiology, and other spheres of
human kuowledge are unable to do. They
study him but incompletely and thus are
more or less abstract.

Berdyaev says that this historica) process
and history are not phenomenal but noumenal,
because ‘the historical in the real sense of
the word, brings with it the revelation of the
essential being, of the inner 8piritual nature
of the world and the inner spiritual essence
of man and not merely of the externa] pheno.
tmena’. It is for this reason that history is

synonymous with the greatest spiritua
reality. But this is not to say that that could
be understood or apprehended in the ordinary
manner. ‘It can be approached through the
historical memory, that s, through a certain
spiritual activity, a certain given spiritual
relation to the “historical” with the sphere of
historical knowledge, which as a result
becomes inwardly transfigured and trans-
formed’, This historical memory is an
inalienable part of the historical tradi-
tion,  This historical tradition sustains
the historical memory as its content, and
is transposed into historical destiny. The
process of the recovery of the historica)
tradition thus appears to be the one necessity
of the spiritual being or subject in order to
understand the conscious integrality of the
process of change and movement, progress of
effort to transcend the purely objective and
materialistic, and purpose of the individuals
seized with the process of Nature. The trans-
cendence over the temporal world is thus to
be sought through the recovery of the inner
tradition, the true historical tradition, for it is
that that grants ‘an absolutely peculiar feel.
ing of communion with a world other than
the empirical, whose nightmare oppression we
must overcome before we can attain to that
historical reality which is the authentic reve.
lation of other worlds’. And further the
inner tradition is ‘ man’s inner free spiritual
tie: it is something that is neither purely
transcendental nor imposed upon him but
immanent, This is the only conception of
tradition that contains the true basis of
philosophy’. The position thus comes to this
that any ultimate or absolute conception of
the historical process is possible only by a
recovery of the tradition, the Sruti, to usec the
Ancient Hindu terminology, which is the
ultimate and absolute tradition. Sri Auro-
bindo writing in his ‘Synthesis of Yogo’ says
that this Sruti must be hearkened to, muat ba
found in the individual depths of conscious-
ness. Berdyaev is aware of thig when he
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says that in Indian philosophy and mysticism
the inner tradition is wholly tu be recovered
in the individual depths, and considers that
to be somewhat of a weakness. He holds
that it muet be a universal revelation of the
nature of the world-process not of the indivi.
dual alone, And this revelation must be that
of a catastrophic variety npamely °that
divine revelation by which the interior
becomes the exterior and the spirit incar.
nates’, by a supreme revolutionary synthesis,
even a tragedy since it is the noumenal
presentation of the ‘love felt by (lod for his
other self and its longing for reciprocal love’
and the accomplishment through this double
expression of the union of the historical
destinies of the divine and human lives,
This is ultimately to berealised in and through
the transcendence over the world in which
we live and move acd have our mortal being.
This is the metaphysical truth, the fact of
love reciprocal and self fulfilling, This is the
eternal tradition capable of being discovered
within the depths of individual being as well
a8 world-history. Such is the life of Christ
at once a noumenal fact and a tragedy that
brings into its focus the entire fact of divine
and human consummation through, recipracal
love, the union of God and his other self, the
Son, and the accomplishment of the unity of
these two in the higher third, which is
capable of being known and understood in
the light of other worlds alone.

M. Berdyaev ia another work Freedom
and Spirit writes that the living Ged and
the drama of divine life only exist for the
symbolic and mythological consciousness,
and the metaphysical truth of history lies in
conceiving it to be the myth of the drama of
divine life. Neither myth nor symbol is
unreal. They help evaluating the evolutio.
nary process that is taking place. Behind
the external succession of biological forms
and lives, there is a creative process, deep and
abiding and phenomenally appearing uncon.

3

seious or merely dialectical (in the Hegelian
sense), but its sceret elan when traced will
reveal the presence of the creative action,
divine and not subject to any law other than
that of its own freedom. And itis ‘a torrent
of fire in ity free creative dynamism’. And
if we understand by fire the ‘love’ that trans-
forms and transmutes which is the symbolic
meaninyg given to it, then we can see that the
catastrophic view may not be the whole
meaning of history; it is but a phrtial phase
of the Absolute Spirit confronted by a refrac.
tive soul, and its more refractive objectivity,
or the material universe. Tt is likely to be
so when the world or plane on which the
incidence of the divine energy of love is to
act is of the asuric tyre, vital and egoistic.
It is bound to bedifferent in respect of the
daivi type, spiritual man, wherein the reci-
procal love is bound to endure and flourish
without the catastrophic impinging and denial
of this world. With the human, manava type
it is just possible that it might be either this
or that or as we have known in the Gita a
mixture of both, a wiskada, prescience of
tragedy, surrender and acceptance and trans.
cendence through yoga of integral transfor-
mation.® The influx of the spiritnal on the
natural world may open up many avenues of
release and freedom is to be bought at the
price of sacrifice, which is expressive »f the
tragedy that is the statement of dismember-
ment of the natural order so as to group
uniquely for the re-memberment in the
spiritual. The realization of the spiritual
evolution is the aim of the historical process.
The goal of evolution is the transcendence
over the natural order not by a denial of it

“but by the subsuming of it under the spiri-

tual, that is the natural is drawn firmly into
the spiritual so as to become unified with it.
It is just possible as intellectualists of the
West however advanced they might be to

2 Hiranyakééipu, Arjuna and Mahabali are the
three types, and the first alone was catas.
trophie, the other two non-catastrophic,
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emphasize the fact that the natural order is
antagonistic to the possession of it by the
spirit divine, If it be so there is no possi-
bility of realization of the spiritual universe
neither by the individual by discovering the
inner tradition nor by the community, for it
is but the statement of the impotence of
spirit. The weakness of the dialectical ex-
position of the inner life or the stages of
historical process verily consists in this
creation of absolute opposition or formal
opposition. Evolution involves the meeting
of the extremes in the life and activities or
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becomings of the individual and it is in him
they become concrete or positive forces of
freedom and restraint, which realises the
fullest possibilities of the individual, as the
symbolic image of divinity, self-free, self-
conseious, self-lawing and self-abiding, poss.
eesing the infinite quality of spiritual or
divinised life. It is precisely this point that
is sought to be elucidated by the ancient
Hindu concepts of Lila and Maya, the latter
being understood in the sense not of illusion,
but as the power.omniscient and beneficent
of the Divine.

PROPOSED ACADEMY OFF INDIAN ARTS AND LETTERS

By Pror. B. S. MaTuUr, M.A. !
D. A. V. College, Cawnpore

Literature is gathering on the idea of
eatablishing in near future an Academy of
Indian Arts and Letters in some central place
like Delhior Calcutta or Bombay. The use
of the word ‘ central’ for these cities may not
be appropriate; but one thing is manifestly
certain that these cities are big cities in India
and are constantly attracting people from
different and distant quarters of India and of
the world, It is time that we start about the
thing in right earnest. There must be some
considerations which are to precede the final
consummation in the shape of a fully deve.
loped Academy, working comfortably as a
central organisation for the assimilation of
Indian Arts and Letters.

In The Modern Review of May 1943 there
appears an article entitled ‘Comment and
Criticism’ by Dr. James H. Cousins. That
is solely by way of a rejoinder to some qriti-
cisms made by that intelligent and delicately
artistio lady, who edits The Aryan Path and

The Indian P. K. N. Dr. Cousing writes: ¢ So
far as I am aware, no Indian who is interested
in the matter thinks of the creation of an
Academy tomorrow or even next month. So
large an undertaking, with so many considera-
tions of detail, obviously needs much enquiry,
the formulation of proposals, their criticism
and modification, where necessary, As to
when such preliminaries might be ready for
presentation, that, I feel, is a matter that
must rise out of the Indian circumstances
and the tradition and the psychology of the
Indian artists and authors. To indicate the
postponement of the consideration (even the
creation if such were possible) of an Indian
Academy until India attains freedom in its
legislative life is to make culture the lackey
of politice ; whereas there is much that conld
be said in support of the contention that the
character of politics depends on the culture
of politicians, and that a country is less eligible
for fregdom than it would be if it had an
organised recoguition of its eunltural leaders’.

¢
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Dr. Cousins has made a clear case for the
immediate establishment of an Academy. To
avoid the controversy I might state that Mrs.
Wadia should have no hitch now as the war
is over and India is, according to political
speculation, heading to be free. Certainly 1
am one with Dr. Cousins that culture should
not'be in the position of a slave to politics. I
venture to suggest our present ills are, to a
great extent, due to this over-emphasis on
politics, No considerations of being free first
should stop us from having the establishment
of an Academy.

Cultural prosperity is essential  for
the political and economic prosperity
of a country. Take the case of America.
The American. Academy of Arts and
Sciences, second oldest learned society
in the United States, celebrated its
165th anniversary on May 4, 1945, It was
« founded by a group of prominent Bostonians
who felt there was sufficient interest in the
arts and sciences to warrant an academy
devoted to their furtherance’ It issaid that
Benjamin Franklin was indirectly responsible
for its establishment. George Washington
and Thomas Jefferson were among its earliest
members. Names of great talents are asso-
ciated with the Academy. Today it is housed
in its own building in Boston. It has a
library, which contains 46,500 books and its
main funotion is to arrange exchange of
various research publications in America.
There it does not stop. It is definitely an
organisation which makes it possible for
foreign scholars to exchange notes with
American scholars.

But why was this Academy established ?
In his ¢ Memoirs’ Adams observes: ‘In
Franee, among the academicians and other
men of soience and letters, I was frequently
entertained with inquiries concerning the
Philosophical Society of Philadelphig, and
with eulogiums of the wisdom of that insti-
tution. These conversations saggested to

me the ideas of such an establishment at
Boston, where I knew there was as much love
of Science and as many gentlemen who were
capable of pursuing it, as in any other city of
its size’, Here I might add that our con-
sideration to have an Academy is not this
alone, We have to work for our freedom
through cultural awakening and solidarity.
We have, therefore, an extra aim. Certainly
like the Americans we want greatness for our
country on account of our cultural and
intellectual assets. Yet the great and urgent
thing with us is the question of our freedom.
We can be free through culture and learning.

One thing more I will immediately mention.
We cannot think of an official control in the.
matter of administration of the proposed
Academy. Here we will, indeed, make a
departure from the American ideal. The
Royal Society of Beungal has sent to the
Central Government a detailed scheme for the
establishment of an Academy of Arts and
Letters as part of the Government’s post-war
schemes. That is too much. There should
be no official control. If at all there is to be
a control it must be the control of intellec-
tuals themselves. It is for this reason that
we appesl to the rich and the generous I;ublic
to come forward with their donations. I
know there is enough wealth in India which
comes readily at the moments of distress.
Will it be a vain hope to suggest the emer-
gence of this wealth to avoid distress ?

It may be stated in all honesty that enough
by way of a successful prelude is done for the
establishment of such an academy. The
Indian Branch of the P.E.N. The Hindustan
Academy, and various other societies for the
development of Arts and Letters in India are
the nucleus of the right type. Already there
is a desire to familiarise people belonging to
different provinces with different literatures
of other places in India. Prof. K. R, Srinivaga
Iyengar writes: ¢‘In India conditions are
very different. There are no reliable or com

-~
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prehensive histories of most of the Indian
literatures, even in the respective Indian
languages. If there are hardly any good
histories of Tamjl Literature in that very
language, it goes without saying that there
are in Tamil no histories of uther Indian
literatures at all, This is generally true of

the other regional Indian literatures as well.

article appears in
English about the literary achievements of

some Indian literature or other : more occa-
sionally, a book devoted to Kannada or to
Bengali or to Urdu is offered to the public:
but being written in Englishk, these do not
reach the majority of literatures, The mental
purdah is consequently not lifted’, {Literature
and  Authorship in India, page 10) Prof,
Iyengar hasindicated a desire for translations
because translations will lead to cultural
knowledge and solidarity. 1 may add, work
of this type is being done at tke moment,
Just a few months ago I reviewed My Life’s
LPartner by Motilal Roy for The Social
Welfare. The book is originally written in
Bengali and has been translated into English
by D. S. Mahalanobis for the benefit of the
general reader, who ig acquainted with
English.  Or take the case of Two Sisters
by Rabindranath Tagore, translated into
English. The present writer because of his
being an utter stranger to Bengali could not,
read this treasure of human insight. Thanks
are due to the translator for throwing open
this unknewn treasure to the general reader,

......... Occasionally an

While making a reference to work done in
India for the establishment of an Indian
Academy, 1 will be simply ungrateful if I do
not refer to the onthusiasm and endeavoyy of
Shri D. V. Rau of Andbra, who scomg to have
staked all for this consummation, Rightly he
is collecting all literaturc on the great idea,
In fact he ig busy making arrangements for
the publication of a book, dealing inten‘sive]y
and exhaustively with the idea of haviug such
an Academy, Already he hag contacted the
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great intellectuals of India and of America
and lingland. The Al India Weekly of
Bombay recently published an appeal in
which the signatories were such great people-
Dre. J. H. Cousins, Dr. Nicholas Roerich,
Sardar K. M. Panikkar and Dr. G. S. Maha.
jani

What is needed immediately is the csta
blishment of a Board of Intellectuuls. Intel-
lectuals do not mean mainly intellectual
persons, devoted to Art and Literature. We
can have, in fact we must have, intelligent
persons, interested in industry, trade, com-
tuerce and science. Apd why forget people
who have made their name in journalism and
in politics ? Essentially this Board must be a
comprehensive body, like some organisation,
interested in the cultural unity in India. The
best way to have this central and all-repre-
sentative body is to make appeals for
intellectual and cultural awakening in various
leading journals of India. That alone won’t
do. There must be funds for this purpose,
After all we bave given up the idea of being
controlled in this matter by official inter-
ference, invariably bharmful to a cultural
renaissance. Tor this double purpuse, our

leading journals must invite contributions on

this subject. I must 88y, mere economics

won’t do. It is apt now to remind my readers
of the work done by such jonrnals as Prg.
buddha Bharata, Concord, 7Triveni, Dawn of
India and The Uindustan Review. I find that
Bihar Herald ang United India and United
States are doing considerable work in this

direction. Of course one cannot forget the

work done by 7'he Aryan Path and The

Indian

P.E.N. and The Twentieth Century,
Dr. Edward Thompson has made many
Suggestions in his book entitleq A letter

from India: He wanted to see (1) Ozxford
Booksa of Sanskrit, Persian, Bengali, Hin3i
and Urdu verse, (2) «A legacy of India jn the
adwmirable Oxford University Pregs “Legacy"’
series, (3) A Book of Indiag Art, (4) A Yea
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Book of Indian Literature, (5) The foundatlo:i\
of readerships at either or both Oxff)rd Zu_
Cambridge. with the wide scope, leaving t .eu-
holders to represent any aspect of ‘In,(,han
thought or literature, (6) A “Nobel Prlzed’for
India, to be given each year to an outstan mg.
writer in some vernacular, and (7) Transla-
tions of some of the more original .recent
books, including a selection of Bengali short
stories,

Dr. Thompson is no more. But I am aureh
his suggestions will soon be work.ed c.)'ut'..
Already something is done ia the direction.
Indeed, there is one drawback. There are
stray efforts. There is, as such, no centra.ul
body to co-ordinate this work. My l_zopt'a x‘s
that soon we will have such an organisation
to effect this co-ordination, so necessa'ry for
intellectual ocutput and for polit;ic'al s?hdanty
for the achievement of our emancipation,

FALITH AND FUNCTION OFF A WRITER
By G. M.

We seem to be living in times when non-
violence has become but a small co'mm,a
between two periods of violence. The writer’s
task is, then, clear.cut for him. He has t.o
employ his pen not only as a prophylactic
against the itch of aggressiveness that belongsl
to the brute in man, but as a pax'moea gs‘,we;l
against the whole host of dis-eases”, to
which that itch openas the door.

As a matter of fact, this is the writerts
foremost and fundamental function. H.e 1-9
ever an ardent advocate of the three- prm:l\-
pal postulates in the faith-founded philosop hy
of life, namely the True, the_ Go?d and the
Beautiful. For, without belief (it may be
«irrational”, as it is generally st.lpposed to b;a,
because often intellect, as such, is not capab el
of conceiving them) in these Tralues the s%u
of man feels suffocated. He is, then., to be,
first and last, a man of faith and hx;pen',. ta
pill or potion of that faith so that, taking 1',
humanity may be saved fr?m the tyrannic
toxin of the red-labelled realism.

In a sense, we are all prisoners .oil the
environment and ideologies into wh;c g ;(v;
are born and in which we grow up. An

long,—perhaps, till our penultimate stage . in
self-realization is reached, most of us live
with our noses glued to the ground, The
writer, however, should aspire to ;be a
»« prisoner”’ with some special distinctl'on'to
mark him off straightway from the majority
of his fellow-men. He ought to be like the
person behind the bars, who looked at the
atars and who, rejoicing in the radiance.a of
the sky and being touched with its 1llu.mma.
tion, was able to see the growing lotus in the
mud, as was Michael Angelo able to see an
incipient image of beauty in the unkempt,
uncouth, mass of marble lying by the
wayside.

The writer’s faith in the vision, veracity
and vitality of the three values, the True, the
God and the Beautiful, may be .con-side'red by
gome people to be blind. Butin its impact
on his life, this blindness is revealfed to be a~
kind of radiance, similar to the radiance born
of “blind” love. (Blind, indeed, for the two
eyes that see only the mud are 'closed, but
what of the third eye, which is 'opened,
consequent on their closing, and whwh sees
more than they together could ever expect
to see) ?
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For, it ia this faith which will enable him
to discriminate between Realism and Reality,
and to realize that more than sight it is in-
pight that matters and, farther, that often
what the sight discovers is not the truth, just
as the eyes see only the sun moving round
the earth, while the reverse is the truth. Let
him concern himself undoubtedly with the
struggles and sorrows of those among whom
he dwells. But to believe that by a mere
description of these, however brilliant it
might be, he will be able to free his fellow-
men from their strangle hold, will be as
illogical as it will be for a physician to list
down, in an impressive array, all the
symptoms of the disease from which his
patient is suffering and to flatter himself
with the thought that thereby he is sure to
restore the sufferer to strength.

The writer has, thus, perforce to prescribe
for the ills, to which the body and mind of
man is heir ; more, however, for the mind of
man. For, even the modern medical man,
a sceptic as he is hy temperament and train.
ing, has come to believe in the influence
the mind over the body. So if the mind is
in its proper place, then not only will it make
for that wholeness, which is the secret at
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once of health and holiness, but it will aleo
pave the way to the pursuit of that some.
thing, which is more than the mind.

And believe it or not, it is something more
than the mind which is the inspiration of all
“timeless” truth. In other words, the
intellect ought to be illuminated by the soul.
For, manis man. primarily and precisely,
because he is spirit. To be human is to be
spiritual and also wvice versa, though nob
seldom the so.called spiritual man, in his
egoistic or altruistic impatience to scale the
heights of heaven, forgets his fellow-beings,
dwelling the dark valleys below,

Verily, as the physical world revolves
round the sun, so does the mind of man
inwardly revolve round the spirit, whetber or
not he is aware of thie. His duty is to con.
sciously keep the mind ever exposed to the
spirit. For, it is the spirit alone which will
endow his work with vision, without which
individuals as well as nations, as they say,
perish. The writer, then, is first a watch
tower and only afterwards a workshop. To
reverse this order of human development
towards the divine would be nothing short of
suicide or ‘sin against the Holy Ghost’,

GITA AND PROGRESS (SPIRITUAL AND SOCIAL)
By K. Kaniana Swawmi, B.A,, B.L.

The characteristic of a well-ordered life is
progress, which is not confined to any single
or particular aspect of it, but what may be
termed an all-round one or *samagra-jivan’
where there is a harmonious and balanced
development of all sides of a man’s being.
Ih human life, if there is no progress, stag-
nation or decay sets in and death or a state
of existence akin to death is the result.
There is no middle course, however much
many a deluded man ingeniously tries to
explain away his state of stagnation and
attempts to gain some sort of glum satis-
faction by imagining that nothing is wrong
with him and that he is advancing on the

seemingly delightful journey of life fairly
well,

Leaving aside for the time being, all other
phases of life and confining our attention to
the spiritual aspect of it, on which in a sense
depend all other aspects, it can be easily
seen how progress is very often misunder-
stood, misinterpreted and misapplied to the

“realities of one’s life on earth,

In his path towards perfection, man is
seeking the help of various agenoies, the
chief among which is religion in some form or
other. But it may be asserted, without much
fear of contradiction, that only such a religi-
on would be helpful which has the dynamic
oapacity to influence life tosnch an extent
as to transform it to a higher and a better
state, while the other religions would lead to
a state of spiritual stagnation, by insisting
on an unquestioning submission to meaning-
less and out-worn usages.

That being so, a time should come in the
life of every thinking person, who wants to
lead a true or justifiable life, when he should

be able to make a stern and rigorous self-

examination of all aspects of his life and find
out where he stands—spiritually and socially.
In the majority of cases, such a serious self-
review is shirked and persons who are under
the grip of some traditional religion cr other,

allow their lives to drift under the sway of
time.-honoured and accustomed ways, irres.
pective of the conditions and realities of the
times in which they live. To such, though
they, in some cases, profess to be highly reli-
gious, pious and learned, religion is no more
than a slavish conformity to superstitious.
practices and irrational customs, without
any thought as to whether they are keeping
pace with the advance of human intelligence
and knowledge. The question of progress or
decadence in matters spiritual and social,
never enters their heads or hearts and many
a gross and mons‘rous atrocity is allowed to
be perpetrated in the name of religion through
their lives or the lives of those who are under
their influence. Not only no question of
progress arises in such cases but there is
actual retrogression or decay, as with the
passage of time and the consequent changes
in the modes and methods of life, they are
not even able to live up to what is best in
the old order of things.

In the modern age, if anything comes more
prominently before the eye of every observ.
ant person, it is the faot that human know.
ledge has progressed by rapid strides, -
therchy contributing enormously tojthe intel-
leotual expansion of all branches of the
human race. In India especially, we have
the glory of producing some of the greatest
intellectual giants, who had attained inter-
national fame and are acclaimed as world
figures. This highly developed intellectualism
of India is not an unmixed blessing, as it is
quite common to meet with in this country
intellectual stalwarts who are very often
spiritual and social pigmies and reactionaries.
When intellectual convictions do not kesp
pace with the practical work.-a-day lives of
individuals, ill-balanced and contradictory
lives would result and they in no sense can
be counted among those which are spiritually
and socially progressive.

Spiritual progress has two aspects in

relation to & man’s life,
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It is both subjective and objective; the
former representing tha intellectual convie.
tion and che latter the way in which that
conviction is implemented in actual life.
The same is the case with social life. Unless
both these aspects are developed in equal
degree, the consequence would be a kind of
self contradictory life, characterised by the
divorce between profession and practice,
such as that led by the large class of arm-
chair politicians and academic Brahmos.

Subjectively, it aims at the perfection of
the individual self by not only the elimination
of all that is obstructive in the way of the
individual soul reaching the feet of God, which
is the goal of all spiritual progress, but by
the active cultivation of all that conduces to
facilitate the attainment of absolute purity,
absolute truthfulness and absolute honesty,
and in fact every other kind of virtue which
is associated with a truly pious and holy life,

Amongst all the means that are adopted as
sadhanas for the realisation of God, worship
of the right kind holds the primary place
and sadhaks of all religions and all climes, are
united in giving expression to their common
experience that the best means to reach (fod
is through the door-way of worship, which
includes prayer and meditation. In fact,
prayer has been described as the golden
ladder that is laid unto heaven. So, whatever
views one may hold and expound theoreti-
cally, one has to reach the practical recogni-
tion of the unity of the Godhead and the
nature of God as a spirit and adopt the means
necessary to reach him. And the best way
to reach God who is spirit, is through one’s
own spirit, which is & spark of the Divine
that is implanted in him and not by means
of ritualistic observances and ceremonies or
material oblations made to idols, however

grandly or elaborately they might have been
planned.

In the religious history of India, we find
that man had passed from the polytheistic
worship of God, conceived ag a de'ty behind
every phenomenon of nature, who had to be
appeased at every turn by material offerings,

which had prevailed during the Vedic period,
to the Upanishadic age when that momentous
discovery was made that God is spirit
pervading the whole universe (/savasys
midam sarvam) and that the human epirit
is essentially divine. Thus has been estab.
lished the supremacy of the epiritual wor-
ship of God over every other kind of worship,
and Vedic polytheism gave place to
Upanishadic monotheism and Vedic idolatry
to the apiritual worship of (lod inculcated
by the Upanishads. So, naturally individual
spiritual progress to be real, should subjective-
ly express itself in the cultivation of all the
virtues commended by the Vedas and the
Upanishads and objectively in a purer kind
of worship, wherein idolatry gives place to
spiritual worship, that is to say, the subjective
spiritual progress of any person should be
objectively marked by the passage from
idolatry to spiritual worship.

Viewing the question of progress from a
social standpoint, the progress must be from
exclusiveness, created by artificial differen-
ces and distinctions, between man and man,
to npon-exclusiveness, which means the
practical recognition of human brotherhood
without any reservations. In India the
greatest dividing factor, which is the breeding
ground of all kinds of exclusiveness is the
system of Caste, which in its turn has given
birth to various complexes by which Hindu
society is divided, culminating in the
abominable absurdities of untouchability,
unseeability and unapproachability, which
are the veritable plague.spots in Hinduism.
So, unless caste goes these ugly features
cannot be wiped from Hindu society and it
looks as if reformers who are out to remedy
this chronic malady had begun at the wrong
eud in working for temple.entry and removal
of untouchability. It is like aiming to make
asick man healthy by merely attempting
to cure the symptoms, instead of by trying
to remove the cause, a process which spells
its own ineffectivenees. It is very easy for
one to write treatises, deliver lectures and
associate himself with Harijan uplift organiz-
ations but it is difficult to impliment all
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this high.sounding theory into practice by
abolishing caste in oneself, in his family and
amongst those under his intluence. Even
institutions pledged to the avowed object of
“ Brotherhood of Man” have not dared to
proclaim and practige castelessness. Thus true
progress from a social-point of view should
consist subjectively, of the recognition of the
equality of all human beings as members
of God's household and objectively, of
the passage from caste to castelessness or
human brotherhood.

Unless both these objective developments,
namely, the passage from idolatry to spiritual
worship and from caste to castelessness, go
hand in hand with the subjective evolution
of higher intellectual convictions of the
superiority of spiritual worship and human
brotherhood, there can be no real progress
of man. Spiritual and social progress are so
inter.related that the one without the other
would be illusory. Hence, it is time that
our learned and pious men, pundits and
philosophers, critics and commentators of
seriptures, of whem our country is so full,
had examined themselves by this touch-stone
of what gennine progress is or ought to be,
and dislodge themselves from the fools.
paradise in which they love to dwell. It is
this divorce between their professions and
practice— between their liberal expositions
of spiritual truths and their conservative
methods of life, bristling with all sorts of
crude and primitive practices, taboos, ex.
olusions and complexes—that isthe bane of
our country and it is this that in a great
measure accounts for its degraded condition,
though by some it is solely attri.buted to our
state of political subjection, which after a.ll
can be made responsible to only a certain
extent of it. It is not as though Hindu
society would make the spiritual and social
progress, on the lines set forth above,_ .by
leaps and bounds, when once the political
independence of India is secured.

Let us noﬁv gee what the teaching of the
Gita is on the question of progress. As
Prof: D. S. Sarma puts it < With us progress

5

is the process of the perfection of Dharma.
And the perfection of Dharma implies
both the perfection of the individual
and of society. In fact we cannot
have the one without the other. . They both
act and react on euch other.” (Lectures on
Bhagavad Gita—P. 86). Later on (on p. 87)
he says: “ As in nature all progressis from
the lower to the higher forma of life, so also
in society all true progress is from the lower
to the higher values of life.” With regard to
the orthodox man, Prof. Sarma’s view
(p. 82) is that his ‘religion is more a stagnant
pool than a flowing stream .. . (p. 83) The
Gita has no patience with the old orthodox
ritualists of the day, whose religion was
little more than a mechanical observance
of rites and ceremonies.” The above state-
ments go to show that even the Gita is in
favour of a man’s passing from a ecrude
ritualistic ceremonial worship to a higher
form of the worship of God, which obviously
is the spiritual worship of him, -

Even on the social side, the progrees
envisaged in the Gita is from the lower to
the higher values of life, where all that
separates man from man is eschewed and
humanity as a wholeis viewed as equal in
the eye of God. Here also, the passing of
man from castes and its inequalities and
differentiations to a state of castelessness
which stand, for human brotherhood, bereft
of all distinctions of race, colour, creed and
country, is envisaged in the Gita.

But what do we see even among our higher
intellectuals who are learned in the Gita and
who expound it from a thousand platforms?
Like the unlearned man, who drifts with the
current of caste, worshipping his family
idols, they too have become immobile stick-
lers of idolatry and caste, from the mooringa
of which there is no thought in them of
budging even aninch, inspite of all their
tall talk of higher religion and human biother.
hood. Prof: Sarma rightly bemoans (p. 51)
the present apathy among those who are -
supposed to have attained a state of intellect-
ual and spiritual eminence, in the eyes of the
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world, by saying: “what excuse is there for
our mnot stopping human practices like
animal sacrifices? Certainly we are not
following the lead of the Gita in allowing
our popular‘religion and popular forms of
worship to drift for themselves and degene-
rate from day to day without the conscious-
ness of the ever.present Reality behind them.
It is our sacred duty to strive for higher
i-eals and purer forms of worship not only

in our own lives but also in the society to
which we belong”.

Inthe same vein were cast the observations
of Bir Radhakrishnan (p. xi.of the Foreword
to Prof : Sarma’s Lectures on the Bhagavad
Gita). He says: “The truly religious man
will have little sympathy with those who
mistake religion for ritualism and assume
that the existing social institutions are
ordained by God............ If the custodians of
religion with their cast-iron conservatism
regard the present order with its inequalities
88 organised by religion, no wonder the
critics complain about the futility of religion.
Those religious men, who, stiff with spiritual
pride, quote scriptures in defence of the
inequalities of caste and horror of untouch
lity, show themselves to be woefully 1
in the spirit of religion ”’,

abi-
acking

These passages clearly indicate, though
not in direct language, the way that man
should progress spiritually and socially—
from ritualism, which is the necessary con-
comitant of idolatry, toa purer kind of wor.
ship, of which the best form is spiritual wor.
ship, and from caste to castelessness, which
abrogates inequalities and abhors untouchabi.
lity and its attendant evils. Thus a correct
interpretation of the spirit of the Gita lends
support to the view thut spiritual and social
progress ought to include as its objective
content the evolution from idolatry to the
spiritual worship of God and from' caste to
castelessness or human brotherhcod. But the
vast majority of the Gita expounders and
 followers of the Gita, glean support for their

spiritual and social stagnation in the words,
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of the Gita where the awthor of the Gita
Bays:

“Whatever may be the form which each
devotee seeks to worship
with faith—in that form alone do I make
his faith steadfast.”
{Chap . VII.21)
“ However men approch me, even 80, do
Laccept them ; for on
all sides whatever path they may choose
is mine, O Arjuna’”,
Chap: IV-11)
“ The four castes were created by me
according to the
division of aptitudes and works.”
(Chap: 1V.13)

And amongst those are the high intellectuals
and the so-called pious and religious men,
who are fond of dabbling in spiritual matters.
So, it is not the ignorant and less.cul-
tured people aloneithat want to stick to the
letter of the Gita, ignoring the spirit of it.
Otherwise how could it happen, in the present
age, that a person in the position of a High
Cenrt  Judge should have addressed an
audience of cultured people commending
image worship, instead of asking them to
outgrow it or that another very learned
man of the same service, who is the author
of several religious and other books, and who

is very much in requisition to address publie -

meetings of all kinds, should have in the
cource of a Bus journey, got down at a way
side village to worship the village goddess,
Mariamman, to whose wrath are attributed
epidemic diseases, like Cholera, Small-pox
and the like, and whioch the villagers seek to
appease by means of animal s acrifices ?

Though the Gita has set forth the highest
ideal of life to which a man can rise spiritu.
elly and socially and has positively drawn
attention to the wrong methods of worship,
a8 could be seen from the following verses :

“ Not knowing my supreme nature immut.
able and trangcendental, foolish men
think that I, the unmanifest, am endow.
ed with a manifest form™ [(Chap: VII.24)
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“ Even those who worship the 'other goqa
and are endowedj with fa.ltl'l worship
Me alone, O Artjuna, though in a wrong
way. ,

(Chap: TX.23).

it must be said that it has also ser.veflt.to
stabilise men in the crude and prlm}l}, ive
spiritual condition in which they find them-

selves, without providing the dynamic
incentives which could serve to tl:ansfouﬁ
their lives, so that, they may be 1mp‘elled
to emerge out of it and reach a higher
gtate; otherwise there was no reason for

. the vast majority of Hindus to perpetuate

idolatry and caste all the while feeling
satisfied that in doing so, tl}ey are following
the Gita, their higkest scripture,

BIO-DYNAMICS

By VILLAGER

[ India’s great hunger has elicited world sympa:ithy .but fm}t e;ough f:;da }l;
] : to increase her production of foo -CTops.
D et Faminen e ] ans increase of land fertility and
ts to avert famines. Increase of grains me ' e _
1'lt}a'n here that éio-dynamios comes info the picture of I ndzfz 8 agrw.ultural
imp vement: * Bio-dynamics,’ says the writer of this interesting and mstruhc.
ro . ; .
::"vf article, “is a term used to describe an agricullural eystem bglsed otr.zl ft e
considerati;n of the physical, chemical and biological asp;}clt.s ofthsozh Ser ozt1t ,g:;
ition.’ ¢ author has g
imal health and humaxr nutrition.
D o ; jentific brain full of schemes for
. 's soft heart for villages, and a scientific
g:rilaf:;e:wn{ Here J;s a useful study both for the lay feader and for the one
th; is anzious to initiate works of agricultural amelioration.—EDs.]

The writer of *“ The Urban Argument” in
the Vedanta Kesar: for August, 1946 con-
cludes his most interesting article with the
following paragraph :

« When India’s best men were in the idyllic
sylvan setting in those Aranyaka days,
India’s highest wisdom was born. To.day
India’s soul seeks refuge in the peace and
quiet of the village from the din ant.i Plaze of
urban civilization. Even as India’s non.
violence challenges the violence of the West,
shall not her deep faith in' the naturfxl.
simple, pure, modest and patient rural life
shake the urban West out of the self.
sufficiency and arrogance of her urban con-
viotions ¥’

Veneration of the past, nostalgio longfng
for things that have gone, should .not.bl:x;]d
us #0 the fact that existence to-day in the
average village in India is by no means

idyllic. For the average villager to-c.iay life
is one long struggle for a miserable ex1§tenc?.
Iil- fed, undernourished, harassed by mal.ana,
from birth to death, haunted by rapacious
moneylenders, he wmay well w<?nder what
unspeakable crime he has committed to be}
sentenced to such a punishment. The increase
in commercialism which the growth of urba.
nisation connotes has completely wrecked the
balance of the villager's existence. Even
though the total number of people who now
reside in urban areas in India is small
compared to the total in the villages that
comparatively small number have command
over a proportionately large part of the
purchasing power (money) in the count.ry.
Without such ccmmsand they could not exisv.
Because they do not produce the food they
eat, they must bring it, by purchase, fspgn the
village areas where it is grown. As the _‘1‘,'){3_11
areas grew larger so the drain of food from
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the villages increased. To-day, a position has
been reached whereby the average villager
who cultivates land is not able to retain for
himself and his family sufficient of the
product of his labour to maintain himself and
his family in a reasonable state of health.
The landless labourer is worse off.

It may be asked why any villager should
part with food needed for his own family.
The answer is three.fold: Respect for law,
the force of tradition and custom, deteriora-
tion of mental powers following years of
undernourishment and malnutrition. In
different parts of India those three factors
play varying parts in the villager’s misery,
They influence, to a greater or lesser degree,
every villager’s life.

An illustration of lLow respect for law
works can be quoted from the way in which
procurement of food-grains for the Govern-
ment works. Many villagers, individually
and collectively, believe that in certain areas
Government procure, and remove from the
scene of procurement, more grain than it is
wise to remove, Their respect for the law
makes them acquiece.

The force of tradition and custom is pro-
bably the heaviest to bear of the three factors.
Tradition requires the surrender of a propor-
tion of crops in payment of rent. Centuries
of sub.division of holdings, of increasing
pressure of human and animal population on
smaller and ever smaller holdings, have
created conditions under which the proportion
of crops required to be handed over in
payment of rent has iucreased to such an
oxtent that in many instances now.a-days
non.cultivators in the aggregate receive from
land in which they are interested more than
the cultivator receives.

- Custom decrees that the three great events
ip life be fittingly celebrated, birth, marriage,
and death. Celebrations take different forms
in different parts of India. But in ajl parts
they mean expense. In too many cases it ig this
expensethat puts the unfortunate villager
further in debt. To meet the interest on his

debt, let alone any hope of repaymeut of
capital, means the surrender of still more of
his slender crop.

The last of the three selected factors that
compels a villager to part with food needed
for his own family, deterioration of mental
powers following years of undernourishment
and malnutrition, is the saddest of all. But
it undoubtedly exists and is increasing
steadily. Year by year its invidious influence
is seeping deeper and !deeper, its tentacles
spreading wider and wider. It works some-
thing like this. A cultivator has, shall we
say, four maunds of paddy more than he

-needs for his family until next harvest, His

grandfather, a stronger man physically and
less affected mentally by malputrition, would
have stored that four maunds in his ghola
againgt a possible crop failure later. The
villager of to.day sells the four maunds for
cash with which he buys, possibly, toddy,
ganja, or other harmful things. In making this
illustration, incidentally, no indictment of
the individual villager is intended. The
indictment is against the system that has
brought the unfortunate villager to the plight
he is in to-day. The system that brought
the terrible famine of 1943 to Bengal,
threatens the whole of India with even a more
terrible famine someday, sooner, perhaps,
rather than later, if existing trends are not
reversed, ’

They can be reversed.

India’s soul can find refuge in the peace
and quiet of the village.

The idyl can be achieved by every one.

The first consideration in any attempt to
banish famine from the land is the producti.
vity of the soil. For the soil, like the people,
ig suffering from years of undernourishment
and malnutrition, In many areas now.a.days
the productivity is as much as thirty per cent
less than it was even twenty years ago. One
of the serious results of & reduction of this
magnitude is that the crops grown on such
8oils are of much lese food value than crops
grown on more produotive scils, Good soil
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gives crops of good quality, (quit'e apart from
the quantity grown), poor soil gives crops of
poor quality. It naturally follows people and
animals fed on poor quality grain, produced
from poor soil, deteriorate in ht.aalth. The
deterioration in the first stages is slow, a8
with all natural processes, but the effect is
cumulative and serious.

How can India’s soil be brought back to a
state where its productivity can be increased,
the crops grown of better quality ?

Bio dynamics points the way.

Bio.dynamics is the term used to deacr.ibe
an agricultural system based on considerat'lon
of the physical, chemical and biologxcal
aspects of soil fertility, plant growth, animal
health and human nutrition. Primarily, that
consideration is directed to achieving a
correct balance in the soil, Fundamentally
this arises from a conception that each
agricultural unit is a complete microcosm in
itself, from which it follows that balance must
first be achieved in the eoit, on which depends
the life of all other elements in the microcosm,
animal life, bird life, plant life, human life,
insect life. We realise how difficult it is
to achieve balance in the soil when we
remember that the top nine inches of an acre
of fertile soil may contain a total invertebrate
population of eighty millions, includin.g
insects, earth worms, millipedes and centi.
pedes, spiders and mites, eelworms, snails and
slugs and woodlice. These inhabit?nts play
& very important part in maintaining the
fertility of the soil and the fact that the
average population of such inhabitm?ts in tlfe
top nine inches of the average acre in .Ix}dm
is probably only a fraction of elgtfty mxlhon.s
is sufficiont evidence to an experienced agri-
culturist of the infertility of India’s soil
to.day. It is widely known that e'arth worms
perform valuable services to agriculture but,
it is not 8o widely known that the earthworm
cannot render those services properly unless
and until those other inhabitants have chewed
ub woody and fibrous material and s,o
prepared that material for the earthworm’s

, consumption, The earthworm has in its body

three large glands which secrete asurprisingly
large amount of oarbonate of lime; this
carbonate of lime acts on material passing
through the earthworm’s body in such a way
that the material when excreted contains an
ideal calcium.-acid balsnce. The achievement
of that balance is one of the firat essentials
on the road to a corre:t balance of all com-
ponents in the soil. This emphasises the
essential importance of having sufficient
earthworms in our soil,

It also, inoidentally, explains why lime is
applied to soil when the worm population is
deficient. In the same way, calcium tablets
are prescribed by doctors when human beings
suffer from excess acidity. Every sensible
person knows the aim of the doctor is to
restore Nature’s balance in the human body,
A more widespread knowledge of the same
purpose being the primary problem in correct
agriculture would result in concerted
attempts being made to increase India.’\
earthworm population, What the population
should amount to is not established but it is
reckoned by some competent observers that
any acre of soil rich in organic material, (wWhat
the farmer calls ‘‘in good heart”), will
support over fifty thousand worms. Many
acres of so.called agricultural land in lndia
to.day does’nt have a thousand worms. In
fact, it is frequently difficult to find any at
all in some places.

Before we consider how the earthworm
population can be increased let us picture the
other inhabitants of the soil, ip addition to
the invertebrate population. ~Agricultural
gcientists have established that a gram of
fertile soil, about enough soil to fill a salt
spoon, contains up to half a million protozea,
geveral hundred thousand to three or four
million fungi, three or four thousand million
bacteria and hundreds of thousands of algae.
All this adds up to an almosat incredible total
of microscopic organisms, each with it own
appatently separate existence and each, it
should be remembered, an essential element
in every agricultural unit, in fact an essential
element in the maintenance of the Universe
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and everything else that lives in the Universe.
This almost incredible total of microscopic
organisms exists in the top few inches of soil
and is perpetually concerned with the pro-
cesses of decomposition, which leads to the
breaking down of the elaborated carbon eom-
pounds locked up in the dead bodies of plauts
and animals, and of the extraction and or
separation, of the elements nitrogen, iron,
phosphorus, potassium, sulphur,

A gram of the average soil of India does
not contain more than a small fraction of the
microscopic organisms established by agri.
cultural scientists as being present in a gram
of fertile soil. Without the breaking down
of the elaborated carbon compounds and the
extension snd/or separation of the elements
nitrogen, iron etc., plants growing in India's
infertile soil cannot possibly be of such value
a8 food to human beings as plants grown on
fertile soil would be. This is & fundamental
truth which should be prominently kept in
front of every leader of public opinion, every
legislator, every politician, every doctor,
particularly every housewife in India. An
increase in the microscopic organisms in
India’s soil is essential before any progress
can be made towards a healthy, happy India.
For people fed on inferior food cagnot be
healthy. If you cannot be healthy you cannot
be happy. Yeu certainly cannot hope to
give India’s soul refuge in an idyllic sylvan
setting similar to the setting in which India’s
highest wisdom was born.

At one time the soil in the Indo-Gangetio
plain and delta was probably as fertile as any
in the world. The hills bordering the plain
and delta were thickly wooded ; cultivated
aress were small in relation to the total area:
the human population was spread over the,
whole area in comparatively smal} numbers
Leaves foell from the trees, were mixed witl;
the dfoppings of birds and of animals went
through a natural process of decom p(;sition
and eventually were absorbed inte the
gr?und in a state of organic activity ideall
suited to adjust any deﬁoienoy in the goiy;
caused by the growing of the tree from which

the leaves had fallen, In pther words, Nature
had provided for a proeess whereby the
loaves would return to the soil from whence
they sprung in a form in which they would
guickly restore the balance in the soil, that

balance having been upset by the growing of
the leaves,

As the human population in the Indo-
Gangetic plain and delta grew, the balance of
living entities above the soil was upset.
Nature is very patient. She gives the various
entities in her scheme, particularly humans,
wide scope for running counter to ber over-all
plan before taking revenge. So nothing very
much seemed to go wrong when the human
beings cut down the trees on the hill-tops,
thereby upsetting still further Nature’s
balance. The cutting of the trees deprived
the soil of the periodical restoration of its
balance through the return of decomposed
leaves. The invertebrate population not
having suitable material to subsist on, decres-
sed. The earth worms followed suit, This,
of course, completely upset the balance in the
t::oil on the hill tops, While a correct balance
is maintained on hill tops wind plays a very
important part in maintaining fertility in the
V.alleys and plaing lower down by removing
tiny particles of fertile soil from the hill tops
and depositing them lower down. When we
refnember how many living entities are cop-
tained ina gram of fertile soil, (such as
Nature provided on the hill tops until man
ups‘et the balance), we can visualise how
seriqus it was for the so0il in the valleys and
Plains when the soil on the hill tops was no
lox.xger fertile and the wind then began to
bring down infertile particles. As suitable
material for their existence became  less and
less the various components ia the soil became
mqre and more active. In their struggle for
ex.mtence the baocteria, fot instance multi.
plied more rapidly than they otherwi:;e would
have done, thereby upsetting still further the
balance in the soil. But, deprived of th
cssentiale for existence the return of the
l?aves would have provided, the bacteri ¥
like the invertebrate population ang 821:,
earthworms had to accept defeat. Then th:
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s0il rapidly disintegrated, The wind blew
more and more of it away. The Rajputana
desert is one of the results. Soon no soil at
all reaained on many hill-tops, nothing but
bare rock.

While this process, caused by man’s cutting
down trees, was going on, the human popula.
tion moved down from the hill tops in search
of land where crops would grow. They
repeated the process of destruction all the
way down and eventually in the course of
centuries have increased the human popula-
tion in the plain and delta out of all relation
to the plant population, the tree population,
the birds and wild animal population. The
balance is completely upset above the-soil.

The balance in the soil is even more upset.
The mere cutting down of trees and gradual
movement of human population downwards
by themselves, as we have seen, would, over
the centuries, have upset the balance in the
soil. Man hastened the process, He, for
instance, grew paddy on the same soil year
after year. The paddy plans, in growing from
a seed to a fully matured grain extracts from
the soil certain elements. Those elements are
different from the elements extracted from
the soil by the tomato plant, the cabbage
plant, the soya bean. Agriculturists know
the components in the soil are different at the
time of maturity of any plant from the time
of planting out the seed. Certain elements
will be greater in number, others less. If you
adopt what is known as rotation farming,
that is, growing different crops in different
years, Nature will go a long way to restoring
a correct balance between the various compo-
pents in the soil. But if you grow, .as in
India, the same crop year after year on the
same soil, Nature’s best efforts at restoration
of balance is finally dofeated, Famine is the

result,

There is no doubt the balance in the soil
and the balance above the soil of India to-day
is completely upset. As all life above the
soil depends for its existence on food from
the soil it is useless to attempt to adjust the

balance above the soil first. Obviously the
answer, if it is to be found at all, will be
found through an adjustment of the balance
in the soil.

This is where the adoption of the Bio-
Dynamics type of farming would be invalu.
able. The first step is a soil analysis. When
goil analyses are taken the nitrogen, phos.
phorus and potassium content are estimated
and in ordinary practice advice is given to
apply chemical fertilisers containing nitrogen,
phosphorus or potassium in such quantities
as to make up any apparent deficiency. Lime
is also generally recommended. The bio-
dynamic method does not exclude the
possible use of these fertilisers as temporary
drugs, just as believers in Nature’s processes
in relation to the human body do not exclude
the possible use of drugs in illnesses of the
human body. But the bio-dynamic method
quite definitely is opposed to chemical ferti-
lisers as long-term elements and aims at
restoring fertility to a degree when chemical
fertilisers are unnecessary additions. The
plan is to restore the sick soil to normal
health, which in effect means to a condition
wherein the numercus inhabitants are in
correct relation one to the other, Continuing
the similarity to asick human being, the
plan is to change over from medicines to an
invalid’s diet, then to a normal diet. The
final aim is a mixed farm built round a focal
point such as dairying, market gardening
breeding etc. Believing that organic manures
are essential in the building —up process the
first step is to hav ea sufficiency of animal life,
A’few milking cows would be an obvious choice,
Not so obvious in India is the necessity to
have a part of the farm set apart, in rotation,
for the growing of proper grasses to feed the
cows with, The more diversified the grasses
fed to cattle, the more of what are called
formative forees will be released when the
animals are fed. The life of the animal will
become healthier, the manure will be richer,
That manure will go back into the soil to
play its part in turn in further enriching the
soil. The cows will give better milk, the
children drinking the milk will get stronger;
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Nature, being
her ability ¢
Nature’s way.

given a chance, will soon prove
5 .
respond to working along

an?uzhl\illz:ltrure 8 way requires more than cows
s enin a properly balanced Unit.
u are necessary too. Birdg suggest trees
ere, we have arrived at the point of repairi :
man'’s foolishness in cutting. down tregs mgg
i:ee::ezr;:s: be p_lglnted, a8 many types of'trees
: possibly find s i
trees for wind brest and If)lz?((;]e, fr?liu'n (i:s‘:“““
for fruit and furniture making, and sgo on re?:
18 v?ry important not to make the mistuk.e of
having only one type of tree, for that would

mean limiting very much th
t .
attracted to the holding. ® tpes of birds

Domestic birds algo
would be sgel
hens, ducks, geese, turkeys, Flected:

. Farm.yard manure from all types of stook
in the bio.dynamic method is prepared for
administration to the soil by fermentation in
compost heaps, To the heaps “are added
egg ghells, leaves, hedge clippings, wood ash
weeds irrigation canal cleanings, kitcher;

refuse, fish skins, in fact all organic matter

cf;pa.ble of being broken down by fermenta-
tion. Cow urine is systematically applied to
the heaps daily, being an important element
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i'n the activation of the bacteria ly:ng latent
In the other materials iu the heaps,

Compost, properly prepared, contains very
large numbers of those micro.organisms,
earthworms, fungi, the soil of India is so
deficient in. And what is of so much impor.
tance is that they not only provide asupply
of plant foods by their activity when applied
to the soil in compost dressings, but they
provide that supply in the exact state
required by the plants. Compost, in fact, is
what Nature made on the hill-tops from
fallen leaves, bird and animal droppings,
before man cut down the trees on the hill-
tops. In the Bio.dynamic process certain
activators are added to the heaps, Cow
manure, silica, herbs such as Camomile,
Nettle, oak bark, dandelion, valerian —all so
processed as to contain high concentrations
of Etheric Formative Forces. Regular appli-
cations of properly prepared compost restores
the balance in the population in the soil in a
f;urprisingly short time. When that balance
is ‘restored better quality crops are grown,
nm.ma,ls and humans eating those crops bene.
:ilfeui)nltx:zg:.e iu fact, everything points to

' > use of properly prepared bio-
dynamic compost as the first 8tep in bringing
back to India that idyllic syl ing i

’ . ylvan setting in

which India’s soul can find refuge,

R.ELIGI()N WITHOUT PRAYERS

By CHRISTOPHER ISHERWOOD,

In the April issue of Commentary, Prof.
Irwin Edman has written an article called
Religion without Tears. 1t asks the question,
‘«do moderns need an other-worldly faith?’
and its answer is, ‘no, they don’t.

This article is worth discussing from a
Vedantist point of view, not only because it
is moderately and intelligently written, with-
out undue aggressiveness, but because it
represents a large body of opinion in the
world to.day.

Professor Edman begins by nothing that
many people are now turning to religion
because they despair of conditions in our
gociety. The 19th century believed that
scientific progress would automatically in-
orease human happiness ; instead it has
brought us the use of the atomig bomb. ‘If
anything, of late the dissatisfaction with

.pure mechanism and pure materialism has

grown even more acute. In a society increa-
pingly dominated by things and threatened
by them, an account of the universe seems &
poor thing which leaves out, or seems to
leave out what human beings chiefly value-
the intimations of truth, goodness and beauty
in their lives, The saints and the prophets
etill seem to say more that is relevant to
human personality, to its hopes, its aims, its
aspirations than do the bleak formulas of the
mechanists and the behaviourists......’

‘It the world of science remains alien to our
inmost spiritual needs, where shall we turn ¢
Well, in this age as in previous ones, those
who are disillusioned by the formulas and
disinberited by the symbols and traditions of
the religious past, turn in whatever direction
they see a gleam of meaning, hope of consola-
tios. Intelleotuals are repeatedly discovering
that though they may think they have out-
grown theology, they are still in need of
religion, of, in the old yet still pregnant phrage

a faith by which to live...... The dilemma is
intellectual, and this explains, I think, why
golutions are frequently sought by a revolt
against intellectualism altogether.....The new
cults of mysticism at least give surcease from
thinking; they provide or seem to provide
sesames to protoplasmic peace.

¢Other escapes are sought in less obviously
non-intellectual ways, but anti-rational ones
none the less. There is the cult itself, the
reassertion of the basic importance of
ritual in religion. The sharing of a common
ceremonial hallowed by tradition removes
one of the curses of the modern world, the
gense of belonging nowhere, of having no
bonds or attachments, of being a bleak
anopymity in a vest megalapolis. Even the
retreat to dogma is often in unintellectual or
even anti-intellectual one. 1t is a flight to
authority , it obviates the necessity of coming
to one’s own even bleak conclusions...There
is no doubt that mysticism, ritual and dogma
have been assuagements for many persons of
a sense of insecurity, of loneliness and empti.
ness in the modern world...... '

What does the Professor Edman really
mean by these remarks? He means, as far
as | can understand him, that mysticism can
degenerate into vague, irresponsible senti-
mentality, that ritual may be practices as an
empty, formal observance, that dogma is often
only a crutch for weak and lazy minds. Very
true. The same thing might be said of one’s
attitude to a Shakespeare sonnet, a Fourth of
July parade, or the Bill of Rights. I have
known people who were extremely vague,
sentimental and dogmatic when discussing
the theory of democracy or the Marxian
dialectic. ' '

Roligion, certainly, is what we make of it.
Our effort is its reward. Has Professor Edman
read Sankara, or Vivekananda? I am sure



216

he has. Then how can he possibly write that
mysticism offers us ‘surcease from thinking’ ?
What greater demands could be made upo}l
the human brain than Sankara makes this
nr'lerciless, unwearying procees of discrimina.
tion which he asks us to apply to cvery
moment of our lives ? What greater intellec-
tual independence is there than Viveka-
nanda’s who would not even accept the
teaching of his own beloved master until he
had tested it for himself? Mysticism is
empirical, or it is nothing. Ritual is personal
act of recollection and self-dedication, or it is
meaningless. Dogmas are hypothetically
accepted teuths, or they are silly.

Is mysticism other-worldly? Not in Pro.
fessor Edman’s sense. The I. W, W. used to
sing:

‘You will get pie
In the sky

When you die—
It’s a lie.’

And they were right. 1t is the most perni.
cious of all lies the real ‘opium of the people.”
No great spiritual teacher has ever uttered it.
Vedanta, with its doctrine of Karma and
reindarnation, teaches the exact opposite :
every thought, every word and every action
will be paid for, in this life or in lives to come.
Believe, if you wish, that death is the end.
But do not dare to imagine that you can get
away with murder, and be rewarded for it
with ‘pie’, into the bargain. If there is a
personal survival, it follows, surely, that our
problem, our karmas, will survive with ua
end that these karmas will determine tht;
conditions of our future existence,

However, that is not the point. What has
to be emphasised, again and again, is that
mystical religion does not lay nearly 8o much
stress on the question of personal survival as
its critics seem to imagine. Buddha did not
promise his disciples an other.worldly heaven;
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he promised the ‘ending of sorrow,’ here and
now. The mystics offer us a way of happiness
here in this world; they offer us a way of
understanding the true nature of the present
life. Clertainly, the basis of this happiness
and understanding is outside time and oir.
cumstance- it is within this world but not of
it. In that sense alone, it is ‘other-wordly.’

Professor Iidman continues: ‘The first
rehabilitation necessary is a revival of faith
in man’s owa potentialities and in man’s own
hopes. The lack of confidence in these lies
in the fact that by a century-old diffidence
men have not trusted their own ideals unless
they came from a world beyond this world.

But when it is realized, as Lucretius long ago
realized that the most generous and flowering
of human values are growths of these same
natural energies out of which plants and
animals groy, a wonderful resurgence both of
human hope and of cosmic piety is possible...
The firat step needed in the rehabilitation of
the human faith in candidly human values is
& rediscovery of the reach and scope of
human nature itself.’

Professor Edman deplores the fact that
‘there has long been bred in the human
imagination a distrust of anything tainted
with the material, the fleshly, the earthly.’
Did the mystics, in fact, feel this distrust?
Qhrist would not condemn the woman taken
in adultery, Ramakrishna liked to talk to
drunkards and once offered consecrated food
to a cat, 8t. Francis preached to the birds,
Vivekananda wrote, ‘see no difference between
the ant and the angel ; every worm is brother
of the Nazarene.” 1 suppose Professor Edman
would object that, Ramakrishna was not
worshipping the cat as a cat, but as the
Eternal Reality within the creature, He is
quite right, but where docs this lead him ?
He says that he wants to discover the reach
and scope of human nature itge)f, Doesn’t
human nature include the mystical experience
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of Eternal Reality? Aren’t saints human
beings! How are we to have faith in some
man’s own potentialities while we reject
others ? I do not want to sound captious, but
I simply cannot follow Professor Edman here.
¢Even theological ideas,’ he says ‘may be
transcriptions of facts encountered and truths
discovered in actual experience and in the
natural world. Filial piety is familiar human
emotion. It becomes sanctified by a com-
mandment, but the commandment simply
dignifies what human beings deeply feel.” If
-actual experience’ is our criterion, can we
honestly deny the experiences of spiritual
religion? They, also, are deeply felt. And
the world’s scriptures simply dignify them.

But perhaps this is only playing with words.
The end of the article, at any rate, is 'per-
fectly clear. It raises a very important
question,

‘What is needed is nct a counsel of escape
into an emptiness called Nirvana or the
Absolute. Rather the challenge is to an
ordering of personal life through intelligent
understanding so that the varied riches of
human values may blend and fuse into a rich
and vital happiness. Aund the challenge, too,
is the making of a social order ia which indi-
viduals may come to diversified facilities.’

¢ 1ndividual lives cannot be ordered except
in an ordered society. There cannot be
healthy souls in a sick commonwealth. Thus,
the central challenge toa naturalistic philo-
sophy is that of asociety harmonized through
intelligence. ... The mystical sense that once
declared us all the children of God can now
find realization in the awareness of our
common humanity. The sadness that comes
from the recognition that individual life ends
with the grave is mitigated for any generous
mind by the continuity of the adventure of
mankind, and the participation, even if
briefly, in the shape of things to come.’

This, of course, is the official philosopby of
the Soviet Union. You work for the future,
a willing cog in a great machine. You fune.
tion for a while, wear out, and are discarded.
1t doesn’t matter. The machine goes on,

As Professor Edman tacitly admits, it isa
non.rational philosophy that is to say, it
demands faith. You must believe that the
spirit of human progress really is ascending,
that life on this earth will get better and
better. 1t is a faith which is anchored in
time, in the future. Only history can prove
it right or wrong. Suppose the human species
dies out? Suppose we blow ourselves up, or
hit a star ¢ Then all our endeavours, from an
historical point of view, will have been in

vain,

Professor Edman would reply that we
mustn’t look on the dark side of things. We
must have courage. Certainly we must_but
where is this courage to be found? Only, it
seems to me, in the doctrine of non-attached
action, of work performed as ritual, which
the Bhagavad Gita teaches. Non.attached
action, however, is a mystical idea—and so
Professor Edman is forced to reject it.

If you reject mystical religion, and at the
same time, lose yourself in an earthly Utopia,
what remains? Nothing but sheer stoicism,
the grimmest and most heroic of man’s philo-
sophies. It is, indeed, a philosophy of heroes.
Ordinary people will always shrink from it.
I shrink from it myself. 1f this is all life
offers, why I should I stay alive?

My duty to society? What does this
actually mean? On the level of ‘candidly
human values,” it means my neighbours,
Smith, Jones, Robinson and Brown. I quite
like Smith. Jones, bores me. Robinson I
scarcely know, Brown I detest. 1f I am to
work forjthem, to dedicate my life to them,
I have somehow got to love them all. But
how ?
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I can only love Smith, Jones, Robinson and
Brown and two billion others if I can see
them sub specie aeternitatis ; if I can learn to
recognize, within each individual, the eame
Eternal Reality. In order to do this, I must
first find the Eternal Reality within myself.
You can’t recognize what you don‘t know.

The search for Reality is a mystical ouve.
It involves prayer and meditation and self-
discipline, or, a8 Professor Edman would say,
‘religion and tears” Without it, I firmly
believe, there can be no enduring co-opera-
tion between human beings. Without it, you
cannot build the Just City, on earth or
anywhere else. The bricks simply will not
hold together.

Angd yet I cannot help feeling, as I read
this article and many similar articles and

books, that the humanistic materialists and
the followers of mystical religion are not
nearly so far apart as they imagine. Surely,
with the goodwill and effort on both sides,
we can come to understand each other?
Surely we can find a basis of agreement ? We
all want the same thing a faith to live by.
The need was never more urgent. We should
stﬂdy each other‘s ideas, not in a spirit of
contemptuous criticism, but quietly and
thoughtfully. If words and phrases, too long
contaminated by hypocrisy and careless mis-
use, are getting between us, then we must
reject them. The alternative is growing
‘suspicion, the closing of minds, the hardening
ot hearts and, ultimately, perhaps, persecu-
tion. And that, as we ought to have learned
by this time, will help nobody. (Reproduced
Jrom ¢ Vedanta and the West)'.

The true devotees lose themselves in God
And sacrifice their worldly things all
They are like the bees that hum round
The honied flower and sit on.

There are other devotees who are like the flies
Now sit on the bun, now on the dang
Their time is spent in the company of God

And of men.

The true devotee is like the chatak *
That looks heavenward for the rain water
And shall never slake his thirst

Though the sea may rise in flood.

* Chatak—-An Indian lark.

—8. C. Sen Gupta, M. A.

TIHLE CONDUCT OIF AN IDEAL WIFE

(From the Mahabharata)

Candili, a lady of great purity, by virtue of
her sinlessness had succeeded in becoming a
denizen of the heavenly regions. Another
lady named Sumana of the Kekaya’s race
once upon a time visiting the celestial regions
met Candili and was struck with her radiance
and spiritual charm. Sheasked her by what
condict and what course of discipline she has

attained this heavenly charm and status.

Sumana : Celestial sister, you seem to be a
daughter of the Lord of stars, conie to heaven
in your own effulgence. You are adorned in
white garments and yet are cheerful and at
your ease. You are shining like a flame of
fire. Certainly, you have achieved this by
considerable penance and vows. Muy Irequest
you to enlighten me as to the secret of your
success and glory ?

Thus questioned Candili replied without
being heard by others.

Candili: I did not wear yellow robes; nor
barks of trees. I did not shave my head ; nor
did I keep matted locks on my head. It is
not as a reward of such acts that I have
become a celestial. I never, in heedlessness,
addressed any disagreeable or evil speech to
my husband. T was always devoted to the
worship of the deities, the Manes and the
Brahmanas. I waited upon and served my
mother-in-law and father.in-law with all
attention and devotion, It was my resolution

not to behave with deceit, but be sincere. I
never used to stay at the door of my house
nor did I speak long with anybody. T never
did any evil act; I never laughed aloud; I
did not injure anyone. I did not disclose any
secret.

When my husband went out on business
and came back, I served him and worshipped
him with reverence. I never ate an item of
food that was unknown to my husband and
with which my husband was not pleased,
Rising early at dawn, I did and caused to be
done whatever was required to be accom-
plished for my relatives and kinsmen. When
my husband leaves home for a distant placé
on any business, I remain at home engaged
in diverse kinds of auspicious acts for
blessing his enterprise. Never during the
absence of my husband, T use collyrium, or
ornaments, or wash my body properly or use
garlands. When my husband sleeps in peace
I never wake him up even if an important
business demanded it. I was happy to sit
beside him lying asleep. I never urged my
husband to exert more and earn more wealth
for his family. I spare no pains to keep the
premises clean. That woman who, with con-
centrated attention, adheres to this path of
duty and keeps away from sin, becomes the
recipient of great honours in heaven like a
second Arundhati.



SRI RAMAKRISIINA'S SADIIANAS

By SwaMi SARADANANDA

During the first four years of  his Sadhana
life, the Master of his own accord had engag-
ed in the Vaishnava sadhana of Shanta
bhava and sometimes also of the Sakhya
bhava, in the spirit of Sridam and Sudam
and other cowherd friends of Sri Krishna,
of Brindavan. We had told our readers in
preceding pages how he strove hard to realise
the servant-ideal of Mahavira and actually
lived and acted like him, and was blessed
with the divine vision of Sitadevi. So he
specially devoted himself now to the realisa-
tion of the other two principal bhavas,
namely, the Vatsalya and the Madhura,

Perhaps it was during this period, that Sri
Ramakrishna spent some time in the Jan-
bazar house of Mathur Babu. An incident
of the time which we shall relate to our
readers, will strikingly bear out our thesis
that Master could easily remould his whole
being in any particular bhava, for the time
beiog annihilating, as it were, the other
aspects of his nature.

It was the beautiful autumn season of
Bengal, when a strangely sweet calmness
pervades the whole atmosphere and an al.
most palpable sense of something divine fills
the mind with a keen expectation ! Mathura.-
nath was celebrating as usual the autumn
festival of the worship of the Divine Mother
and had brought the Master a few days ago
from the Dakshineswar temple to his place
at Janbazaar, which naturally had added
infinitely to the usual immensity of the joy
of the ocoasion. For the very presence of
the Master absorbed in the supremse bliss of
divine consciousness, had transferred to
everything around him sometlLing transcend.
ental. The whole place had assumed an
aspect of etherial beauty ; the image of the
Mother appeared instinot with life, and a

tense atmosphere of the divine presence

filled the shrine and was aggressively tangible
even to the obtusest mind. No effort or
expense had been spared to make the occasion
an all-round perfection; thus there was an
abundance of everything, and the image of
the Mother was also sumptuously decorated
with ornaments; if there was anything
wanting in the spirit, that was now more
than enough compensated for by the blissful
and spiritually vitalising presence of the
Master, and we may ssy that the sense of
an indescribable heavenly beauty which
pervaded the whole place must have inspired
the heart of Mathur and his wife with an
ineffable joy.

The Saptami day came; Mother's day-
time worship done, the day slowly passed
into night and it was now time for the vesper
service of the Divine Mother, during which
lights and other articles were to be offered
to the Deity. Here, in the inner apartmenta
of Mathur's house, the Master wore a
different appearance altogether.  He had
dressed himself like a woman, and thereby
obliterated from his mind all consciousness
of his masculinity; every word or gesture
expressed the consciousness of his being an
eternal handmaid of the Mother, and hia
whole soul was now lost in a perpetual
dedication of his body, mind and self at Her
lotus-feet! His face shone with a super-
natural lustre; a smile not of this world,
flickered around the corners of the mouth,
and his whole look and movements expressed
only the woman that took possession of him !
The change was so complete and thorough that
it was abeolutely impossible to recognise him
as one belonging to the sterner sex.

The service (Arateikam) was about to begin,
but since the Master’s bhava did not evince

any sign of abatement, Sm, J&gadamba, wife
of Mathur Babu, was in a fix ag to her duty.
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She wished very much to have the Master’s
presence on the occation at the shrine, but
that of course appeared to her improbable
under his present almost unconscious state;
nor could she leave him in charge of anybody
else, lest the music of the Aratrikam might
draw him away, and any harm might come
to the Master’s person in this his semi-consci-
ous condition. Sorely troubled at the
situation, she suddenly hit uvpon an idea
which yielded an easy solution to her difficul.
ties. She hurriedly got out some of her
precious jewelleries; and . while putting
them on the person of the Master, she repeat-
edly whispered into his ears, ‘Come, father,
come, let us go to the Aratrikam of the
Mother ; won’t you go there to fan Her?’

Now, it was always true of the Master that
whenever his mind used to get lost in the
contemplation of any purticular aspect of
Divinity, however wholly his soul might be
absorbed in it, and his mind be perfectly
unconscious of everything else, he used to
be always susceptible and responsive to the
mentioning of the Name of that particular
aspect or words relating to that Deity.
Hence the words of Jagadamba produced the
desired effect on the Master; for he presently
came down to a semi-conscious state and
gladly followed her to the shrine. The
Aratrikam immediately began, and the
Master stood amongst the assembled women
and began to fan the Mother with chamara.
Just then, from the other side, Mathur
Babu chanced to look at the ladies and .his
eyes fell upon that unknown ‘lady.,’ d'azzlmg
in personal beauty and adorned v‘tlth .sﬂk and
jewels, standing by the side of his 'w1fe. He
took her to be one of his wife’s friends and

kept quiet.

The service being over, the Master return-
ed along with the ladies into the inner apart-
ments and when he came down to his normal
consciousness, he divested himself of the

fomale attire, came out to the men’s assembly
in the outer apartments of the house and
engaged himself in religious conversation.

When, however, Mathur went inside, he
enquired of his wife about the strange lady
he had seen beside her at the time of Aratri-
kam. She laughed out at her husband’s
confusion, and said, ¢Didn’t you indeed
recognise him ? It was our Baba! He was in
bhava and was fanning the Mother. But it
is no wonder that you failed to konow him;
if he puts on a female dress, he never looks
a man’ and then described the whole affair
to him, Mathur was plunged in profound
wonder at this disclosure and said, ‘Indeed,
it is impossible to catch him even in little
things! Don’t you see how even with such
intimate knowledge of him, I failed to
recognise him ¢,

But this was not a solitary instance of his
power of remoulding his personality into the
feminine being. Even at Dakshineswar, we
have personally seen him manbifesting the
Prakritibhava (i.e.,, feminine personality),
though there it did not last long at a time;
for obviously he had by that time transcend-
ed all those particularities of bhavas and
had as well experienced the Adwaita— the
transcendental unitary conscioueness of the
self ; and if he new manifested any particular
bhava, it was only for the good of the
devotees that came to him. :

Indeed, in order to understand the full
significance of the Master’s sadhanas, it is
absolutely necessary to appreciate first the
umique constitution of his mind, and the
tremendous changes that were brought into
it by the last eight years of his strenuous
sadhanas, We had it from his own
lips, that even till the year in which
he had first visited the Dakshineswar
temple, and some time following as well, he
sincerely believed in the prospect of his
living the life of an honest house.holder,
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follewing the footsteps of his fore.fnthers;
and never for 2 moment imagined the exis-
tence of any superior mentality in him,
distinguishing him from the common run of
men. But when the actual life began, his
extraordinary nature bLecame revcaled at
every step and he felt a power Divine behind
him, unmasking the sordid insignificance of
‘the sense objects in which the ordinary life
revelled, and impelling him along a way,
contrary to what is trodden by the common
people. He soon accustomed himself to
faithfully resign himself to the guidance of
that Divine Power, with an easiness which is
possible only for a mind, that is at once
truthful, self-less, and free from all worldly
proclivities.

Itlustrations of the above statement abound
in the Master’s life, even from his childhood.
We know how he refused to have anything to
do with an education which, as he graphi-
cally described, could bring only ‘rice aund
plantain’; and how, though accepting the
priest’s post in the Kali temple in order to
improve the financial condition of his family,
he shortly came to look at his duties in a
different light and devoted his whole soul to
- God-realisation. Again, though married yet
knowing that complete senee.control was an
absolute condition of the realisation of Cod,
he did not know his wedded wife either in
word, thought or action.. And he once for
all eradicated the tendency of storing up
things—so common to the prudent man of the
world—even trifles, what to speak of money,
having known it to be a great obstruction to
the spirit of absolute resignation to God.
A reflection on the above facts clearly shows
how little indeed was the influence, the
seductions of the world had on his mind
even from his childhood, and how everything
gave way before his strong will and infinite
perseverence. Noteven his former samskaras
and habits could ever thwart him in his
realisation of the chosen ideal.

KESARE

Even as a child, we find him evincing great
powers of memory,-never forgetting what he
once heard and able to reproduce it verbatim,
We have told our readers how he would
reproduce in toto before his crowded friends,
all the Ramayana recitation, song or Jatra,
which he had but attended for once. Thus
we find him equipped fully with the
qualifications of absolute truthfulness, un-
failing memory and strong retentive powers,
even before he entered into his sadhana life;
and hence, it is no wonder that he, being
master of these mental graces, which them-
selves required a life-long sadhana for an
ordinary sadhaka, should make such rapid
advance in spiritual life, in such a short
period of time. Often we were struck dumb
with surprise to learn from him that he
went through the most difficult sadhanas and
realired the goal of each within the incredib.
ly short period of only three days; but that
was bechuse, we were not then aware of this
superhuman constitution of his mentality,

A reference to some episodes of his life will
clearly bring out our point. Towards the
beginning of his sadhana he took a few pieces
of silver and a lump of earth in each hand
and intently reasoning on the evanescent cha-
racter of both, he several times repeated the
words ¢ money is earth, earth is money’ and
threw them together into the waters of the
Ganges; and with them was thrown out from
his mind, for ever into the water, that
instinctive attachment for money, which is
80 deep.rocted in the ordinary man! He
cleaned such places with his own hands, as

a man never treads without afterwards -

purifying himself by a bath; and at once
his mind became permanently freed from
the instinctive feeling of the superiority
of his high birth, and conceived it as in no
way higher than that of even the untoucha-
bles of the society ! Having realised him.
self as the child of the Divine Mother, he
could never live with his wife in any conjugal
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relation ; for have not the scriptures declared,
‘all' beings of the feminine kind are but
different forms of the Divine Mother ¥ We
cannot properly evaluate these events 'with-
out being conscious of the extraordx?ary
power of application of the Master’s mind ;
and if, in our wonder and incredulity, we
fail to properly appréciate these incidents,
it is because we know that though we may a
thousand times imitate the Master’s action
in throwing off money and earth as equal?y
useless, yet the attachment would still
linger in us a8 persistently as ever. VYe
konow that like him, we may time and again
wash dirty places, and yet that would not
wash off the foul egotism of our soul; and
that though from childhood, it has been dinned
into our ears that every woman is in fact a
peraohiﬁcation of the Divine Mother Herself,
yet in moments of weakness, this knowledge
appears soarcely potent to help us. Qur
minds in fact are so hopelessly fettered with

the bonds of our previous Karmas that in
spite of our persistent endeavours, we fail
to achieve any tangible result. As we
proceed in our sadhanas, with a mind that is
devoid of similar self.control and power of
application, and is overridden with the
samskaras of the previous life, the result
also becomes equally poor. Rare indeed is
the appearance of such a powerful mind as
the Master’s in human society,.it is doubtful
if it comes even once in four or five hundred
years, Unshakable self-control, adamantine
persistency in application, perfect freedom
from the grasp of previous samskaras which
are ordinarily so relentless, —dowered with all
these uncommon graces, how his mind
engaged itself, being driven mad, as it were,
by that wonderful thirst for God-realisation,
in the spiritual sadhanas, and ultimately was
blessed with the perfect God-vision—is a
thing we cannot conceive even with the
highest flight of our imagination!

THE UNSEEN FLOWER
By 8. C. SEx Gurra, M, A,

I loved the colour and the smell,
But forgot the tree,
I loved the melody and the song,
But remembered not the bird,
1 loved the wave and the drink, -
But overlooked the atreem,
I loved the stars and the moon,
But headed not the heaven,
T loved the word and the hand,
But knew not the man,
When I stood before Thee and wanted Thy blessing, -
Thou wert pleased to say '
« Who art thou? Thou art to me not known ”,
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‘Industry without art it brutality’ said
Ruskin at a time when Industry has
begun to show her brutality. Machine came
and not only robbed the poor man of his
bread but things of their beauty. Utility
was the only cry. In the pre-industrial days,
that is, in the heydey of village industries,
utilitarianism was never allowed to invade
the sanctum of art. All-crafts were arts and
all craftmen, e.g. weaver, barber, potter, car.
penter etc., were recognised as artists. Accord-
ing to Indian spiritual convictions art
can touch and transform the whole of life, to
live was to experience art. ‘The supreme
moments are those when one can do common
duties with great artistic ease and excellence’
says the Gita So in traditional society things
were not considered useful if they were not
artistically made.

The close inter.relation of art and industry
is thus apparent in traditional arts and in
our folk-arts. How and when came this
separation between the two? How far is
the machine responsible for the divorce
between art and industry and how an Art.in-
Industry movement must be sponsored, not
only for keeping up the stamina of our artis.
tic side but to strengthen our morale, are
discussed in a very interesting way by 8. J.
Clerk in the May number of the Visvabharati.

Amongst the factors that brought about
the separation between art and craft, the art
pundits’ slogan ‘art for art’s sake’ is a power-
ful one. 1In all sentimentality and cynicism
they said that art and work are incompatible
categories. Dignity of manual labour is
woefully at a discount and the modern artist
thinks his art will perish it he is to do physi-
cal work. ‘Why should I walk, when the car

will carry me’ asks he. p

The greatest blunder committed in regard
to the machine was that it was not shown ita

INDUSTRY

place in human life and now it is everywhere,
in all unwanted places. By itself machine is
not a spreader of ugliness or of destruotion.
We have made it so. The atomic energy that
reduced Hiroshima and Nagasaki to nothing
can be made to contribute substantially
towards human happiness. In the same way
beauty can design for Industry as in America.
India is in a peculiarly half.baked stage. She
has given up the virtues of her traditions,
but not yet got the virtues of modern indus-
trialised West. Instead she has got her vices.
In point of factory hygeine, lay.out, status
and freedom to workers, which in fact are the
fountains of industrial art, India is far
back of the West. Yet India has made some
headway in Art.in.Industry movements.

Mention may be madeof the Art.in.Industry
movement spousored in our country by the
Tatas and by the Burma Shell Company of
America.

Indian genius knew well to eombine art and
utility, that is, art and Industry, and even
to.day can do so inspite of the machines.
We have made the machines and we can order
them turn out beautifui products. We must
be convinced that ugliness whether on
canvass or cabinet ie & crime against civiliza-
tion and ugly objects for mass-diatribution
something to be penalised. Before this can
happen, ugliness must be banished from daily
life, we mean the uglinees of violence, hate,
persecution, jealousy and all its hordes,
There is no more heinous sin against art than
these. Coming in contact with blood and death
too often, with concentration csmps, mass
plunders, massacres and similar bestialities
we have lost much of our tender sentiments,
our human values. A life overflowing with
love. compassion, poise, gracefulness and
peace is the most artistic life. Such a life
can not only touch and transform other un-
artistic lives, but ocreate beauty out of

ARTISTIC

ugliness, peace and poise out of our indecent
haste and we love out of hate. Men who live
such lives are the greatest desideratum of
these days.

We have beaten our ancestors in the
matter of technical and intellectual progress.
We bave conquered air by aeroplane; we
have annihilated distance, we have conguered
the foulest diseases and plagues. But we
also have beaten our ancestors in cruelty and
bestiality. Morally, we are behind the most
uncivilized of our forefathers, Cannot moral
integrity and technical progress meet? We
can yet be masters of machine and retain our
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achievements, realised through it services,
and at the same time discard its evils—wars
and exploitation. Machine can still be made
to serve the purpose of realising the maximum
of human happiness. For the maximum bene.
fit of the largest number of human beings we
shall require mass production and rapid
means of transport — both impossible without
machine. 1t will not help us to forget the
present machine age as a bad dream and
return to the pre-machine age of the bullock
cart. But it will certainly be helpful to
dream and labour to bring in the age of artis.
tioc Industry.

Why do religions degenerate?! Rain water is pure, but by the time it °

reaches earth it gets dirty owing to the medium it passes through. If the

roofs and the pipes and the channels are all dirty, the water discharged )

through them must also be dirty. So religion gets defiled by the medium

through which it manifests.

~—8ri Ramakrishna. .
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THE GANDHIAN way: By
Acuarya J. B, Kriparaxr. Pusrisuep
BY Vora sND Co., BomBay. THIRD
Eprrion 1945. Pp, 184, Price Rs, 4/-.

To & large section of the Indian intelligentsia
who can only understand the language of the
V‘Vest, l\jlahatma Gandhi is an enigmatic personality
'lhey.' find hig philosophy of life to be reactionar .
@ed.xeval, and illogical. Many even amon h};s'
digciples and ardent admirers find it difficullzt to
nn('ierstar}d him and when they follow him they do
80 in & blind manner. Acharya Kripalani has done
8 great service to the critics as well as the admirera
of Mah.atma Gandhi by writing this book on * The
Ga.nd.hmn way " and by explaining through it the
principles for which the Mahatmaji stands and
relating them to a philosophy of life of which the
modern world is in great need,

One point which the radicals. the socialist and
the Marxists of contemporary India criticise in
the Gandhian way is the emphasis he has placed
on the epinning wheel and cottage industries in
'geneml as distinguished from large-scale factory
industries wusing highly complicated machinery,
Acharya Kripalani gives a fairly convineing answer
to such critics, There are two basic factors ahout
India today. One is that the masses are poor and
the other is that she is not an independent and free
country, From these factors it is that the need for
cottage industriea arises. Modern industrialism
brings a large number of evils along with it. Tt
lem}s to concentration of wealth and therefore of
political power in the hands of the few and 1o the
misery and suffering of the labourers, It is true
that government can mitigate spme of these evils
and that under communism as it is organised - in
Ru.ssia most of them have disappearsd. But the
British government cannot be expected in the first
place to encourage industrialism ; secondly it has
not:. evinced much interest in effective labour
legislation. Large scale industries have no chance
of being established on the right lines until we
b?come politically free. But people require imme-
diate :eliefand they can get this only through the
encouragement of cottage industries, To the
criticiam that this will create a reform mentalil
and kill the growth of @ rovolutionary mentalibi

among the masses Acharya Kripalani gives an
effective answer,

For h?ahatma Ganahi is one of the greatest of
te'volutlone.ries‘ The overthrow of British im eri
alism and the establishment of Poorna Swari' i;
the goal which he hias placed before his countr ri)en
a.fxd he has been trying to accomplish thig th;you h
direct action of a revolutionary character ()ngl
the means which he has adopted and w};ieh hz

wants his countrymen to adopt is different from
that which rovolutionaries in the west have hecome
a@uatomed. He does not want to use jorve or
violence. It is through won.violent satyagraha
that he is trying to secure the freedom of the
country. Satyagrahae isorgeunised resistance of the
masses to foreign rule. It has already accomplished
a great deal and has brought the country nearer
Swaraj. It is the only ideal way of winning
independence in the situation in wbich India is
placed to'day and in this age of mechaniged war
faro any revolution based ou force has not greater
chances of guccess. And go far no critic of Mahatma
Gandhi has suggested any other effective alter-
native,

But Mahatma Gandhi, philosophy of non violence
and Satyagraha has a wider appeal, Wars have
become more terrible today, A third world war is
sure to destroy civilisation. It isonly when nations
resort to the methad of non-violence that there ig
a chance for humanity to survive. Mahatma
Gandhi's message is therefore not merely megsage
for India but far the whole world.

The essence of the Gandhian way is the abandon-
ment of what Kripalani calls the *duai morality '
that has been the characteristic of human life fir
ages. Moral principles which are regarded aa
sacred when an individual deals with another are
compeletely discarded in group life—when one
state deals with another. Duplicity, Fraud
dece'it-n“ these are regarded as justifiable in‘
dea.)mg's hetween nations. But the evolution of
gsocial .institutions like the Family, Marriage
education etc, shows how everywhere the princi lt;
of love and kindnees have been gaining the upper
hand. It will ‘therefore be logical to adhere pto
Lhese. principles in the sphere of international
relations also. It is also here that Meahatma
Gendhi differs from all ather prophets and seers
who were generally disposed to think that unlesa
& man gave up his connections with the ordinary

:v:or\d there is no prospect of his attaining salva.
ion.

'I.‘hese and other matters are discussed by
Kripalani with a great deal of ingight and
knowledge of world history. To saciologiste the
chapter on conatructive work and Revolution will
be specially appealing,

'ljhare is one guestion however to which Acharya
Kripalani does not give a satisfactory or a clear
anewer. 1t is the question whether when India
becomes free and hae a national government atron
enough to industrialise the couniry and do awag
with all the evile of factory system there can b(ya
a cage made out for cottage industries, I is this
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that should now engage the attention of constructive
workers as we are on the threshold of securing
independence.

M, VENKATARANGAIYA.

«“HINDUISM AND UNTOUCHA-
BILITY ”: By SwaAMI SUNDARANANDA
UpBobHAN Orricg, CarLcuTra, Pr. 130,
Price Es. 2/-.

This book was originally published in 1922, The
second edition of it is now published with the
necessary additions and alterations which the lapse
of alinost quarter of a century has demanded and is
also provided with a brief foreword by Dr.Syama
Prasad Mookerjee, President, All-India Hindu
Mahasabha. The problem of untouchability in
Hinduism is discussed from the social point of view
in the first chapter and from the national point of
view in the second, and throughout there is an
eloquent plea for the removal of untouchability,
which is a blot on Hinduism and Hindu society.
Swami Vivekaoanda, whose opinions on the
subject are profugely quoted in this book, once
declared that * no religion on earth preaches the
digoity of humanity in euch a lofty strain as
Hinduism and no religion on earth treads upon the
necks of the poor and low in such a fashion as
Hinduism *',, This discrepancy between theory and
practice is the repult of superstition, bigotry and
the misunderstanding of scriptures. Gastea were
originally functional and not hereditory and there
were no impossable barriers in ancient times
between one caste and apother as now. Our
scriptures record how Valmiki, Vyasa and Visva-
mitra rose to Brahminhood from the lower castesa.
In fact, the great object of the Hindu system of
Varnashrama was to raise the Kshatriya, the
Vaisya, the Sudraand even the primitive tribes
to the rank of Brahminhood from their respective
positions by slow, steady and gradual process.
Accordingly Swami Vivekapanda in his great
speech on the Mission of Vedanta delivered at

Kumbakonam declared :

“fPhere is a law laid on each one of you in this
land by your ancestors, whether you are Aryans or
non.Aryans,Rishis or Brahmins or the very lowest
outcaats. The command is the same to you all,
that you muet make progress without stopping and
that, from the highest man to the lowest Pariah,
every one in this country has to try and become
the ideal Brahwmin......... Such is our ideal of caste,
s meant for raising all humenity slowly and
gently towards the realisation of thet great ideal
of the epiritual mavn, who is uonvresi.ating. calm,
steady, worshipful, pure and meditative .

There are again innumerable instances in histori-
cal times of men of the lowest castes and of
untouchable classes who have risen to the rank
of saint hood by the purity of their lives and the
intensity of their devotion to God, And the images
of these saints — Tiruppasna Alwar, Nanda,
Chokamela and Nampodwan—are worshipped in
temples and their birth-day ceremonies observed by
orthodox Brahmnin priests even to this day. The
great leaders of Hindu society from time im-
memorial have condemned the evil custom of
untoucbability. Ramanada, Nanak, Tukaram,
Chaitanya. and in recent times, Ram mokun Roy.
Swami Dayananda, Swami Vivekananda, Ranade,
Tilak, Madan Mohan Malaviya and, above all,
Mahatma Gandhihave pleaded for the absorption of
the Depreased claggus into Hindu society. It was
only the other day that Mahatma Gandhi said:

 Let us not forget that untouchability is & most
difticult thing to remove and our task is a difficult
one. But I have no doubt that God will remove -
untouchability or remove Hinduism ",

-—D. 8. 8,

ESSENCE OF HINDUISM: By
Swami NiIKHILANANDA, POBLISHED BY
THE RAMAKRISHNA.VIVEKANANDA CEN-
TER, Nrw Yorx. Paces 91. PricE
$ 123, s

Something cannot come out of nothing, If bliss
is the end of spiritual sadkana that bliss must have
been there in the beginning also. Yes, that bliss was
alwaya there in you, says the Hindu seer, as your
very self. Thesoulis not only blissful, says the
Hindu seer, but infinite, for the infinite alone can
give us real bliss and not the finite. The self is not
only infinite but immortal for the infinite never
dies. Tt is not only infinite but also non-dual, for
there cannot be two infinites. 8o this immortal
blisaful, infinite essence, our soul, was always in us
brooding aver us every moment. We have only to
know thie great fact. Knowledge brings immortality,
Jnanadevatu Kaivalyam, This is the essence of
Hindu wisdom and it is this outstanding contri-
bution of Hinduism that Swami Nikhilananda has
interpreted in his usual masterly way with all
wealth of reading and originality.

The book falla into two parts, being two lectures
the Swami delivered. In the first part entitled
‘Immortality * is discussed Hinduism’s distinetive
contribution to philosophy and in the second part
Hinduism is presenied as the best ‘faith for
today’. The integral vision that All is one and
[ am that une. the samyagdarsion, is the final fruis
of all true philosophy. This vision is earned when
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one knows one's inner esgence, the soul, in all its
gpiritual glory., To realige one’s rpiritual quality
is to see the spiritual nature of the whole world
eays Sankara. How can this forgotten spiritual
quality of ours and our at-oune tnent with the Al
he realised ? By knowledge, says the Hindu seer,
by the knowledge that the soul alove is real and all
things illusory, by knowing and reliving the glory
of the soul which was for sometime forgotten and
displaced by the glory of things. I'he consciousnesa
of our uneness, when gained lives always in us and
once we fnow that we are in essence the All, we
never die; we become immortal ‘Thus true know-
ledge ushers immortality in our everyday lives.
1t is this difficult doctrine that Swami Nikhila-
vanda hasexplained in such u simple wayrwith all
the psychological implications leading to  this
culmination.

In the second part, the autllor stresses the
practical side of Hindu religion and shows how
Hinduism is a rational and epiritual religion:
Thoe oxposition of the four yogas as the four pathe
is brilliant and helpful to the sspirants. Incident-
ally the Swami explains the Hindu conceptions .of
the universe, God, soul, realization, and morality
and sums up the cardinal traths of Hindu‘ism a8
the divinity of the soul, the unity of exlste:we'
the harmony of religionsand the oveness of God.
But, by far the most substantial part is the c.0n-
¢lusion where the Swami has shown how Hinduism
supremely fulfils our modern needa for a spirit_ual
religion, for a complete ethics and for a living faith.

Tho book meets both the philosophical and
religivus needs of readers and is sure to be pupuler
both in the East and the West.

NEWS AND REPORTS

SWAMI AVYAKTANANDA’S WORK
IN LONDON

¥or the last eight years and more Swami
Avysktenanda of the Ramakrishna Miesion has
been doing silent yet substantial work in London
for spreading the influence of Indian-cum-Vedantic
ideas and ideals, for promoting mutual understand-
ing between all religions, races and nationgand the
spiritual and economic uamity of mankind, From
the response bhis work is receiving it must be said
that he is successfully nurturing into full growth

tho seeds of Vedanta sown by Swami Vivekananda
half a century ago.

The Swami ig an untiring worker: in addition to
initiating and carrying on the Vedanta Mov:iment,
his central activity, he is the chief moving figure
in the constructive programme of many Associa-
tions that spousor International peace, mutual
cultural unity and Indian Independence. He is the
president of the ' Indian Cultural Unity Movement’
which is & group of Indians in England who are
working for a New India with the cultural auto-
mony .of all communities. The Movement has a
ten-point programme in which rewriting the history
of India bringing into prominence the contribu-
tions ‘of all communities to the building of a
cultural [ndia, advocasy of full marital freedomn
including divorce, pursuing of art as a means
of developing 8 community of ideas and feelings for
the cultural elevation of all sections of Indian
people, creation of ‘non-communal’ community
centres and youth Hostels, and encouragement of
inter-dining and inter marriage, are items that
figure prominently, The Swami is also the
president of the World Peace Movement and chair-
man of the League for the Federation of Mankind,
a movement for those interested in buildiug a new
world of peace, security and freedom. He is also
intimately connected with the Indian Independence
Union and published early in 1946 a very stirring

paper ‘ Indian Independence’ s powerful appeal of
spiritual Indie to moral Britain to transfer power
to really Indian hands.

THE CONVENTION OF RELIGIONS

The great eveni in the year’s hiatory of the
Swami’s work is the London Convention of Religions
the Vedanta Movement organised at 51 Lancaster
Gate, London, between the 256th and 3lst August
1916. The objects of the convention are : (1) to show
regard for all religions and to discuss the essentisl
harmony of all religions, (2) to discuss the spiritnsl
basis of human solidarity and the contribution of
each religion to the solution of present.day prob-
lems, and (3) to further a spiritual understanding
between the Fast and the West. All great religions
were represented by able and eminent men,
Hinduism, Buddhism, Christianity, Islam and the
Chinese faiths. Problems of practical and immedi-
ate interest were discussed, for instance, Religion
and Art, Religion & youth etc. Swami Avyakta-
nanda as usual took a very active and
important part in the conduct and discus-
sions of the sessions, In the opening session
he spoke on Religion and Modern Problems,
performed Hindu service on the second day
and spoke in the final tession on Religion and
world reconstruction. The convention was s
splendid success and is certainly the measure of the
Swami’'s work in London as also of the response of
the West to the Vedantic truth, the unity of all
religions. . .

The Swainri lives & very austere and active life.
A good yet wvaried crosssection of the London
suciety is getting attracted to the Swami’s dynamic
life and teachings. ‘T'he Swami has 8 widenning circle
of admirers and devotees which in itself is an
eloguentitestimony that the seeds of Vedarta sown
by Swami Vivekananda have grown into a glorious
garden and are being ably nourished by the loving
hands of Swami Avyaktananda, :
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bt d wooden manufactt woollen and cotton carpets,
rastan an cture, embroidery goods, honey, refined

lacquer work, pottery, clay models, jaggery, screwpine bags and
rubber goods, wooden toys, etc,, etc, !I other rural products, etc., etc,

Can be had at Moderate Prices
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Articles received for display and sale on consignment basis from
bonafide manufacturers in Travancore

» |

Orders taken and promptly executed

L
Address enquiries to:—

THE DIDECTDD Of INDUSTRIES

TRIVANDRUM TRAVANCORE
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DIAM

ONDS

sparkle like a star

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

VUMMIDI
- GURUSWAMY

25, CHINA BAZAAR

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

RAMIAH CHETTY,
CHETTY & Co.
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CONVERSATIONS  WITH

To gain control over tongue, sleep and
sex, the instinctual drives in man, Swami
Adbhutananda undertook many hard austeri-
ties. Harder still were the sadhanas he
practised to get rid of egoism, The sense of
‘I’ and ‘mine’ is perhaps the greatest
enemy of spiritual life and it is more difficult
to subjugate it than the natural appetites. To
purge Latu of his ‘I-ness and my.ness’, of his
abhimana, Sri Ramakrishna guided him along
many paths of spiritual discipline.

One day the Master said to Latu: ¢ The
partaking of food got by bhkiksha (begging)
banishes all sense of egoism’. Hearing these
words of the Master a desire arose in Latu
Maharaj to go a-begging. But he dared not
express his wish for many days. One day
8ri Ramakrishna called Latu Maharaj and
asked him to go on bhiksha. In the forencon
he went to a neighbouring village and
returned after midday. Seeing the quantity
of food brought by Latu Maharaj the Master
said : T

Sri Ramakrishna: Look here, you should
beg only that much which js absolutely

necessary. Why should you bring more?
You should not store up food got by bhikska.

> SO *
1

SWAMI ADBHUTANANDA

Once Latu Maharaj said: The Master one
day asked me and Rakhal Babu (Swami
Brahmananda) to go on bhiksha. At the time
of our leaving the Master as usual told us:

* Some will abuse you ; some will bless you;
some will give money. You must receive ali.’

In the first instance, somebody seeing us
came to drive usout of his house. * You,
young, sturdy boys’, he shouted, ‘ you have
come to beg? Can you not work and eat.’
Hearing these worde Rakhal Babu hacame
much depressed. I (Latu Maharaj) then told
bim that the Master has in the beginning
itself told us that this will happen. He has
asked us to receive whatever that comes to
us. Still Rakhal Babu is feeling ashamed,
In the end I told him ‘Why are you afraid ;
come on, we shall go to another house’. We
then went toa widow’s house. That lady
inquired, ‘What is it, my boys, that has
made you to come begging ?’ . I then told her
all about us and our life. She took a four.
anna coin and with all her heart gave it to us,
Turning to the sun, she ;Srayed with folded
hands, ‘Let the sun.god bring you nearer
to the goal of your life’.

After that we visited many other houses.
Bome gave rice, some gave money. We
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brought all those things and gave them to the
Master. He, then asked us to relate our
experiences that day. We then narrated all
that had happened aund also what the widow
told. The Master then observed, ¢ Yes, she
has said correctly, Look here, that Surya.
narayana is here (pointing to himaelf).

* * x

Another day one devotee asked Latu
Maharaj why the begged food is considered
pure. Of the one who toils and earns his
food and of the one who begs his food, whose
food is purer, questioned the devotee.

Latu Maharaj: The food which one earns
by bard labour without becoming a slave to
another, is pure indeed. But then, food got
by begging is absolutely pure. Better to beg
and eat than slave oneself to others and eat.
Otherwise you will have to dance to the tunes
of others and you cannot be independent.
When one sustains himself by bhiksha, he is
independent. To be independent is the
supreme happiness. Do you know, why
bhikshanna (food got by begging) is pure?
The man who gives gets some punyam and
the man who receives will get an opportunity
to get rid of his sense of ‘I and mine’ and
shyness. That is why the Master considered
madhukari(food collected from house to house,
28 the honey.bee collects honey from flower to
flower) a great help to spiritual life.

A devotee: Are madhukari and bhiksha the
same, Maharaj ?

Latu Maharaj: Madhukari? Even as the
honey.bee goes from flower to flower and
gathers honey little by little and fills up its
stomach, similarly, the sadhu goes from
bouse to house, receives handfuls of food and
sustains his body.

~ *People give bhiksha with various motives,
With every quantity of food is mixed up a

proportionate quantity of the desires of the
giver. That is why a sadku receives not more
than a bandful from a house, from anybody.
In a handful of food, how much of motives
and desires can they mix? That much of
motive will not affect the spiritual sudhana
of a saahu. But if one receives more, there
will be more desires in it than a sadhu can
digest and it will harm the sadhu’s life. That
is why madhukari is extremely pure and
helpful to sadhana.

Devotee: Maharaj, when the master used
to send you for madhukari, did not your mind
stray away from spiritual practices,

Latu Maharaj: You see, madhukar: is in
itself a part of sadhana. Is it different from
sadhana? When one goes for bhiksha people
use all sorts of language and one gets all
kinde of treatment.” The sadhu who keeps
his balance in the face of all such taunts and
who does not allow anger, spite, hatred and
disgust to overcome him, has indeed pro-
gressed a long way on the spiritual path.
You must know that bhiksha is itself a disci-
pline. Nobody can go on bhiksha, so long as
he has the sense of ‘I and mine’. For the very
same reason, the Sastras have enjoined on
sannyasing to sustain their bodies with musti.
bhiksha (handful of food given). This itself
is a penance, If the giver gives with the
idea that he gives to Narayana and the
one who receives feels it is the grace of
Narayana, then both are blessed. The sadhu
who sustains himself by bkiksha will learn to
depend on God. In order to make us depend
on God the Master asked us to go a-begging.

Devotee : There must be other ways also of
praotising the dependence on God, Maharaj ?

Latu Maharaj: There are. But, by bhiksha
that dependence on God will go on increasing,
You know why, By one’s effort alone no one
can get bhikeha. If the giver’s kindness
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descends then only you get bhiksha. Will
the giver have kindness by himself? If the
Lord is pleased, then the idea of giving
dawns in the heart of the giver. If the Lord
is pleased, even the poor can give and you
are sure to get something. But if the Lord
is not pleased, even in the rich man’s house,

bhikska will not be available.

* * *

Seeing Latu Maharaj in the Brahmachari’s
dress going a begying, some youths scornfully
said : * See, see, the Paramahamsa’s battalion
is on the move. These people become sanya-
sine, and break the jack-frujt on our heads
and eat nicely. Why have you come here,

Sir? If you honestly want to do japam and
tapas (penance) why don’t you go to the Hima-
layas? Wandering in tte streets of Caloutta
you cannot do japam and sadhana. (Latu
Maharaj did not answer anything to these
words).

When the story was related to Sri Rama.
krishna, he described the spiritual glory of
the Himalayas and the atmosphere it gives
for sadkana, and mentioned some Tirthas
where people attain salvation by doing spiri-
tual practices. Hearing the glory of the
Tirthss and the spiritual significance . of
pilgrimage to those places a desire for the
wandering life of a pilgrim dawned in Latu
Maharaj's heart, :

WVISEACRES

By Diir KuMar Roy

-The grass-blade on a sudden stirred !
It was a living thing !

But till it walked on'‘its green legs
No mind’s imagining

Could ever infer an alien inseot
Where Nature in trance lay still.
I marvelled : alas, how little we knew
Of consciousness’ self-will,

And yet must glibly prophesy
How life’s strange ocean will roll!
In the dark about its purpose we would
Shed light about the Goal!



PURE HANDS, NOT FULL

‘* God regards pure hands, not full’. There
is something hidden and inexplicable in this
partiality for purity (How partial and capri.
cious is God in the bestowal of His gifts and
grace!) and in the veiled exhortation to
purity not to mingle freely with fullness, Is
not God the father of both purity and fulness?
Is it worthy of a father to disown one child
and prefer another? Yet God to be God must
have the deepest preference for his own
essence, purity, and not for His shadow. Sri
Bhagavan says in the Gita that he who knows
Me in my real pristine purity, tatvata, is
dearest to Me. He disowns His child Maya
and all her glamours in the words: By Me all
this world is prevaded: All beings dwell in
Me but I do not dwell in them.

w qafis 83 SgeIaia |
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The whole of religion and philosophy is
rooted in the idea that the ‘fulness’ that is
the world though an emanation from God,
is not His reality, but His appearance, His
garment. The garment belongs to Him, but
He does not belong to the garment The waves
belong to the ocean, but the ocean does not
belong to the waves. First, in India in the
Upanishade, again in Greece in the philoso-
phy of Parmenides and Plato and at a more
recent time in the philosophy of Sankara,
Kant and Schopenhauer, philosophy advan.
ced toa clearer comprebension of its recurring
tagk when it affirmed the above truth that
the universe is only an appearance and not
reality. The Upanishads reconcile this
difference happily by the expression, maya.
' In the very demand which they make that
the atman of man, the atman of the universe,
must be sought for, itis implied that this
body and this universe which reveal them-
selves to us unsought are not the atman, the
self, the true reality; and that we are under
a delusion if, like the demon Virochana, we

regard them as such. All worldly objects
and relationships are, as Yajnavalkya
explains in Brihadaranyakae: 2-4-5, of no
value for their own sake, but for the sake of
the atman, nay, they exist solely in the
atman, and that man is utterly and hopelessly
undone who knows them ‘apart from the
self”. He who has seen, heard and compre-
hended and known the self thus, by him is
this entire universe known. God, the self of
the world does not need either man’s work or
his own gifts. They serve Him best who
knows Him in the above sense. God will sow
and reap a thousand worlds if He oan gain
one pure man with the above knowledge
who without being lured by the fullness of the
world, will be devoted to the purity that is
God. No wonder that such high and noble
intentions of God are not understood by the
equalitarian-cum.socialistic genius of the
modern age which questioned God’s godliness
in creating this unequal world, exposed his
partiality to purity and condemued Him as
an aristocrat, a purist, and a bourgeois. The
hands of our age are full with achievements,
achievements often soiled with impurity.
How can it face this purity — message of God,
purity shorn of fulnees ?

If God’s preference for purity is too high to
be accepted as a Gospel, for God is often
declared unknown and unknowable, let us
turn to the world Tor its opinion. It is God’s
child and ite guidance cannot be ungodly. The
world thinks itself blessed (Vasundhara
punyavati) if it can give birth to one pure
man. The world lies prostrate at the feet of
the pure one who declares the world an
illusion and takes to the path of purity that
is God’s. The world adores and worships him
as a (tod, surrenders at his feet its fulness
which he kicks off as nothing! S8uch were
the saints, prophets and mystios. The
moment we turn away from the glorious
spectacle of the mystios spurning the world
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we run behind the world asking for more and
get kicks from it. How long will we continue
unconvinced by the wisdom of the mystice
who asked us to make purity our God and
not fulness ?

Our history has been one array of the
argument of fulness, from beginning to this
day, a fulness unmindful of purity. And
go the one lesson of history is that evolution
and moral progress are not identical. Witness
for instance, the individual life where we
know the ascent in evolution does not
necessarily mean a moral ascent or greater
happiness. An adult is not necessarily better
and hardly happier than a child. Hisrational
faculty has developed, but with that have
come up his irrational propensities. Growth
there is, but growth has not brought in moral
improvement or increased well-being. This
is poignantly true of human community.
From individual to community, from com-
munity to State and thence to democracy and
socialism has been the march of increasing
numbers and fullness, but of advancing impu.
rity and corruption.iThe advance of socialism
from d ctrine and theory to practice, no doubt,
extends the activities and powers of the State,
but it also extends the opportunities for
corruption and the mass of the plunder. The
socialists advocate nationalization of the
means of production, distribution and ex.
change; they exhort us to educate, to agitate,
to organise with that in view. But even then
it is possible to exploit the people far more
thoroughly than at present, to increase
unearned income and relieve its holders from
taxation whilst increasing also the cost of
living to tbe proletariat and reducing their
means of defraying it. To quote an eminent
thinker, ‘Nowadays the oapitalist cry is
« Nationalize what you like: Municipalize
all you can: turn the courts of justice into
Courts martial and your parliaments and
corporations into boards of directors with
your most popular orators in the chair, pro.
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vided the rent, the interest and the profits
come to us as before and the proletariat gets
nothing but its keep”. This is the gift of
socialism, the harvest from the fields of
fulness divorced from purity.

The reason for this corruption is to be
found not so much in increasing numbers as
in the dilution of ideals. ‘Corruption wins
not more than honesty’ We hear this voice
of time, but we heed it not. Increasing
numbers is an inescapable problem of society.
The corruption has its roots in man’s incapa.
city to overstep himseif and answer the
spiritual demands made on him by an
expanding community. For the last three
centuries man has been moving rapidly in the
direction of a mechanical collectivism,
Technical and rational progress means
collectivism and today everything is collec.
tive, capitalism, state, industry, sport and
what not. The step from national monarchy
to democracy, and to State involves a growing
expansion and complication of administrative
tasks, a gradual advance to organised
co.operation, But man is not spiritually
ready for this co.operation, for these new
duties by a world society. .Physically man
has emerged from individuality to universa.
lity, but apiritually he continues to be the
same cribbed and cabined individualist. If
man cannot hear the small voice from within
to expand his outlook, to increase his aware-
ness, there is the compelling logic. of
collectivism imposing on him the necessity
for a fundamental change. 1t calls upon him
to transcend his personal life, to shift his
centre of gravity more and more from himself
to the collective and to merge himself in
collective functions, feelings and sympathies,
And these man can fulfil only with the help of
his essential quality of transcendence, of over
stepping himself. This is the quality of the
spirit in men, the divine in him and it is
exactly in this quality man bas tetrayed his
bankruptcy to day. :
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The modern temper is marked by an
aversion to matters relating to the spirit, by
an antipathy to the divine law of truth and
love. The youth especially, is an individualist
in morals and character, even as the nation
is an individualist in the sphere of inter-
national law and ethics. The youth pays lip
homage to internationalism but is a law unto
himself and swears not by his social self.
Man cannot be an individualist in morals, a
law unto himself and yet be a unit in an
expanding healthy community. He must
put himself in unison with the pattern of life
and ideals of the community, by accomodation
and love. He must put himself in unison
with the cosmic pattern of truth, beanty and
love. All religions have stressed the necessity
of man tuning himseelf with the cosmic divine
pattern. Man is half brute, hall divine. It
is possible for him to open out the waters of
divinity and cause them to flood his brute-
half. This is done through the practice of
truth; of penance, of samyegjnana, (the
experience of oneness with the all) and of
sense con;rol. This is a two fold discipline,
The lower self is chastened and made fit for
the inflow of spiritual energy and the divine
is strengthened. And (nce we succeed in
gaining back our divine whole we achieve
at.one.ment with the current of the cosmic
pattern. This is purity, this is religion, this
is spirituality.

But the convictions of the youth are
entirely different. He is averse to discipline.
He believes in fullness and is anxious to
‘amass fullness of various kinds, artistic,
intelleotual, cultural end so on. How and
where will he keep these without purity?
We are reminded of the pitby parable of Sri
Ramakrishna who said, ‘The man without
purity is like the farmer who labours to
water his land but never cares to stop the
rat-holes in the canals. At the end of the
day he finds that most of the water has
escaped through the rat-holes.” The
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senses are the rat-holes. TLet this be the
modern youth'’s first meditation: fullness
without purity is not going to help
me. Pirst let it dawn as an iatellectual con-
viction on him, and to.day’s intellectual
conviction is to.morrow’s realization.

Virtue is knowledge, is the second medi-
tation which strengthens the first and is the
most significant for this age. This wisdom
has sp~ken loudly enough along the corridors
of time from the time of the Upanishads in
India and from Socrates.in the West. We
caunot afford to be deaf to its voice and have
peace and poise in our life. To.day many
argue that knowledge and virtue are indepen-
dent things, that head should not dictate to the
heart, that the heart has reasons which the
head cannot understand, that knowledge can
be had without virtue. Yes, knowledge can
be had, art can be acquired, without virtue
and so we have very intelligent people with
selfishness as their core, we have artists with
immorality as their speciality. Virtue results
from emotional purification, from emotional
wholeness snd strength, and knowledge is the
result of intellectual integration and synthesis,
In a complete man emotional health and
intellectual vigour co operate and work for the
one end, the who'e man. That is why we
find the Hindu ancients stressing on virtues
like purity, self-control, steadfastness, absence
of attachment for the objects of the senses,
absence of egoism and the like as essential
pre requisites for knowledge.

But how can these virtues he acquired by
man} The good and the pleasant, the sreya and
the preya are given to us mixed up, and inspite
of ourselves, we sre drawn to the pleasant,
for the nonce forgetting the good. Yes, the
world cannot but be a mixture of the pleasant
and the good. We have to use our power of
discernment to sift the good from the plea-
sant. Itis here that the second quality of
the spirit, i.e., discernment. the first being
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transcendence, is called to action. Here we
have to make use of a third meditation. We
know of no instance where man has fed his
desires with enjoyments and reaped vairagya,
or renunciation. How can a fire be extin.
guished by feeding it with more and more of
fuel? To withdraw the fuel is the sure way
of extinguishing it. We have to tell our
mfind, ‘O’mind, for many births I have been
feeding you with all your desires. You have
seen them through and through. You have
found that onc leads to another and so on
without end. We canuot afford to waste
lives, running after these endless desires. It
is time you turn to the one thing that gives
you peace, to desirelessness, vairagya meva-
abhayam, nairasyam paramam sukham.’ When
the mind has been convinced of this, if the
pleasant appears again, it smiles a trinumph.
ant smile and says, ‘I had enough of you,
Now no more." This meditation is sure to
be helpful to us to resist temptatiors. Let
not the earnest aspirant wait for the tempta-
tions to appear and then to tackle them ; but
let him in the quiet sanctuary of his

THE LAST DEED

contemplation, feel convinced of the hollow.
ness of sense — pleasures and of the strength of
the life of purity so that when the test comes
he is strong to tide over it. Eternal vigilance
is the price of purity.

Vigilance alone can help us in our progress
in purity, in our spiritual life. When our
scriptures after enjoining ceremonial purity,
purity of dress, form and flower say that
more than this is inner purity, they imply
vigilance.

What is the sign of a Brahmana, asks the
scripture. Conduct, it answers, And conduct
is a spiritual flame that is kept up only by’
the oil of vigilance. gwmifs fgwaw 7997
FI. '

When through purity-discipline one be.
comes at one with the Lord, our inner self
merges into His self, then what more fulness is,
required ¢ Is not the Lord the house of all
fulness ? When we attain Him all fulness
becomes ours. This fulness is the flower
and fulfilment of purity. This is the life
of the spirit, this is the promise of re_iigioni.

What wouldst thou be found doing when overtaken by death?
If T might choose, I would be found doing some deed of true humanity, -~
of wide import, beneficent and noble. But if I may not be found
engaged in aught so lofty, let me hope at least for this that none:
‘may hinder, what is surely in my power—that I may be found raising -
up in myself that which had fallen; learning to deal more wigely ' oo
with the things of sense; and thus rendering that which is its due to: '~ ™

every relation to life.

R A R R

—Epictetus,
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O MOKSITA

By Kumar Parn, M.A., Sarvadarshanacharya

If we do not and, [ may state at the very
outset that, we would not, take into account
the now obscure doctrincs of the Charvaka
system, we find that the concept of Mokeha
oocupies a central place in every system of
Indian philosophy. I may go even further
to agsert that the conception of Moksha or
release is characteristically Indian and it is
this which imparts a distinctively practical
character to the whole outlook of Indian
Philosophy. Ia India, unlike the West,
philosophy is not a matter «f mere specula.
tive interest, but is regarded as a practical
necessity. Philosophy for us is not mere arid
logomachy which may have taken its rise in
a sense of wonder, or curiosity. The business
of philosophy is not only to resolve intellec.
tual doubts. Yor an Indian, philesophy
springs from a spiritual discontent with the
whole existing order of the world. All schools
of Indian philosophy contend that life is
suffused with suffering and evil, and philoso-
phy is regarded as the unmistakably effective
remedy for the ills that are incidental to all
life here and hereafter. Liberation from pain
is the real goal of philosophy. The Indian
philosophers do not stop short at the dis.
covery of truth, but strive to realise it in
practice.

I may point out here that I totally disagree
with those who unfortunately have failed to
cast off the mystical ghost of the most
unnatural distinction between the East and
the West. The fundamentally homogeneous
world—mentally as well as physically has
been split and splintered into artificial divi-
sione. Thought, more particularly has no
boundaries; yet I do not gainsay the fact
that there are distinct features of every
system of thought as of everything else. And
if Indian philosophy is to be demarcated from
others inany respect, it is in its close alliance
with religion. Philosopby in India has been

a necessary counterpart of religion. The
Western philosophy is stigmatised as intel-
lectual jugglery merely on the score of its
having nothing to do with the practical
religion of the people. There it is possible to
80 divorce one from the otber. It is not so
here. The blending of the two is so harmo-
nious that if someone persists to exclude all
reference to anything but pure philosopby it
is like squeezing the life out of the hody.

Nevertheless, we cannot justify the recri-
minations of some western philosophers who
dub all Indian thought as only theology or
mythology having no features of philoso-
phy. Judged by western standards of
philosophy, Indian systems of thought may
very easily be declared to be full-fledged
philosophies too. Even the very religion of
India is philosophical, because the end, the
ideal or the summum bonum is visualised as
already achieved and as realisable by a
rational understanding of truth. It requires
no specific course of discipline save knowledge
itself, which is the sole means prescribed for
the attainment of the summum bonum. Io
fact, the problem with us is purely philoso-
phical or rather epistemological.

The great quest for Freedom

Now, the concept of freedom or liberation
implies the existence of that which is insome
way limited and which can be freed from the
limitations. While disoussing this subject,
almost every thinker has set up a duality of
the individual and the Absolute. The dis-
tinotion though maintained in some way or
other by every system of Indian philosophy
is not, however, regarded as ultimate by
geveral schools of Vedanta. Western theories,
one and all agree in holding that the indivi.
dual is not the Absolute. The individual is
either a part or element of the whole or a
partial realisation or expression of the
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Absolute. Plotinus propounded the theory
of emanation of individuals from the Absolute
One which he called the ‘Nous’ but the
difference came to be real and not illusory as
in the Vedanta. Bosanquet equates the true
individual with the Absolute, but the true
individual is as much ideal as the Absolute,
for the finite individual, which is always
merely an element of the whole. The Vedanta
alone had the courage to declare that the
individual itself is in fact the Absolute,

The limited nature of the present attempt
does not permit me to dwell any more upon
the problem of the relation between the
individua! and the Absolute, which therefore
I propose to reserve for some future occasion.

Besides the self, the very idea of Moksha
postulates the existence of some sort of
bondage and the possibility as well as the
desirability of release therefrom. In fact,
the whole of Indian philosophy is nothing
but a quest for this higher life and an attempt
to attain this supreme goal. Each system
may n t inappropriately be designated as an
independent science of freedom, or Moksha
Shastra.

The existence of evil is countenanced by
every one in his daily experience, but very
few care to reflect upon the problem seriously.
From the very moment of birth man suffers
from a keen sense of insecurity and hankers
after peace which he has lost as it were.
Quite naturally, set in the natural surround.
ings with his senses wide open, man first of
all looks to outer aids. He sets his goals in
the external world. But, in due course, there
comes o time when man exhausts all avenues
and finds all the possible outer helps to be
quite useless for his purpose. Some persons
may realise very early on account of some
unknown hereditary reasons, that the whole
paraphernalia of the world is inadequate to
ensure the desired peace. One may possibly
detect misery and pain even in the so-called
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pleasures of the world. Severe disappoint.
ment and afflictions may chase him in his
pursuit. Or man may himself grow incapa-
citated for the achievement of his desires
and then he may wisely and earpestly try
to relinquish them instead of running after
them and stumbling at each step. Or he may
have no further incentive, no more ambition
to strive for and yet he fails to find a lasting
peace which he seeks,

For some reason or other, out of 80 many
enumerated here, sooner or later (in this life
or the next) the interest in the outer world
slackens. The former charms no longer
attract man. As a matter of fact, the worldly
pleasures cease to be pleasures. In short,
there comes a critical moment or turning
point in his life, he becomes averse to the
world. Howsoever much one may wish
apparently to prolong the tenure of his

-transisnt terrestrial tenement he is bound, at

gome juncture, to feel in his heart of hearts a
genuine disgust with all that is this worldly—
first with his office, position and status which
he is obliged to leave for the younger, new
and perhaps generally more competent com.
petitors. Secondly with his wealth and
acquisitions which are being usurped and
partitioned by his descendents mostly against
his will; then, in the third place with his
family (wife and children) whom he has either
begun to despise because of their disregard
for him in his dotage and their disobedience
and non-compliance with his standards and
wishes, or if not, whom he has to leave willy
nilly ; and lastly with his own worn out,
diseased and wrecked physical body, which is
no longer able to stand the harshuess of the
environment and is incapable of rendering
any service to him, These very objects which
formerly set him on his track of pursuvit now
repulse him. Attraction turns into repulsion
after vairagya or dispassion ; pravritti changes
into nivritts after virakti. Tt ie remarkable to
note here that what is the last to be acquired
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in life is the first to disappear and that which
is the firat is the last to be discarded.

This four-fold retirement is generally not a
purely negative return. It is not a retracing
of the same path. It is more appropriately
a departure from it, another novel approach
to his long cherished desire for perpetual
peace and happiness, rather than a mere
abandonment of the pursuit. If this world
does not provide such happiness man Jooks
elsewhere for it. Some persons not thoroughly
disillusioned by evil in the world, or who
regard release from it impossible, expect and
prepare for a better and more pleasant state
of reincarnation in this world. Others believe
that there are other much better worlds
(lokas) to enjoy. Both these types of persons
are in truth still enchanted by the worldly
delights. They merely try to obtain a better
bargain or a longer lease for the same. But
even the joys of heaven terminate and the
soul has again to suffer as before. While in
heaven itself the soul is perpetually haunted
by fears of fall and the pleasure too is inter-
mixed with feelings of jealousy towards those
who enjoy greater pleasure.

Tn the end, therefore, an intelligent man
asks himself the question : ¢ Is there any place
where there is no agony of suffering ? Is there
any creation which is not trapsitory ? is there
any view which is free from error? is there
any transaction which is free from deception.’
This was the supreme question which set
Rama on a quest for the True and the Bliss-
ful and it is sure to occur to the mind of
every human being at some time or other.

The question involves a negative reply and
serious thinkers cf all ages and areas declare
with a unanimous accord that life is full of
misery. Pain is the characteristic of all
being. ’

+ Evil and error possess an abjective reality
of some sort. Our experience compels us to
grant some independent status to.evil in the
world. It cannot be discussed merely as a

pubjective fancy, ns some enthusiasts are
prone to profess. Iiven a subjective fancy is
real in a sense and it serves to explain the
existence of fancied joys or sorrows of a
Sheik Chilli. But the sorrows of tho world
cannot be explained as merely fanciful. Their
reality is cffcctively proved by their pressing
pain inspite of our will to see otherwise. We
are not free to take or reject pleasures and
pains as we make or unmake fancied objecta.

In Western philosophy also we come across
the same problem and meet with several
conceptions of evil,

Before, however, seeking for the causes of
our pleasures and peins, it would be better if
we analyse their nature. Before enquiring
the why of evil we ought to be sure about the
what of it. Unless we know the ‘what’ we
cannot even understand the why or whence
of anything. You may say there ia no need
of this enquiry as all persons feel and know
full well what pain or pleasure is. But if
any of you is accosted with a question or two,
you will be simply non-plussed and would
refuse any reply off.hand. For example, if I
ask vou why the same object is painful to
one and pleasant to another, or why is it
agreeable and disagieeable to yourself at
different times, you will have tc make a
serious search for an adequate answer,

It may appear to most of you that the
subject is more concerned with psychology
than with philosophy. You would like the
psychologist to determine the nature of
pleasure and pain, But I may tell you here
that after having examined many theories
suggested by different schools of psychology,
Higginson has been led to conclude that ‘it is
impossible to find a final answer to why a
thing is pleasant or otherwise’ (Psychology,
p. 617). This can in fact be the only end if
we iusist on & scientific and psychological
study of the question.

Here Indian philosophy alone throws some
light upon the subject. The pleasures and
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pains of human life, philosophically con-
sidered, are the outcome of its double nature,
so to say. Man is according to Indian
philosopby in his real nature beyond all
limitations and sorrows. He is really infinite
snd blissful. But he wrongly identifies
himself, as it were, with a finite body and
thus becomes a finite self for the time being.
Man as a finite.infinite being has the ineradi-
cable impulse to transcend his limited nature.
The finite self is continually passing out of
the narrower self into a fuller and more com-
plete self. When the mind’s effort towards
completeness is successful the result is
pleasure, when it meets with obstacles and
limitations it is attended by pain. Without
this duality of man there can be no sense of
pleagure and pain. Pleasure or enjoyment
consists merely in the removal of a more or
less painful state, the state of want or need.
Only the finite can have wants or needs and
go pleasures and sorrowa too. This truth
is beautifully expressed by Manu @3 quaar
3.9 «agaeaay  geq.  (IV 160). < The
sense of dependence, insecurity, inferiority is
pain. And the feeling of mastery, superiority,
completeness is pleasure’. Dukha is also
characterised as frustration by others, for
the infinite has nothing else beside. aya
syony, The Upanishads declare in a similar
way that fear arises out of restriction and
limitation. seqr & W& wafy and  that
bappiness lies in breaking up all bonds
and becoming infinite. A I W@ a-gaEd.
(Chh. VII 23.)

Pleasure and paia thus turn out to be
relative states, sometimes the two can hardly
be distinguished at all and almost always
they are inter-mixed and inter.dependent.
Pain is only a negative of pleasure and often
gerves as the means of preliminary 30
pleasure. Every pleasure again may well be
called & lesser pain and every psin a lesser
pleasure, because in between the infinite and

the infinitesimal there are innumerable grades
or stages which when looked at from above
may be called lesser and lesser infinite or
pleasure and when seen from the other side
each of them may be taken as lesser and
lesser finite or pain. From the standpoint of
man, however, pleasure is to be clearly
distinguished from pain. That which leads
him to the infinite and expands him, is
pleasant ; that which degrades him towards
the more finite or contracts him is unplsa-
sant. That which facilitates self-enhance-
ment is pleasing and that which thwarts it is
displeaeing.

Here I should like to tell you that
the element of pleasure in all ovr
experience does not come to us from
eternal objects. Objeots a8 such in them-
gelves have no characteristics whatever. It
is only when related to a subject that they
acquire their determinable forms. Now it
may look strange to suggest that pleasure is
a contribution of the subject, though it is
not a subjective fancy as I told you. Yetin
a very real sense, indeed pleasure is always
within ourselves, For if it is true that what
we call pleasure consists in the removal of a
want, the highest condition of well-being for
the individual can only be the; condition of
wantlessness, This conditlon does not
require any object to be enjoyed. Itis the
condition of the self as it is, without want
and therefore without both pain and pleasure.

Many writers commit the mistake  of
conceiving this only in negative terms. The
above statement too would not differ much
if it ia not further qualified, Such a view
of wantlessness is compared by many to the
condition of a stone and by others to a total
extinction of life. Whereas the former view
is agcribed to the Nyaya school, the latter is
sometimes ascribed to Lord Buddha., As
regards the latter there is ample evidence to
believe that he looked upon Nirvana as a
positive state of consciousness, and we need
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not take up the argument to disprove such
an interpretation.  Liberation may look like
total extinction ; but in fact, it is an initia-
tion into the Lifc Buernal for the individual
in then united with the Infinite Reality.

While criticising the Nyuya conception of
this atate, every critic has sought to condemn
it on the score that the liborated soul is said
to exist in its pure form which is not only
devoid of pain and plensure but is also
deprived of all consciousness as such.  That
is why the Moksha of the Nyaya school is
rejected a8 not better than that of a lump of
earth. Among recent psychologists Ifreud
also conceived of this primsal state as
primitive, inanimate and inert. DBut ncither
the Naiyayikas nor the VFreudians believe
that the stones lying on the roadside are
enjoying peace or rest, as is stated about
a liberated person. If death and destruction
were peace none in the world would crave for
life. We can only geta minor clue from what
Froud has said elsowhere that this state
is devoid of all sorts of tension and is conse-
quently beyond pleasurc and pain which
are the two states of low and high tension.
Erncet Jones approaches much nearer the
truth whean e visualises it as ‘ a higher and
fuller conaciousness.’

Let me add more, That state is not merely
a higher consciousness, as is advocated by
Buddhism and Samkhya, but is supreme Bliss
in itself, undecaying and unbounded. Had it
been mere existence or mere consciousness
without any feeling of delight or peace, why
should all men hanker after it. It is a
philosophical commonplace that every entity
seeks to persist, or rather immortalise and
infinitise itself. But even if 80 much is granted,
we have still tu ask the why of it, Nothing
would aspire to continue if the very existence
is beset with sulfering. 'T'he fact scems to
be that it is the very essence of all being to
be pleasurable and desirable. It may for all
practical purposes be said to be also beyond

pleasure, only because plessure is always
coupled with its relative, pain. We seok to
be ourselves, to realise our truc nature,
because we are sure in the heart of our hearts
that the solf is itself Bliss unlimited and
unimpaired. We have an inner assurance
that wo are immortal and free. But a mere
immortal being cannot have any possiblo
value. The persistent quest after golf-
realisation when ecven all else has beon
achieved, implies that the being of the self
is the highest value. Allobjects and pleasures
are pleasures because of the self and for the
gnke of the solf. Self is the supreme object
of desire beyond which there is nothing to be
desired. Solf alone is value in itself and
ploasure par excellence.

Thus the wantlessness of the self is not
that of a stone. It is not the pleasure-less
state of inert matter. This is the state where
all wants are always fulfilled, where wants
come to an end. 'The self is wantless not
because it can have nothing but beoause it
has all and requires nothing more. That ia
why sclf is regarded in the Upanishadas a8
YE:, AT, FHEA.

All that I have said so far suggests that
we suffer because we are ignorant of the
true nature of the self. Evil is accounted for
by a false identity of the self with the not-
gelf or body mind. The adherents of Vedants
and the Samkhya - Yoga school would say that
the subject wrongly attributes to itself the
conditions of the objects--psychical and physi-
cal for want of discrimination between the
two absolutely separate entities. The subject
they say, always remains aloof in its own
state of self-effulgent consciousnees.

The other schools of Indian philosopby
would object to this position. It is main-
tained in Jainism, Buddhism and the Nyaya
Vaiseshika schools that the ignorance of the
gelf alone is not a sufficient explanation.
The iguorance of the true nature of other
objects is an equally important factor in the
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causation of evil. And as a matter of every
day experience we cannot gainsay the ele-
ment of truth contained in this view. Ws
daily find ourselves in difficulties and on re-
flection discover that it was because we did not
know the real character of this or that object
or the effect that it would have upon us.
We suffer because of our mistakes of omission
or commission on account of our ignorance
of the reality of things about us. Their
contention is, thus, very much like that of
Socrates who believed that will is subservient
to knowledge. As we know, so do we will.

There are two charges which may be urged
against this position. In the first place the
limitations of consciousness can all be ulti-
mately traced to the effects of past actions.
The deeds of a person leave behind them
certain impressions which not only serve to
recall the original situations but also operate
as dispositions which give a specifically
directed momentum to the subsequent ment-
al processes. These unconscious mental
habits prevent intelligent response to the
rapidly changing circumstances.

They not only make the mind rigid and
mechanical but also positively pervert it by
way of passions. Secondly apart from
volnntary experiences and our self-willed
intelligent response there is the vast region
of accidental misfortunes. Unless I become
omniscient and therefore above all bondage,
I cannot imagine when a particular brick
may fall down upon my head from the ceiling
or when I may be struck by lightning or
when specially some mad man may snter my
room and strike me in cold blood, there and
then. Many more disagreeable happenings
are beyond my control and are so to say
thrust upon me, from which T would gladly
keep away if [ could.

The sum and substance of the criticism
against Vedanta and Samkhya by other
achools is that over and above the ignorance

of the self, we must also include that of the
other objects and effect of past actions. But
this evidences a very shallow understanding
of the true contribution of Samkhya and
Vedanta. After all, whatever the sources of
troubles, it is our own mind which under.
goes suffering, If the nucleus of suffering
be recognized as either foreign to curself like
the Samkhya or as unreal as in Vedanta, the
evil ceases for the self. The self is quite free
from suffering. It seems to suffer only
because it has seemingly identified itself with
the mind on account of its own nature.
Suffering is thus born of a lack of knowledge
of the true self, [f the transcendent, immu-
table nature of the self is recognised evil has
no meaning for us,

Again, all objects other than the self are
not at all real apart from the self, They in
fact are nothing without it. Whatever we
understand by an object is a subjective
contribution, Objects are there because we
know and will them to be so. They in fact
bave no reality of their own. Self alone is
real and self-subsistent. All other objects
derive a partial reality from the self. So if
we enquire the real nature of the objects we
shall ultimately come to the self itself. It is
said that if we begin to :tudy a leaf of grass
and push the quest to the end we shall
certainly realise the Brahman thereby,

Thus at length we are left only with the
Vedanta hypothesis, which ascribes all evil
and pain to our ignorance of the self. Really
speaking all evil is error and not only that, it
is based on error. There is no true evil for
which ignorance may be a reason. The true
may very well be regarded as convertible.
Just as the self is realised as knowledge itself
and nothing as known, so other objects can
equally be equated with ignorance. The
whole world is made up of the stuff of which

ignorance is made of.
(To be concluded).



SWAMID VIINANANANDA AND IS MYSTIC
ENXPERIENCES

By SwaAMl JAGADISWARANANDA

[The birthday of Swami Vijnanananda falls on Friday, the Sth of
November. Hence this article on the Swami’s mystic experiences will be read

with interest—ED.]

Swami Vijnanananda was one of the six.
teen monastic disciples of Sri Ramakrishna,
and became the fourth President of the
Ramakrishna Math and Mission. He was horn
on the 30th October, 1868 and pussed away
at the age of seventy on the 25th April, 1938
at Alahabad where he had established in
1910 a branch of the Ramakrishna Math.
Swami Vivekananda fondly addreesed him as
the Bishop of Allahabad. Of his monastic
life, extending for about four decades, nearly
37 years were spent at the sacred site of
Allahabad in study and fapasya, in work and
worship.

Hariprasanna Chatterjce, as Swami Vijna.
nananda was called in his monastic days,
passed the Entrance examination in the first
division at the age of fifteen from the Hare
school of Calcutta. He studied the First Arts
in the St. Xavier's college of Calcutta where
Swami Saradananda, the first Secretary of
the Ramakrishna Mission, Ramananda
Chatterjee, the founder-editor of Modern
Review and other distinguished men wers his
class-mates, Hariprasanna secured the
twenty first place in the F. A, examination
and then graduated from the Patna college.
After prosecuting his studies in engineering in
the Poona College of Engineering, standing
second in the L.C.E. examination of 1892, he
served under the India Government as a
district Engineer for about five years at Gazi-
pur, Etawah, Buland Shabar, Meerut and
other towns of North India. He joined the
Ramakrishna order at the Alambazar{Math in
the middle of 1397 soon after Swami Viveka.
nanda’s return to Calcutta from his historic
tour in the West., When the Belurmath was

founded in 1898 Swami Vijnanananda was
ontrusted by Swami Vivekananda with the
responsible work of supervising the construc-
tion of the new buildings. The original plan
of the Ramakrishna Temple at the Belur
Monastery which was constructed under his
direction and dedicated by him in the last
year of his life was drawn up by him accord-
tng to the inatruction of Swami Vivekananda
during the latter’s life time. Vijnan Maharaj
was an crudite scholar and wrote books in
Bengali on engineering and translated into
English the Devi Bhagavatam,, Narada
Pancharatram and Suryasiddhanta. He under-
took the English rendering of Valmiki’s
Ramayana but he had to leave it unfinished.

The following incident illustrates how love
of truth struck its root deep in his mind even
in boyhood. Once his mother called him a
liar on account of some misunderstanding.
The truth-loving boy strongly protested again
and again; but the mother could not believe
him. This wounded and enraged the boy so
much that he tore into pieces his sacred
thread saying, ‘If I have told alic, then I
am not a Brahmin!" He maintained this
moral stamina in his youth too. When he
was a student of Poona College, a Christian
missionary was the professor of Geology there.
One day when the professor was lecturing in
the class, an ox happened to graze in the
lawn adjacent to the class room. The padre
professor addressing the Hindu students of
his clags said, ** Lo, lo, your grandfather is
grazing.” By this silly taunt, the professor
wanted to criticise the Hindu idea of reincar.
nation, Hariprasanna, like other Hindu
students, could not pocket the insult and
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retorted calmly but courageously. “ Your
Christ is the son of virgin Mary and you call
him the son of God. How do you explain it?”
This sharp reply no doubt silenced the pro.
fessor but Hariprasanna had to suffer for it.
The professcr was so displeased with him
that he gave him much less marks than what
he had actually deserved in his answer paper
on Geology for which he could not stand first
in the final examination as expected by all.

Swami Vijnanananda bad the good fortune
of meeting Sri Rumakrishna nine or ten times
in his life. The first meeting took place at

_ Belgharia, his native village on the 5th Sep.

tember, 1879 when he was a school boy
eleven or twelve years old,

Sri Ramakrishna had gone on that day to
the Tapovan of the Brahmo Samaj in the
company of Keshab Chandra Sen in connec-
tion with the Bhadrotsava. From the Gospel
of Sri Ramakrishna we understand that he
met him on the 18th February 1883 again
at Belgharia in the house of Dewan Govinda
Mukherjee where Sri Ramakrishna held
sankirtan with Narendra, Ram, Baburam,
Nityagopal and other devotees. Of the
neighbours who attended the function Hari-
prasanna was one. But as the boyhood
memories had gone faint in old age, the
Swami used to describe these two meetings
as one. On the &th June of the same year
the next meeting ocourred at Dakshineswar
temple when Swami Shivanacda was present,
While a student of the St. Xavier’s college he
went to Dakshineswar by a boat on a holi-
day with two of his class friends, Swami
Saradananda and Barada Pal of Comilla,
when Baikuntha Sanyal, another devotee was
with them in the same boat. That day the
Master went on invitation to the house of
Mani Mohan Mallick, a Brahmo devotee of
Calcutta. Hariprasanna and his college
friends met the Master again in the evening
of the same day in Mani Mohan’s place. The

date of this meeting according to the Rama-
krishna Lilaprasanga is assigned as 26th
November, 183!, The fifth meeting was held
on 13th August, 1884, It was the auspicious
day of Sri Krishna’s birth and Girish Ghosh,
the great dramatist and devotee of Sri
Ramakrishna, was present there on the occa-
sion. Hariprasanna met the master again in
the beginning of the next year, spent the
night for the first time at the temple with the
Master, and took the sacramental food of the
goddess Kali. To a sturdy youth like Hari-
prasanna the little prasad from the temple
was quite insufficient for a meal. So 8ri
Ramakrishna had bread and dal brought for
him from the Holy Mother then residing at
the Nahabat. The Master spent the whole of
that night in an ecstatic mood, now clapping
his hands, now talking to the Divine Mother,
or pacing silently in divine intoxication. The
seventh meeting took place sometime in 1885
when Sri Ramakrishna wrote on the tongue
of Hariprasanna a mantra by his fingers.

Then as directed by the Master he went ta
the Panchavati and was lost in profound
meditation the like of which he never experi-
enced before. By a mere touch the Master
transmitted spirituality to his disciple. When
Hariprasanna came to normal consciousness
he found the Master sitting by his side and
caressing him lovingly. The disciple followed
the guru to his room where the latter fed him
and talked to him long on spiritual matters,
The next meeting was on the day when
Swami Brahmananda was present. On that
day the Master wrestled playfully with his
athletic disciple, Hariprasanna. Though the
young disciple cornered his guru by physical
force, yet he was finally defeated by the
spiritual power. In the ninth meeting Sri
Ramakrishna spoke to him about the Gopis
and the Raslila of Sri Krishna to which
Swami Vijnanananda used to refer in later
years. The last meeting was held in the
middle of 1886, the year in which Sri
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Ramakrishua left this world. On that day

Hariprasanna spent the night with the Mustor
in the Kali temple.

After this meeting Huriprasanna had to go
away for his B. A. studies to Bankipore
(Patna) where later ou, he learnt of the sad
news of the Master’s passing away from the
Basumati, a Bengali daily. On the previous
day he saw in a vivid vision Sri Ramakrishna
standing before him. He could not make out
the meaning of this mysterious vision till he
read the newspaper the following day. At
Bankipore he lived in a rented house in which
happily the local Ramakrishna Ashrama has
now been established. When Swami Viveka-
nanda passed away on July, 1402, Vijnana.
nandaji was at the Brahmavadin Club at
Allahabad. On that night too he had, during
his meditation in the shrine of the club, a
beatific vision of Swami Vivekananda as
seated in the lap of Sri Ramakrishna. He
waa at a loss to understand the import of this
vision tilla wire from the Belurmath brought
to him the news of the death of his illustrious
fellow disciple.

Swami Vijnananandaji was blessed with
many extra.ordinary spiritual experiences.
But as he was very reserved and reticent he
did not express them, unless importuned
by the devotees, or Sadhus. Several mystic
visions, noted from his talks, are described
here to show how rich and varied was his
spiritual I.fe. Once the Swami accompanied
a junior monk of our order to the Temple at
Kalighat, Calcutta. There he saw and
touched with great devotion the holy image.
While he was circumambulating the temple
he got a vision of the presiding deity.
This vision awakened his Kundalini which
going up to the Sahasrara illumined the top-
most plexus with heavenly light. On another
occasion wher he had gone on a pilgrimage
to the Pari temple, he embraced the sacred
image of Lord Jagannatb, and felt the wooden
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image to be as soft and delicate as butter.
At the time of narrating this unique experi-
ence he observed. If one visita a sacred
place with sincere devotion, and sees the
image in the temple with a pure mind, leaving
outside one’s worldly thoughts, he is aure to
be illumined’. .\t Triveni (Allahabad) the
confluence of the three sacred streams, the
Swami got the vision of the goddess Triveni.
After a dip in the holy waters of the con-
fluence he saw a girl of divine radiance with
three plaits of hair on her head floating on
the water, From Swami Brahmananda he
ascertained that the goddess was none other
than Triveni. In this connection he remarked,
*A vision is true if it deepens our spiritual
emotions and unfolds greater wisdom and
bliss: Even now after so many years when
I think of the vision of the girl form of
Triveni I am transported with joy.’

Swami Vijnanananda got a vision of Lord
Viswanath at Benares. He went to this holy
place, one of the seven centres of salvation
according to Hindu belief, to supervise the
building work of the local Sevasram. I'rom
the cantonment station he was going in an
Ekka carriage to the Ramakrishna Advait-
asram. While the carriage was taking a turn
at a cross-road, it toppled down and the
Swami fell on the ground with his leg caught
in the wheel. Somchow he pulled out his leg
and in the same carriage reached the desti-
nation. The doctors did their best; but at
night he got high fever coupled with shivering
of the body and pain in the leg. When he
was restiessly rolling on the bed without
sleep at the dead of night he thought within
himself: *Oh Lord Viswanath, I have come
into your safe jurisdiction for a philanthropic
work of Sri Guru Maharaj and such a calamity
overtook me! I do not mind my troubles;
but Lord’s work will suffer. What can [ do ¢’
Thus thinking he fell asleep. At about 1 or
2 A M. he had the vision of Lord Viswanath
with matted locks, and smiling face. The
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divine figure approached the Swami with
slow steps looking at him with compassionate
eyes. The Swamisaid to bim, ‘Oh Lord,
have you come to take me with Yon?¢ I
cannot go now as I have yet to do my Lord’s
work.” The holy figure drew near the Swami
and embraced him lovingly, when the l.tter
felt that his body had become as cool as ice
and all his pain and fever has subsided. The
Lord’s form vanished with a sweet smile
playing on his lips. The Swami got up from
his bed next morning and was astonished to
find that he was quite all right and even his
wound had healed up! While describing this
experience the Swami said, ‘ Whenever I
recollect this vision, I see before my eyes the
superbly serene form of Lord Viswanath
standing before me with a smiling face and
matted hair. I talk to Him and derive infinite
joy’. The Swami once visited an Art Studio
at Calcutta. There a beautiful picture of
Lord Shiva in the standing posture with
flowing beard and matted locks, attracted his
attention. He was absorbed in the thought
of Lord Shiva who then seemed to speak to
him. Later in life he remembered the enthral-
ling ecstacy of this experience and asked his
attendants to bring from the market that
picture. But unfortunately it was not
available.

The Swami used to relate his two visions
of Lord Buddha, one at Sarnath, Benares
and the other at Pegu, Burma. Sometime in
1918 or 1919 he was at Benares, One fine
morning he went on foot to Sarnath to sue
the Museum there. In the Museum the guide
was showing him a beautiful image of Buddha
at whose foot a short description of Lord
Buddha's life from birth to death was given.
While he was intently looking at the image,
the external world vanished from him and he
beheld a boundless ocean of Light, He stood
like a point on its shore and was beholding
the immaterial light spell.bound. He returned
on foot to the Ashram at Benares by 4 or 5

5
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in the afternoon ; but his ecostatic mood

brought on by the vision persisted, and
continued to enthral him for three days. To
Swami Prabhavananda and Sister Lalita of
Hollywood Vedanta centre, he described this
vision thus: *‘Suddenly I lost outer cons.
ciousness. My mind got rid of all mentations.,
An ocean of light engulfed me in the midst of
it. This light was redolent of peace, bliss
and wisdom. I felt I was full of the Buddha
and had no existence separate from the
Blessed One. 1 cannot say how long I
remained immersed in that state. The guide
was under the impression that I felt eleepy.
So he tried to rouse me and thus I came te
my senses.” In December, 1936 the Swami
went to Rangoon on a flying visit. From
Rangoon he motored to Pegu to see the huge
lying statue of Lord Buddhba there. All his
companions came out of the Pagoda soon
after seeing the colossal statue. But the
Swami stood still and speechless. All waited
for him a pretty long time; but the Swami
did not move. He was in an exalted mood.
After some time when his mind came down
from the superconscious plane he came out of
the temple. On his way back in the motor
car the Swami sat motionless and completely
indrawn. In the Rangoon Sevashram when
requested to narrate his experience at Pegu,
he kept silent. But when pressingly solicited,
be said, ‘Lord Buddha out of his infinite
mercy granted a vision to me. I saw the
lying image of Buddha pulsating with life,
How wonderful was the lustre of His fascinat.
ing beauty!” '

Swami Vijnanananda bad infinite love and
respect for Swami Vivekananda, and felt the
living presence of the latter in his room at
the Belurmath where he lived and died,
Vijnanananda had a wonderful experience
during his stay ab the Belurmath. His room
was close to that of Swemi Vivekananda,
One night he got up for urination and saw
that the latter’s room was lighted. He thought
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that the latter had kindled a light to kill
bugs or drive the mosquitoes fiom inside the
ourtain. After passing urine while he was
returning to his room, he peeped into that of
his illustrious brother and was astounded to
see a supernormal phenomena, There was no
material light in the room. Swamiji was
seated in deep meditation and his body shone
like a luminous object so much that the room
was illumined. In meditation the real nature
of 8wamiji being fully manifest the earthly
frame became effulgent. When the monastery
was in the garden house of Nilamber Mukher.
jee, Vijnananandaji on the Dassera day
bowed down to the Swamiji and touched his
feet with his hands. At that time he received

spiritual charge which resembled an electric
shock.

As a monk, Swami Vijnanananda was
rigidly stern and austere. But his rough
exterior concealed a sweet and soft heart.

NATURE AND GRACE

For this reason Swami Saradananda aptly
compared him to Kabuli grapes which
though so very soft are encased in hard
wooden boxes. He was very strict in his deal.
ings with women and would not allow even a
woman sweeper to enter the compound of the
Allahabad Asram. He did not allow his own
women disciples to he in his presence for more
than a few minutes! When his mother came
to see him in the monastery at Belur he
reluctantly met her in a quiet corner of the
garden at the request of his gurubhais. His
only surviving sister had once arrived at the
Allahabad Math to see him, but he did not
accommodate her in the monastery for the
night. He confided to Swami D. that he never
dreamt & woman in his life! Such complete
conquest of lust is possible only for a knower
of Brahman! Indeed, the Swami attained
Brahmajnana and that is why he could
retain full consciousness till the last moment
of his life.

Naturc is crafty, and draws away many; eusnares and decieves
them, and always keeps herself before herself as her end.

But grace walks with simplicity, turns away from every
appearance of evil, uses no false pretences, and does all things
purely for God, in whom also she finally rests.

- Nature loves ease and bodily rest. Buﬁ Grace cannot be idle and

willingly embraces labour.

—Thomas A Kempis.

ORIGINS AND CONSEOQUENCES OF SOME
CONTEMPORARY THOUGHT-PATTERNS

By Avipous Huxuey

Unlike art, science is genuinely progressive,
Achievement in the field of research and
technology is cumulative; each generation
begins at the point where its predecessor
left off. Furthermore, the results of disin.
tereated research were applied in such a way
that the upper and upper-middle classes of
all industrialised societies found themsslves
becoming richer and richer. It was, there.
fore, only to be expected that the West’s
professional thinkers, who all spraug from
these c)asses, and whose education had made
them familiar with the methods and achive.
ments of science, should have extrapolated
the progressive tendencies of technology,
basing upon them a general theory of huwman
life. The world, they aflirmed, was becoming
materially, intellectuslly and morally better
and better, and shis amelioration was in
some way inevitable and inberent in the
very nature of things. The theory of prog-
vess—a theory which became a dogma,
almoat, indeed, an axio n of popular thought—
was novel and, from the orthodox Christian

. standpoint, heretical, For orthodoxy, man

was a fallen being and humenity, i not
actively deteriorating, was statieally bad,
with s badnees which only grace in co-opera-
tion with each individual's free will could
mitigate.

The belief in all.round progress iz based
upon the wisbini dream that one can get
sometking for nothing. Its underlying
sssumption is that gains in one field do not
have to be paid for by losses in other fiolds.
For the ancient Greeks, hubris, or overween.
ing insolence, whether directed towards the
gods, or one’s fellowmen, or Nature, was sure
to be followed, sooner or lates, in ope way or
another, by avenging nemesis. The dogmatists

- of progress imegine that they can be in-

solent with impunity. And their fajithisso
strong, that it has been able to survive two
warl{d wars, and several revolutions of almost
unprecedented savagery, and remains flourish-
ing in spite of totalitarianism, the revival
of slavery and conceniration cawps, satura.
tion camps, saturation bombing and ajomic
missiles.

Belief iu progress has sffected contempor.
ary political life by reviving and populariz.
ing, in an up.to-date, psendo —scientific form,
the old Jewish and Christian apocalypticism.
A glorious destiny awaits mankind, a coming
Colden Age, in which improved gadgets,
more grandiose economic plans, more elaborate
social institutions will somehow have created
a race of more virtuous and more intelligent
human beings, Man’s Final Eod is not (as
all the masters of spirituality have always
sffirmed) in the timelesa eternal Now, but in
the not tog diatant, Utopian future. In order
to realise this temporal ¥inal End, the mas.
ses ought to accept, and their rulers need
feel no qualms, in imposing, any amount of
suffering and moral evil in the present. It
is a highly significant fact that all
modern dictators, whether of the right or of
the lolt, talk incessantly about the golden
lature and justify the most atrocious actions
here and now on the ground that sach
actions are meaus to that glorious end. “We
see, then, that scientific and technologics)
progress has produced s boundless fajth in
the future, as something necessarily better
than the past or present. But the one thing

. we all know about the fubure is that we are
_profoundly ignorant of what is going to hap-

pen, and that what in fact does happen is
generally very different from what we anti.
cipated. Consequently any faith based upon
what is supposed to be going to happen g
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long time hence must always be hopelessly
unrealistic. But to act upon unrealistic be-
liefs is generally fatal. In practice, faith in
humanity’s progress towards a future assumed
to be bigger and better than the present is
une of the most potent enemies to liberty,
peace, morality and common decency : for
a8 recent history has clearly shown, rulers
feel themselves justified by what they fondly
imagine they know about the future in
imposing the most .monstrous tyrannies and
waging the most destructive wars for the sake
of the cutirely hypothetical fruits which
those tyrannies and wars are expected (good-
ness oply knows why) to bear some time, lot

us say, in the twenty-first or twenty.second
ceutbury.

The dogma of progress is by no means the
only intellectual consequence of scientific
and technological advance. As theory pure
science is the reduction of diversity to iden-
tity. As a praxis, scientific research proceeds
by simplification. These habits of scientific
thought and action, have, to a certain extent,
been ocarried over into the theory and prac-
tice of contemporary politics.  Where a
centralized authority undertakes to make
plans for an entire 8ociey, it is compelled
by the besildering complexity of the given
facts to follow the example of the laboratory
worker, who arbitrarily simplifies his problem
in order to make it manageable. Scientifi.
cally, this is a sound and entirely justifiable
procedure. But, when applied to the preb.

lems of human society, the process of

simplification . is a Process, inevitably, of
restraint and regimentation, of curtailment
of liberty and denial of individual rights.
This reduction of human diversity to a quasi-
military identity is achieved by propaganda,
by legal enactments and

» if necessary, by
- brute force.

Philosophically, this ironing
out of individual idiosyncracies is held to be
respectable because it is analogous to what
is done by scientists, when they arbitrarily

simplify an impossibly complex reality, so us
to make nature comprehensible in terms of
a few general laws, A highly organized and
regimented society, whose members exhibit
& minimum of personal peculiarities, and
whose behaviour i8 80 governed by a single
master-plan imposed from above, is felt by
the planners and even (such is the powor of
propaganda) by the plunnees to be more
‘scientific’ and therefore better than a
society of independent, freely cooperating
and self.growing individuals.

The first step in the simplification of
reality, without which (since human minds
are finite and Nature is infinite) soientific
thought and action would be impossible, i8
a process of abstraction. Confronted by the
data of experience, men of science begin my
leaving out of account all those aspects of
the facts whioch do not lend themselves to
oxplanation in terms of antecedent causes
rather than of purpose, intention and values.
Pragmatically they are justified inacting in
this odd and extremely arbitrary way ; for by
concentrating on the measurable aspects of
such elements of experience as can be
explained in terms of a causal system, they
have been able to achieve a great and ever
increasing control of the energies of Nature.
But power is not the same thing as insight,
and as a representation of reality the scienti-
fic picture of the world is inadequate, for the
simple reason that science does not even
profess to deal with experience as a whole,
but only with certain aspects of it in certain
contexts, All this is quite olearly understood
by the more philosophically minded men
of science. But unfortunately some men of
science and many technicians have lacked
the time and inclination to study the philo.
sophical basis and background of their
special subject. Consequently they tend to
accept the world-picture implicit in the
theories of science as a complete and exbaus.
tive account of reality ; they tend to regard
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those aspects of experience, which scientists
leave out of account, because they are in-
competent to deal with them, as being some.
how less real than the aspects which scient-
ists have arbitrarily chosen to abstract from
out of the infinitely rich totality of the given
facts. Beoause of the prestige of science as
a source of power, and because of the general
negleot of philosophy, the popular Weltans.
chauung of our time contains a large clement
of what may be called “nothing-but” think-
ing. Human beings, it is more or less tacitly
assumed, are nothing but bodies, animals,
even machines ; the only really real elements
in reality are matter and energy in their
measurable aspects ; values are nothing but
illusions, which bave somehow got mixed up
with our experience of the world; mental
happenings are nothing but epiphenomena,
produced by and wholly dependent upon
physiology ; spirituality is nothing but wish-
fulfilment and misdirected sex; and so on.
The political consquences of this ‘nothing-
but’ philosophy are clearly apparent in the
widespread indifference to the values of human
personality and human life, which are so
oharacteristic of the present time. Within
the last thirty years this indifference has
expressed itself in a number of dangerous
and diequieting ways. We have witnessed,
first of all, the wholesale revival of slavery
inits worst and most inhuman forms—slavery

imposed upon political heretics living under
the various dictatorsbips, slavery imposed
upon prisoners of war. Next we note the
increasing indiscriminateness of slaughter
during war.time. Area bombing, saturation
bombing, rocket bombing, bombing by
atomic missiles —the indiscriminateness has
steadily increased throughout the second
World War until now no pation even makes
a pretense cf observing the traditional
distinction between civilians and combatants,
but all devote themselves systematically to
general massacre and a destruction of cities
go complete that the survivors are doomed to
suffer distress and hardship for years to come.
Finally there are the phenomena of deliberate
starvation of whole populations, concent.
ration camps, torture, human vivisection
and forced migration, or the removal, at the
point of the bayonet, of millions of human
beings from their homes to other places,
where their presence will be more convenient
to the rulers who happen for the moment to
be in power. When ‘nothing-but’ thinking
is combined with the other intellectual
products of applied science_faith in progress
and desire for ‘scientific’ uniformity and
simplicity—the results as anyone can aee
who takes the trouble to look at the world
around him, are truly horrifying. _
(Reproduced from the Vedanta and the
West.) '




THE CHITANDOGYA UPANISIIAD

GENERAL INTRODUCTION 1V:

THE SPIRITUAL VALUE OF THIS

VEDIC RITUAL (1)

By Swamr TYAGISANANDA

We have seen that the Vedas consist of
two main sections—the Jnana Kanda and
the Karma Kanda. The former, consisting
of the Upanishads, gives us the essence of
the Vedic teaching, namely the realisation
of the Absolute Truth, as well as the immedi-
ate means of such realisation. The latter,
consisting of the Mantras and Brahmanas,
deals with the preliminary stages in tho
means of attaining this goal, in a more con.
crete form. so as to suit the capacities of less
advanced spiritual aspirants. There is no
contradiction between the two and the two
sections are organically and synthetically
inter.related,

Every religious community knows the
value of a well established ritual. These
rituals make religious beliefs lively and vivid,
by concretising and objectifying them.
Thereby they help the senses as well as the
imagination co-operate to produce the reality-
feeling. The force of the sense of social
confirmation is very helpful to eradicate
doubt and scepticism and to engender faith.
The ritusl helps to summon into the marginal
consciousness of the worshipper the sense of
a long line of past and venerated ancestors,
whose faith is crystallised in the ritual.
When a whole community follows the same
ritual the voice of the present is added to the
voice of the past. This social confirmation
becomes so effective that faith marches
triumphant over doubt and irresoluticn.
Particular worde and sentences as well as
particular physical attitudes, suck as prostra-
tion, upright sitting posture, folding palms,
directing the look to the tip of the nose or
closing the eyes etc., all help concentration
of mind by shutting out all other extraneous,
visual, sensual and mental impressions, by
producing the highly valuable feeling of
humility and the like. Custom and habit
leads to repetition of practice, so much
necessary in sadhana. Rythmic chanting as

well as music and other forms of art aid in
creating the emotional background for devo.
tion. They also help the devotee to meditate
on his ideal continuously without strain. It
provides proper forms to help novices who do
not know how to begin spiritusl practice, and
provides a means for expression of the
spiritual feelings vaguely surging up from the
heart, which would have otherwise remained
inarticulate. Many of the elements of a ritual
help to remind the devotee of the fundamental
realities of the spiritual life through their
symbolic nature and through the psychologi-
cal principle of association of ideas. It binds
together large bodies of people in bonds of
love and reverence, and thus ritual serves a8
& socialising factor.

1t has often happened in history that this
tie proved stronger than the natural bonds
between parent and child, brother and sister,
husband and wife etc. A well.established
ritual is, therefore, a fort which protects a
religious community from all disintegrating
forces from without. It has also a historical
function in preserving for a future generation
what was found most valuable in the past,
in convenient forms which can be easily
handed down from generation to gencration,
thus helping to preserve continuity of social
and spiritual life. Very often they are in
their origin only expressions of higher spiri-
tual experience of realised persons, and 80
they help to produce the actual experience
itself by auto.suggestion. The variety of
activities _physical, verbal and mental—pro-
vided in all rituals, relieves the novice from
the tedium which might otherwise either fag
his attention or lead even to fatigue and sleep.
They also provide the necessary rest by way
of change of work, and this, in a way,
helps continuity in meditation. They also
provide the arena for the exercise of morality
by way of self-control, fasts and vigils, obser-
vance of sex taboos, charity, etc.
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The very expression, Vaidika karma
suggests the end aimed at by all Vedic ritual.
The karma is meant only to lead to Veda
or Jnanam and it is to be done intelligently
and with full appreciation of its spiritual
purpose. This is what Bhagavan means when
he says in the Gita g§ Faifad T @R TRAAAI.
The same is corroborated by him in tvhe
Bhagavatam ~ X-24.6.  srasgEAl SE
sargaafasfy Ay Fsafafs: aaan g WA,
cof. also Chhandogya 1.1 10 «m37 fygm w0fy

e T2 A EER Wafa.” of. also Ishopa-
nishad XI fyai sfyai & Az ag. ete.
Thisis the Vedantic view of karma as opposed
to the Mimamsa view. As Sayana points
out, although the Vedas prescribe various
kinds of karma, some Nitya or obligatory and
others Kamya or optional, the prime interest
of the Vedas is only in the Nitya karma. The
Kamya karmas are prescribed, not because
they are directly capable of leading to the
highest goal, but only for the purpose of
creating faith in the minds of persons who
are actuated by natural desires. His intro.
duction to Sukla yajur Veda rune as follows:

Fex FA 0 agEngaa sy ennfEEe-
et qEIt ARFAR o GARA AEgAEfigaT
R | aen, i 8% safgEfr | e
g 37@ frasdg 17,  He also insists upon the
necessity for understanding the spiritual
significance of ritual through wvickara or
rational enquiry. %7 aAzarxal FEREE od
o araRraeRdE @t aguf fd fdiae:
TIATEIR. This is also corroborated by Manu
when hesays: an§ 9q{qeaT g FeqrrerOfgan
qerimgEsaR @ u§ 9% Ja¢: | To the Vedantin
the karma is not to be performed in
expectation of any fruit, here or her?after!
but only as worship of God in the spirit of
g aavaes ffE faszfy ama: of Gite XVIH
46. Every karma is equally valuable if it is
done in this proper epirit. As. Langakshi
Bhaskara points cut at the endof hlg Arthasan.
graha “disqufl, Ay BRT agAufEam:
aq G, FHCIIIFET FRWITRG fr:drEdg:”

This shows the spiritual efficacy of all ritual.

This process of converting every karma
into spiritual practice by the method of
arpanam or dedication to God is referred to in
the Gita IX 27. gy sgarfa... ... . (1
waqwg. Also 1V 24, V. 10 etc This process of
wymy  is thus described in the Kurma purana

Faon Ay 29 amn qEEdI

7 AT AR AmnaET W

g Fa1 94NTZAT FEQA AT

mazanddl Merafafaaeasfafn

song W FAOUSHR A

FQf gad gEan s T3

Fg1 TR G TFAAEHAR |

FRMBATTEE: IR, )

a3 gad s saFd:

A3 WRIE qaId AT TIIH, )
By smudnd, is meant the cultivation of a
particular mental attitude in which the per-
former sees every object connected with the
ritual as Brahman or God. He who makes the
offering is Brahman, Him to whom it is given
is Brahman, what is offered is also Brahman.
The performer should develop the feeling
that he is not the real agent of his actions
and that the real karta is only God. He
should also cultivate the consciousness that
the ritual is performed omly to please the
Lord. He should also dedicate all the fruits
of his actions to the Lord. In practice also,
this isobserved when a ritual is peformed,
by mentioning in the sankalpa at the begin-
ning of the ritual that the ritual is meant for
@4 fieady and by the  conclusion
of the ritual with such statements as
setinaeg, Fominaeg.  eto. The performer
is also exhorted to do karma as yoga
in the Gita II 48, by developing the spirit of
samatvam. All this shows how the Buddhi
is gradually trained and purified in the course
of the performance of the karmas. It isthis
that gives it its spiritual value. Every act
that sharpens the Buddhi and develops its
strength and purifies it by freeing it from
gelfish desires and tamas, helps it to perform
its natural function of realising the truth,
amr ond o are thus present in every
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ritual, if it is properly performed, but if it is
performed for the sake of satisfaction of
desires and worldly profit, it is more dangerous
than beneficial spiritually. I{ence we find a
cqudemnation of such performance in the
Gita. II. 42.45 aifgai gftagi a= etc.,
IX 20-21 etc. Vide also Bhagavatam XI 21;

I1515and 17, V 6-15 and 17, ete. Mundaka
V 2.12 etc.

Now let us know the inter-relation
between the Nitya and Kamya karmas as
rationally understood from the spiritual
standpoint.  According to Sayana (vide
Introduction to Sukla yajur veda) the pratya.
vaya or defect that results from non-perform-
ance of Nitya karmas is spiritual in nature,
It consists in the dullness or weakness of the
Buddhi. This is to be removed by perform-
ance ot Nitya karmas. When the defect is
present a man does not have any taste or
inclination for realiration of truth, as it
prevents the development- of discrimina-
tion (viveka\ and dispassion (vairagya).
When this defect is removed satvaguna
develops, the heart becomes pure, viveka
and vairagye result.  These in their
turn create a taste for realisation of
Brahman which is the highest goal of life.

ff. wqdda  gfsaey &l Frenfrasegfds
EAGEILIRICE CC GO G (L (Lt (O I S D T
i@ﬁa Fraaifs=a  smnd  afy  aemeTer
Taeredizad, AiwdvfagTarst gt
TETRIHEEFIAIT APTERIA. The
fpiritual significance of Nitya karmas
is clear from the above passage. These Nitya
karmas include all those rituals which are
specially meant to spiritualise a man’s out-
look on life. They appeal only to those
persons who have already developed a
capacity to appreciate a spiritual conception
of their goal, but the majority of the people
.do not have any such capacity, They are
too dull and slovenly, or too selfish, to take
advantage of these Nityakarmas. They are
prepared to exert themselves only if some
‘more tangible result is promised in the shape
of immediate satisfaction of sense pleasures
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?vhich their petty minds aspire for. To
induce even such people to take to apiritual
practice, the Srutis present spiritual praotice
as capable of even satisfying their seifish
desires. cf.  Bhagavatam XI. 21. 23.
% AR it @ w9 g W A
b1 ';i{qsq' f[:r;{q Also 7bid XI. 3. 46. “J\T'-‘q;ﬂ'/ﬁ
wedfy

Thus we find various *phalas’ or fruits of
acti'on are promised to these lower class
aspirants. When such fruits are promised
the rituals become Kamya; but even here the
ref.ml‘purpose is to make these people take to
spmtual practice, Kven in modern days we
find these tactics employed by spiritual
fzeaehers. Thus Sri Ramakrishna refers to
1t. on page 70 of (fospel—‘ Worldly people
will never listen to you if you ask them to
renounce everything and devote themselves
whole.heartedly to God. Therefore, Chai-
tanya and Nitai, after some deliberation
made an arrangement to attract the worldly.
They would say to such persons, * (‘ome
repeat the name of Hari and you shall ha.vt;
a delicious soup of magur fish and the em-
brace of a young woman.' Many people,
attracted by the fish and the woman, would
chant the name of God. After tasting a little
of the nector of God’s hailowed name, they
would goon realise that the fish soup really
meant the tears that they shed for the love
of God, while the young woman signified
the earth. The embrace of the woman
meant roliing on the ground in the rapture
of Divine Love. The Rishis were prompted by
the same spirit when they promised Swarga,
putra etc. as a reward for performance of
the ritual. The Swarga or the putra that the
Rishis had in mind was only satvaguns and
chittasudhi and the desire for ¢Atma.
jnapam’ that resulte. The Bodhayana grihya
sutra quotes the following words of Vyaga
97, gfa T sew @ T WE Ay gy L
q9: g s¥=sfa @I T 7 AEvEe: g asfige
A5 giFd @ 7 AN T | 54 q frar SE
According to thie opinion of Vyasa < g7
means ‘(%' Wwhich he equates with -

g.@H,
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Only that which is capable of saving from T,
deserves the name 7. A physical child
does not constitute a ‘putra’. Without
Vidya and Karma no one can be saved from
#wF: ‘How can man’, asks Vyasa, ‘save
another when he is not able to save himself?’
g thus may refer only to the fawmifs and
gy and the resulting desire for suiagIA, a8
it is only these that can save him from J{E.
Bhagavan’s definition of ayF in Bhaga-
vatam X1 10. 43. as sepeqararg. (Naraka is the
growth of Tamas) shows that it is that which
removes this Tamas that constitutes the
putra.  As  per Sayana’s passage quoted
above, it is satvaguna and chitta suddhi and
vividisha that result from the performance
of ritual and therefore, gy may stand only for
this,

Similarly, the Swarga that is offered as a
reward for performance is only qeAgMIT
as Bhbagavan defines it in Bhagavatam XI
19. 42, ;gﬁa:[gq-grxﬁgq; cf. also Santi Parva,
chapter 190, where Bbrigu speaks of Swarga
to Bharadvaja as i “‘a®mIa geng:” cf. also
Niralambopanishad gegghwas: The para-
dise of celestial pleasures, which the
ordinary man understands by the word
*Swarga’, is only an imagination and is
really non.existing. Vide. Bhagavan’s words
in Bhagavatam XL 21.31. @doaag aF ®
arg=qj saufye etc. The above passages show
that real Swarga is a spiritual state and the
ritual only promises this spiritual elevation
when it offers Swarga. The very word w
of @1 suggests that it has something to do
with &g or one's real nature, Kapila’s
words to Devahuti in Bhagyavatam 111,
30. 29. “wyg auEeE;”’ show that the Swarga
is only a purer state of the mind. cf. Milton’s
statement in Paradise Lost ¢ The mind is its
own place! It can make a Heaven of Hell
or o Hell of Heaven”. We thus see the
intimate connection between the so-called
Nitya Karmas and the Kamya Karmas.
Both are meant only as helps to spiritual

realisation through fasmfs, gorgo, AR
and gFTIgEIET(A.

The Vedic rituals in their original simpli.
city have gone out of use or have changed
their forms in the course of centuries. Some-
times the transformation is so thorough that
it is very difficult to recognise what they
originally were.  But, in apite of all the
changes, they have preserved their funda-
mental basis of ¢Tyaga and Yoga’. The
really spiritual nature of these practices may
be better understood if we examine a typical
karma prescribed by the Karma Kanda
which is still kept up to the present day even
though the spirit is lost.

The seeds of spiritual practice are sown
when the child is first initiated into the
Brahmacharya or spiritual life by the father
or the Acharya in a special ceremony . called
Upanayanam. It consists of a ritual formu-
lated for the purpose of rousing up the
sleeping Atman in the child which contains
in itself, in an embryo form, all the main
elements of sadkana. We find therein the
first steps in Tyaga as well aa in Karma yoga,
Bhakti yoga and Jnana yoga in their kayika,
vachika and manasa aspects. The chbild is
taught to worship God, to serve man and to
meditate on God and to pray to Him for
guidance in a spirit of love and devotion and
to exercise himself intellectually through
study of the Vedas. Even in their advanced
stages Karma yoga is nothing more than
gervice of man as worship of God ; Bhakti
yoga is only the development of love and
devotion and self-surrender to God throvgh
prayer, meditation, japa, sakirtana etc.;
Jnana yoga, likewise, is only the exercise of
the intellectual powers through study, ration-
al and philosophical enquiry into truth and
self analysis cf. HewRET aga faw gex 9fa:
Jaimini VI 1-35. This eamskara is only for
the purpose of vidya or realisation of truth. ~

As in all rituals the ceremony begins with-
a preliminary sankalpa which is expeoted to.
remind us of the purpose of the ritual. The
three main purposes of the ceremony as per
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the sankalpa are fysafafy, Havsprifrafals
and sfqqaegdify. ‘fgs:7’ represents a second
birth or regeneration. It is character and
conduct that makes a man a Dwija. Thus
in Anusasana Parva 143, Siva says to Devi.”
“A AT AT . qgd q o ARy | FOnf
fraaeq IRHT g Fg  — Neither birth nor
ceremonial purity nor the study of the Vedas
nor taking birth as a son can produce
Dwilatva.  Dwijatva is based only on
character and conduct. Yudhisthira also
says in his answer to Yaksha in the Vana
parva, “gop g F@ a1 G @AEAAL G T AT
O fg fzafs = ogewa T @wen | My dear
Yaksha, please listen. It is not one’s family
nor study nor repetition of the Vedas that
can make a man a Dwija. There is no doubt
that only character and conduct can make
oneaDwija’, So also in Vana Parva II 15.13.
Dharma Vyadha says, “Feg AT W A g
¥ @aqifad; & @mAE a4y 95w 7 v e "
A sudra, who always practises self control,
truth and dharma, I consider as a Brahmin.
It is by character and conduct that a man
becomes a Dwija, In Vahni purana, Vasishta
says to Ambarisha «q wsfdq 3o uwq A
J|A: AT TR Frseaeq gaHay wud
O King, it is neither birth nor family nor
study nor repetition of the Vedas that pro.
duces Dwijatwa. Only character and conduct
can be its cause.  All these passages show
that the Upanayana ceremony aims at
development of character and conduct in the
boy through a well-disciplined life and
practice of virtue under a competent guru,
* Dwijatvasiddhi’, therefore, is a part of
Karma yoga, as it deals with actual life.
Adhikara  means gf§z and g, desire
and capacity. ¢ Vedadhyanadhikara’, there.
fore, means desire and capacity for the
acquisition of knowledge. It means the
same thing as the vividishe produced through
development of satvaguna and chittasuddhi
and  sadhanachatushthayasampatti,  which
Sayana refers to in the passage quoted
above. This has reference to Jnana yoga.
Sriparameswarapriti refers to love and
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devotion for God and therefore, refers to
Bhakti yoga. 1t is thus clear from the very
sankalpa itself that the purpose of the cere.
mony is to enable the child to realise God in
the long run through the various yogas, This
shows tho epiritual aim of the whole ritual:
Cf sutra faeps] gapapaer @i sieftad | It is
for the purpose of realisation that a boy is
brought to a teacher.

The first main element of the ceremony is
a formal dedication of the boy to the pro.
tection of Prajupati or God, The student is
then told to consider Agni as the visible
representative of Prajapati and to consider
the Agnior Prajapati as the rcal teacher.
The human  teacher declares himself
only as ropresentative of this God Agni-
Prajapati. Vide fatapatha Brahiana V. 4.
“yfagadaagRadEar . ete. Then the
teacher formally touches the heart of the
disciple and exhorts the Atman in the boy to
rise up and guide him from inside with the
mauntra, Rig Veda 111 8.4. 7 «fiviy: 37; sagfzg
etc. Him the wise, realised souls raise up
spiritually.  Sri Ramakrishna has shown us
how by a mere touch spirituality can be com-
municatad to a sishya. The child is then
wade to put a fuel stick silently in the Agni
as an offering to Prajapati or God. Some texts
prescribe also a mantra to accompany this
offering which means, ‘To Agui I bring &
fuel stick. By this fuel stick may you
increage aud may we grow spiritually through
Brahman, Swaha’. This is the first formal
rite which a child performs and it is this that
fructifies into all the elaborate Vedic sacri-
fices which a grikastha is expected to perform.
In this we have all the spiritual elements of
the Vedic ritual in its simplest form. These
elements are condensed in the aphoristic
statement, which explains a homa or yagna as
'a_aﬁ]%ﬁq geqgnr:  Renunciation of material
pleasures for the sake of God. This
represents the positive and negative aspects
of spiritual sadhana, yoga and tyaga, 8y

me-
bolically.

In every homa the sacred exclamation
‘swaha’ is uttered to indicate the negative
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aspect of sadhana, namely, gacrifice of the
ego. Swaha denotes TF g, complete
destruction of the sense of I and Mine. This
is explained in express terms a§ the end.
of each offering in such expression as 37

HA% q w4, 33 mapn AW, Yaska expluinf the
word in VIIL 21. g eyg3fy at &n awngla a
& 7Ry a1 @gd gfdaif gy @ According
to this the word means ** well said ” or it
denotes ‘*the renunciation of one’s own
ego as an offering to God”. Every homa
consists of offering something as a symbol of
one’s own desire for material pleasures. It
may be a ‘Samit’ (qfi{a\) or other vege-
table, such as rice ete, or some animal or
part of the animal such as milk, ghee etc. or
the ego in itself. That the ‘samit’ is repre.
gentative of the pleasures of the three worlds
is clear from Atharve Veda XI 5-4. g5

afra gfud) 4 fgdmaeada afea gnfa”
Parts of the animal are symbolic of the ani-
mality or brutality in man. The purusha in
purushayajna represents the individuality
itsolf. That it is these things that are to be
offered is clear from Bhagavan’s saying in
the Bhagavatam XI wafysad aF gt -
tqd: qafIzaE A6 agasa Ferq. Whatever
is most desired by oneself or whatever
is considered as valuable in the world,
all those things are to be offered to me.
This leads to endless bliss. Gita Chapter 1V
makes this symbolic significance of sacrifice
clear in slokas 24-31. sgnqu agmgfd: ete.....

......... aafrmmaysl Jifa a8 gaaas’

The Devatas to whom the offerings are
made in the various sacrifices all represent
the Atman. This Atman worke in three
planes in a realised man. cf. Gospel page 615.
«Chaitanyadeva used to experience three
moods. In the inmost mood he would be
absorbed in samadhi, unconscious of the
outer world. In the semi-conscious mood l:’(e
would dance in ecstasy but could not talk;'ln
the conscious mood he would sing the glories
of God’. It is also noted, on page 113 of the
Gospel, that Sri Ramsakrishna also passed
alternately through these three moods of

divine consciousness, the inmost, when he
completely lost all knowledge of the outer
world, the semi.conscious and the conscious.
In the ordinary man also we find these three
states of consciousness represented in the
‘susupti’, ‘swapna’ and ‘jagrat’ states. The
Atman functioning in these states is differ-
ently named in the Mandukyopanishad as
Eswara, Taijasa and Viswa. Sometimes they
are named as Brahman, Hiranyagarbha or
Prana, and Vaiswanara or Virat. All these
represent only the same Atman. The Karma
kanda represents these three, symbolically,
as Aditya, Vayu and Agni, working in three
‘lokas’ 7. =, the earth, atmosphere and
heavens, (corresponding to the three states).
Vaisvanara is represented as Agni, Prana is
symboliced in Vayu and Savita or the sun
represents Brahman or Iswara, vide Nirukta
VII 5.1 and 2. “fya v 2ar gfr e, «iin

abrfterst aaEEd ausigena: gaf gen: |
When the Atman is conceived of as the
power behind the ten senses and the mind, it
takes eleven forms in ;I\aifaﬁ, eleven forms in
eIt and another eleven in the ggaf#. The
Deovatas are, therefore, represented some-
times as thirty-three in number, represent.-
ing the ten indriyas and the mind, working
in the three planes. Vide Chhandogya
11I 16.1-3 and 5, where these ‘indriyas’ in
the three planes are referred to as ‘Vasue’,
‘Rudras’ and Adityas. ‘“‘gqur @7 3G 00 JF

& mon g ey This shows that the
thirty.three gods of the Vedas consisting
of Vasus, Rudras and Adityas represent only
the one Atman working behind all senses
and mind in the three planes. These are
represented externally by various phenomena
on the earth, in the atmosphere and in
the heavens. This is the reason why the
multitude of gods of the Vedas are first °
reduced to thirty-three and then to three
and lastly to one by Yagnavalkya in
Brikadaranyakae IIT 9. So Yaska says
in VIL. 4. “{grneag [AE: T T
agq{@ﬁ” and in VII 18, “ gaAarth

AgraaETREAd g awRE R’ o
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fast ammis fredf 7 wregead, " This view of
Yaska is based upon Rig Veda 1. 164-46.
u# a7 faar TEHT 4%1+q, Rig Veda 1145 qu’[
faar. #aqr s vd & aga wewfe
Sukla Yajur Veda 32-1. wfgaaifaar. dazv: a3
F3q7., Atharoa Veda NTIT 4-12 and 2). o mm
UE TARE v a9 gfer B owagdr wafa
This is corroborated by all the Upanishads as
in Aitereya 111 1. “myggvg g2z g gamfy:
ua @ A", Brikadaranyaka 1 4.6. “rg I A
@4 2a;; ete.” Manu also corroborates it in
XIL 122 and 123 wgmfaa adqi... ... G
ITAM. ...,

It is thus clear that the homa represents
symbolically only the spirijual sadkana con-
sisting of renunciation of the ego, and worldly
pleasures for realisation of Atman. This
preliminary rite which the child does at the
beginning of the Upanayana ceremony is
followed up in the whole period of Brahma.
charya by the daily «fi#i% both morning
and evening, symbolically representing the
practice of renunciation in daily life. The
mantra with which the offering is made
A1 yya: shows that it represents Nityanitya
vasty viveka ete. which makes a man an
Adhikari for Brahma Vidya. Itshows also the
connection of the whole process with Om or
59, which represents the Atman in the three
states. When the boy grows up into a
grihastha he is expected to worship God as
fire in the three forms meTenfa, @fmin and
sugaiafy.  These three fires represent
the Atmon in the three states. To represent
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‘Surya’ as the Atman and the unconscious-
ness of the outer world, the ‘garkapatyagin ’
is worshipped in circular a pit because the
sun’s disc is round and it represents
zero. The Dakshinagin representing semi.
conscionsness  is  worshipped in pit
which is semi.circular in form and the
* Ahavniyajin’ is worshipped in a 8quare
Pit to represent the Vyuthana or Jagrat,
the conscious state of the Atman; where
the grikastha is to sacrifice himself for
the good of the world through the per-
formance of his duties as service to the four
‘varnas’in a spirit of samatva. The Fquare
is symbolic of gaw, because all ita sides
and angles are equal and it has four sides
and four angles each resembling the other,
When his mind is sufficiently ripe, and he
leaves all attachments to the world, the
grihastha is asked to perform a yajna called
IRy in which he is asked to give
away everything he has and to give up his
ritual along with it and to devote himself
entirely to spiritual sadkana. This is sym.-
bolically done by re-depositing the Agni in
the heart from which it was taken out first,

of. Manu qrstmen feeafs adrefammrasafh

A o q;(:,’iﬁ\ 7zt4. If the Brahmachari
develops sufficient love of God and spirit of
renunciation by the end of the period of
Bmhmacharyam, he can straightaway
become a sannyasin as a Sankara or Madhwa
did. In this case all the rituals of the
Grihasthasrama are unnecessary. This

shows the spiritual significance of Upa.
nayanamn,

AN EDUCATION RELEVANT TO OUR NEEDS

Education and Religion have been the two
closely inter-woven influences that made the
greater human societies possible. We find
religion often borrowing its legs from educa-
tion and education identing on religious
inspiration. Whenever one thought too
much of its self.sufficiency and felt sure of
its efficiency in society without the help of
the other, it has failed. The secret is that
their soul is one : Education is the prepara.
tion of the individual for the community,
and his religious training is the core of that
preparation, With the great intellectual
restatements and expansions of the nine-
teenth century, an educational break up,
a confusion and loss of aim of education, was
inevitable. We can no longer prepare the
individual for community when our ideas of
the community are shattered and undergoing
reconstruction. Hence today the task of
education is two-fold. It has to prepare the
individual for the community and secondly
it has to reconstruct the community. Or,
which is the same thing, education today is

~ oalled upon to prepare individuals who will

rebuild society. Itis in this twin aspect
that education was placed before the alumni
of the Annamalai University by Sri T.S.

Avinashilingam Chettiar, Minister of Educa.-

tion, Madras, in his convocation address the
other day,

¢ Qur Education should be man-making’
he averred. It should serve the society
also. ‘Our saints have said,” he continued
that “ we are born to get an opportunity to
gerve the world,” Let our universities spread
this great lesson’. Service of the world is a reli-
gious ideal. How beautifully has the Minister
deified education by assigning to it the func-

tion of religion. If, instead of being cramped

by book-knowledge, the youth of the nation is
infused by the holy enthusiasm and wider
sympathies of world service, they will go out
of the Universities an heroes, as leaders,

Education should be a training for leader-
ship. Universities should never be satisfied by
manufacturing doctors, lawyers, and scient-
ists; they should give to society self-sacrific-
ing men, men fired with the idea of doing
good to their country, political sannyasins.
To raise such heroes Sri Avinashilingam
Chettiar exhorted the alumni: Our Univer.
sities must teach our young men and women,
the duty that every one of us as members of
this great country should render to the other
members and to the world in general...... The
Universities and the colleges are maintained
from the revenues collected from the poorest
of the land. Having had the eduecation
through their help do we not owe a duty %o
them, the duty of raising the down.trodden
millions of this great country? I want the
students especially to think on this problem’.

To enable them to solve this problem the
Minister asked the students to equip
therselves with the three sovereign virtues
which Swami Vivekananda required of
every leader. ¢ First feel from the heart.
Through the heart comes inspiration. Love
opens the most impossible gates, Then, ins.
tead of spending your energies in frothy talk,
find a way out. Have you any practical solu-
tion to soothe their miseries, to bring them out
of this living death ? Then, thirdly, to erown,
all, have you got the will to surmount
mountain-high obstructions ? If you have all
these three things, each one of you will work
miracles.” A hundred men with these
sovereign virtues and India would march
forward to forge a destiny that will bedim
all the brilliance of her past records.

If our Universities are to shape such men,
philosophers, leaders, heroes, they must
be reshaped first, the Minister observed,
It is unfortunate, he said, that our Univer-
sities today are not in touch with life.
Again, {Our Universities should be represent.
atives of our civilization and culture; they

must be the instruments through which our
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culture and civilization can spread.’ India
wants her sons and daughters to bear the
distinctive mark of her culture; she wants
leaders through whose veins course the blood
of her hoary culture.  She is sick of import-
ations from abroad and exotic graftings

on Indian soil. Now that India is on the
road of gelf-determination and self discovery,
it is hoped that her sons of light and leading
will shape her patterns after her pristine
models and usher in better days for which
we have been waiting.

THE RAMAKRISIINA MISSION ON TIHI REIGN OF
TERROR IN FEAST BENGAL

We are terribly shocked to read the news-
paper reports of harrowing sufferings on a
mass scale, in the Noakhali districts and
certain parts of Tipperah district, caused by
all sorts of barbarous atrocities perpetrated
obwiously by au organised gang of armed
hooligans belonging to a certain community.
It is simply unthinkable that murder, loot,
arson, abduction and forced conversion and
marriage on such a vast scale can go on
unchecked for any length of time under a
civilised and well.established government of
the twentieth century. In the name of help.
less suffering people of the orgy-affected
areas, wo appeal to the authorities concerned
to lose no time in bringing to book the
lawless elements and stopping their anti.
social bestial activities. Any dilatoriness in
this regard may easily be misconstrued as
apathy or even unwillinguess.

To the oppressed we are sending succour
as far as circumstances permit. Wa expect
that they should defend their hearths and
homes, and particularly the honour of their
womenfolk, as best as they can, as enjoined
by their Scriptures. The duty of the common
man is something quite different from that of
the man of realisation. Ipertis must not be
confused with equanimity. Manu, the great
lawgiver of ancient India, advises even killing
in self-defence. And Swami Vivekananda,
quoting the following passage from the
Mahanirvana Tantra: *“To his enemies the
house-holder must be a hero,” commented on
it saying, * Them he must resist. This is the
duty of the house-holder. He must not sit
down in a corner and weep, and talk nonsense

about non-resistance. If he does not show
himself 8 hero to his enemies, he has not done
his duty.” (Karma Yoga, ch. II)

They should also know that forced conver-
gion cannot be a bar to re-entry into their
own fold. Religion is & matter of deep-rooted
conviction which no external acts of violence
can take away. As humble followers of
Swami Vivekananda, we fizmly believe that
the Hindu society is about to shed the last

vestiges of exclusiveness in the shape of

untouchability, the ban on re-conversion, and
other social restrictions in the name of
religion that no longer have any meaning
and are eating into the vitals of a society
that was once strong enough to absorb alien
races like the Greeks, Scythians and Huns.
We need hardly say that abducted women
should be taken back into the society with all
honour, Failure to do so would mean punish-
ing the victims instead of the aggressor,
which is absurd. Society should not make
the innocent vistim the scapegoat of its
own impotence.

Lastly, we assure the oppressed thaf, after
all, the well.being of humanity is in the
hands of God and not in those of designing
men, however powerful they may seem to be

at the moment, as the last World War has

proved. It isan unfailing spiritual law of
life that evil although it may triumph at the
beginning, is bound to be vanquished in the
end. May God give courage and strength to
the oppressed and rationality and human
feelings to the oppressors ! '

SwaMI MADHAVANANDA,

(Yeneral Secretary, Ramakrishna Mission.

NOTES AND

Bengal's Agony

Incredibly inhuman massacres, abductions
forcible conversions to Islam, looting and
arson on an unprecedented scale are reported
from Noakhali and Tipperah districts of East
Bengal. It has become impossible for human
ears to hear anymore of Bengal's agony.

Bengal had just breathed a sigh of relief
after the great famine that swept away much
of Bengal’s human material in quality and
quantity. Then came with a thud the news
of the ‘Great killing’ in Calcutta and its
guburbs. Calcutta had not returned to normal
when the plague of this bestial and inhuman
frenzy of violence has spread to defenceless
village areas of Noakhali. Wholesale butcher.
ing of Hindu aristocratic families have been
reported. At tbis rate Bengal will go out
of existence, the Bengal of Sri Ramakrishna,
Ram Mohan Roy and Tagore.

We have every reason to believe that the
same elements that were responsible for the
Calcutta riots are at the back of this outbreak
of violence. The League Ministry has
disowned all responsibility ! But why did the
Prime Minister of Bengal take all the trouble
to drop leaflets from the aircraft deprecating
lawlessness, and ‘appealing especially to
Muslims for peace’ if the Muslims there are
all quiet and peaceful. The head of an aristo-
cratic family of Begumganj in Noakhali
organised a resistence and twice the hooligans
were repulsed. The leader then appealed for
Police aid and spent the night in vigil and
panic. The help never came and the family
along with other refugees was wiped out ix}
the morning. Is there any Government at
all in those parts of Bengal or is it under the
heels of hooligans ?

The Congreas Working Committee has
correctly laid its finger on the responsibility
of the Muslim League in the matter. In its
resolution on 24th October it says, ° this out-
burst of brutality is the direct result of the

COMMENTS

politics of hate and civil strife that the
Muslim League has practised for years past,
and of the threats of violence that it has daily
held out in the past months’ We have it
from someone who escaped the Calcutta
massacres that a photograph was published
in some Calcutta papers of a coupon for 6,000
gallons of petrol purchased by the Prime
Minister ocn the eve of the riots. (The
hooligans were moving about in armed lorries).
Perhaps this quota of petrol was not
used up and he wanted it to be used in
Noakhali!

No, the time has come to face facts about
Bengal squarely if that province is to have a
future. Like Sind it has been afflicted with
an administration which has repeatedly and
lamentally failed at crises of which Bengal
has had too many in recent years. The con-
clusion is borne in on us that continuance of
the Ministry will only mean repetition of the
tragedy at intervals. The Congress Working
Committee has rightly said that the responsi-
bility for permitting a civil calamity of such
proportions to befall the pecple of the
province must rest on the Provincial Govern-
ment. It adds, ‘further, the Governor and
the Governor-General who claim to possess
gpecial responsibilities in such matters must
also share the burden for events in Bengal.’

But the time for fixing the burdens has
long gone by. The time has come to stop
this deadly rot eating up Bengal. A major
crisis is hanging over the allocation of port-
folios and until actual power comes in the
hands of the Congress it cannot set things
right. Bengal cannot wait. -It’s agony cries
out for immediate redress, During the in-
definite period of transition infinite harm can
be done by an administration - which has
already earned a reputation for lawlessness
and violence directed against Hindus. We
sre much relieved to hear that Mahatma
Gandhi is going to visit Bengal immediately.
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It is earnestly hoped that he will bring
pressure on the Viceroy to intervene and save
Bengal from this terrible trauma,

* * *

Over-population or under-production

Dr. Willoox’s powerful book, Nations can
live at Home is a challenge to the modern
wisdom that makes inter.dependence a great
virtue. With a staggering array of facts and
figures, he establishes that each nation can,
if it wants, be self.sufficient 1n the matter of
food. India, itis hoped, will certainly turn
to effective methods of increasing her soil
fertility, stung by the lessons of the famines.
Some remark that India’s crucial problem is
that of over population and that however
much we increase India’s productive capacity
she will not be in a position to meet the
demands of her ever.increasing stomachs,
This theory has been exploded and it is
proved that India’s undeveloped potential of
food production can more than answer the
needs of her growing population for a good
while yet to come. We give the following
figures from a correspondent’s letter to the
Hartjon : '

1, It has been demonstrated by experi.
ments in Government Agricultural Farms
that by sowing improved seeds, 29 per cent,
increase can be effected on the existing yield.

2. If the export of oil-seed, oil-cake, bones
ete. were stopped and the animal droppings
saved for the soil as manure by providing the
villagers with wood fuel instead of cow.dung
for domestic cooking etc., the existing crop
output could be doubled.

3. By further development of canal irri-
gation and by building sufficient wells and
tanks, two crops could be grown where at
present there is only one. Out of 245 crores
acres in India, at present only 32 crores are
‘under double crop. :

4. A comparison of yield per acre in India
and otber countries respectively points to the
same thing.

Here are figures for rice per acre:

Egypt 3447 lbs.
Japan 3909 ,,
Italy 4810 ,,
Formosa 2408 ,,
India 939 ,,
The figures for wheat are:

Japan 2010 1bs.
Italy 1374,
Canada 1197 |,
England 20856 ,
India 774

5. Government statements further indi-
cate that owing to lack of proper storage
facilities, the annual loss of food grains due
to the inroads of rats, insect pests ete, comes
to about 10 lakhs of tons per year.

6. The extent of cultivable land which is

at present not under cultivation is 9 crore
acres.

7. Lastly comes the invasion of ‘ money
crops’. In 1900 the area under commercial
crops was 165 lakh acres. In 1930 the figures
rose to 240 lakh acres. Daring this period
the land under oil-seeds increased from
130 lakh acres to 160 lakh acres. In 1942,
32% of the entire field of oil.seeds and jute
was for export, of linseed 71 and of ground
nuts 152, In other words, so much soil
fertility was bartered away for commercial
gain, without the possibility of returning in
any shape or form to the soil what was taken
out of the soil, thus impairing it permanently,
This is not agriculture but downright robbery
of the soil at the cost of posterity. If oyp
agriculture could be rescued from the invagjon
of ‘money crops’ it would go a long way
towards meeting the recurring threat of food
shortage,
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Hand-spinning vs. Mill-spinning

Madras Government's Textile Policy

To the Madras Ministry belongs the uniquc
distinotion of giving the lead to other Provin.
cial Governments in the matter of ‘effectively’
implementing the khadi scheme, an import-
ant item of the constructive programme. To
this end the Madras Ministry has initiated
its textile policy banning the starting of new
textile mills and the increase of spindleage as
a safeguard for the khadi scheme. In view of
the many considerations in National planning
as uniformity of Industrial policy between
provinces and the like, other provinces bave
deferred touching this knotty problem
The Madras Government must be congratu-
fated for its courage and quickness of action,
It has also to be congratulated for its strict
adherence and devotion to the words of
Gandhiji. Gandhiji in the Harijan of October
Gth writes : Now that the Provincial adminis.
trations are in full swing, the question has
arisen as to whether these Governments can
admit new mills and, at the same time,
promote hand-spinning on a national socale.
My answer is emphatically inthc pegative,
if the encouragement of hand.spinning is
meant to be sincere’ For a third thing the
Madras Government deserves praise: Just
the other day we heard an honest khadi-
devotee saying that to.day the Gandhian
concept of the sacredness of khadi has
been proved to the hilt by its extreme rarity
and by the severe penance it demands of its
devotees. The people are already in the gripa
of a terrible oloth-famine and the gcarcity of
khadder has made matters worse. The
Madras Government deserves praise for the
courage of conviction with which it is think-
ing and planning to make this rare commodity
all.pervasive. Perbaps it irmly believes in
the spiritual prinoiple that saored things are
all.pervasive !

Jawaharlal Nehru while traciug the early
days of the National Planning Committee in

his Discovery of India (pages 447 and 448)
has time and again stressed the fundamental
need of joint and co-ordinate action between
provinces in all matters of Industrial policy,
He quotes the resolution of the Congress
Executive in August 1937 soon after the
formation of Provincial Governments :.........
¢ Many of these problems cannot be dealt with
efficiently on a provincial basis as the
interests of adjoining provinces are inter.
linked. The development and control of
industiies require joint and co-ordinate action
on the part of several provinces.” We didn’$
hear hitherto of any other province initiating
a textile policy banning the starting or
increase of mills. Are we to conclude that
those provinces prefer the wisdom contained
in the above principle of National planning
enunciated by Pandit Nehru to Gandhiji's
teaching or that Madras Government have
found it wise to sacrifice that wisdom to obey
Gandhiji’s words to the letter? There has
been a quite volley of criticism and opposi-
tion to the textile policy both from the mill.
owners and from the public. But none of
them has noted the above violation of a
fundamental principle of National Planning,
the necessity of inter-provincial uniformity
in matters industrial.

For acting independently of the other
provinces, Madras can seek support in
Gandhiji’s words. He writes, ¢ Another ques-
tion has arisen asto why the Working Com-
mittee should not, at any rate, declare a uni«
form policy to be followed by all the Congress
Provinces. There is nothing to prevent the
committee from doing so. But it is open to
them tosay that the Congress polioy has been
enunciated times wlthout number. Each
province has to measure its own belief in the
Congress scales. The Working Committee
might not go into details.” But what about
the resolution of the Congress Executive of
August 1937 quoted above where it is defi.
pitely said that India’s Industrial probleme
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cannot be solved on a provineial basis,
but that the development and control of
indusiries require joint and co.ordinate action
on the part of several provinces. Mahatma
Gandhi says that <the Central Government
represents all India and all parties and
therefore may not lay down any exclusively
Congress policy, much less a policy in a
matter wholly within the jurisdiction of the
provinces.” Is not the textile policy of the
Madras Government an exclusively Congress
policy ? Then again, although the textile
policy is in the jurisdiction of the provinee,
a policy can be drawn up only in cousistence
with the line of action adopted by other
provinces.

This decision of the Madras Government
and its repercuseions have focussed our
attention on deeper questions as the Congress
attitude to machines, the limit of its pre.
ference of handicrafts ete. Jawaharlal Nehru
writes under the caption : ‘The Congress and
Industry. Big Industry vs. Cottage Industry,
in the Discovery of [ndia (pages 434, 35.)

‘The Congress, under Gandhiji’s leadership,
had long championed the revival of village
industries, especially hand-spinuning and hand.
weaving. At no time, however, had the
Congress been opposed to the development of
big industries, and whenever it had the
chance, in the legislatures or elsewhere,
it encouraged its development. Congress

Provincial Governments were eager to
do......

‘The Congress has thus always been in
favour of the industrialization of India, and
at the same time, bas emphasized the
development of cottage industries and worked
for this. Is there a conflict between these
two approaches ! Possibly there is a difference
in emphasis, a realization of certain human
and economic factors which were overlooked
previously in Indja.. ... The kind of
medium-scale industries that were being
started in India, under the prevailing econo.
mic system, resulted not in absorbing labour
but in creating more unemployment. While
capital accumulated at one end, poverty and
unempioyment increased at the other. Under
a different system and with a stress on big-
scale industries absorbiog labour, and with
planned development this might well have
been avoided............ There is no necessary
conflict between this (utilization of man-
power for production) and the introduction
of machinery on the largest scale, provided
that machinery is used primarily for absorb.
ing labour and not for creating fresh
unemployment.’

Will it not be wise for the Madras ministry
to keep before it these views of Pandit Nehru
whose responsibility for India’s Industrial
future is two.fold to.duy, as vice.President of
the Interim Government and as the illustrious
chairman of the National Planning Com-
mittee ?

REVIEWS AND NOTICES

GOLDEN JUBILEE SOUVENIR:
Pororagpp  BY  THE  BAMANASHNAN,
PTinyvanwamazal. Puion Ra, 18, Paces
496,

ft iy sow 5Hity yearz the Eisrnal Day dawn
4 on 8ei Huwmana Mabarapd,  The eowmpletion
of Bity years of the tisless roalizationsg of ¥he
Maharshi~bow ogn the Timelese be wmeasared hy
time ~ig aken by hig devetess a8 an opportanity
to place at hin fest this chorus of devetion end
sdoration.

Like al} modern seges of Tndia Sri Ramana has
many Weatern disviples and  the sontcibutions
from tham raske » bright leatute of Liis suwpindus
solumme, There See some nmong them who have
eefiled dewsn in Firvveppsmalsi and who have

pdopied Hinda asmea like Dr G M, Mees, He has’

written two steicles under the nama Ssdhu
Lkoraas, (Jther vontributors from the Wesb worth
mentionitg ave Bia Maillart who Writes on the
Bage's setivity in ipsstivity and Hlsasor E’au%énfs
Noye wha hes algg contributed ywe papars. Thair
fieoage to Mabatahi is the homsge of the West o
Tudian Wisdom.

Anothor bright feature of the volums j8 the
ariicis from the pen of Hiv §, Radbakrishnes whe
pintures Sri Hamens g the sustainar of the spiri
tusi tradition of Indis, feligion shovkl snergiss
oty sp1ebionanass, he says, transform our charsclar
and meke Us qew moen, Tha Mslarshi enlls us 20
1uis poraneial weligion of india by rﬂcai({ng
Gs b that lorger dimonsion of Restity to which
we roally bolong, A third capitsl fediure & the
foarned pager from the pen of Swaty Kiddheawara
rapda of the Ramakrishns Misslon, Petls, M
plcturss the Maharshi ap the tras okild of Vodantis
fradition. Of the two supsets of reality spoken ot
by the Vedante, Ssgaos Brahman snd the Nirgusa
f3cabtann, writea the Swami, Meharehi aonedod fotha
roglization of the Mirguaa without passing through
the prefiminsey  stsges of distipline imm\*n’ 28
Haguus upazswe, The Maharshi was 3 daving,
uninivisted soldier oy the peth of Truth snd had
to hew down & peth jor himself az he hatd ng
knowledgs of she traditions] pashs in the geripbures.
Pho Maharshi veed o toll Swansd Biddhes worapasds
that after bis realization, when he read ihe setip.
toren he found hig reslizations axactly teliying witk
hose mentioned in Upanishade end 1bs Gite,

Amanget  dbber contribnitons from Indianps
seution mush be mads of those from §ir . P. Rama-
awami lyer, Manu Subsder, Dilip Kumer Roy,
De. M. H, 8yod, B & Ramsewsni Seatrd, €8, Bagi
sad A § P.Iyer, The meay voloured plates of
8ri Maharshi ot different times of hie daily routine
give a Jiving touch ta the yolume, The volume I

# fitking wemiorial t¢ S Ramand sod commends
el qat only to devotess of ihe Makershl but to
a1l Yovare of religion,

BRI AURQRBINDO MANDIR
ANNUAL Ro. 8, JAYANTI NUMBER -
31 Avaominon Parea Maxnig, 14
ConLeas Squang, Csicuers, Crorn
Bouss Ry, 6. Pareg Hs. 5. Psops 153,

Thie yearly remwinder Team Scl Avrakinde, re.
miading the world of g Divine Life, i, 8¢ usual,
& aubstantisl sammary of ks dSssivedive sondribu-
tign to Hfe sad vhought el durehinde fa in Nde
Ti4h yeor and Bip genfus is a8 bright as dver, shedd-
{ng valumbls Bght ou tapios of yoge and litersture,
The soiume spese with & coptribution From hig
masterly ponentitied ‘Baviiek A Logendand e fym-
pol', which iz s ev prome place of mystic postry, Thiy
e only Book ppe sud wp look ferwerd to the
reaining parts, A seeond contribuytion from
Szi durebindo (s Myerdy Foclvy, beiog lotiars in reply
4y questiong from s disciple, where be shows his
Bprp nadersianding of the warld's postie jore ang
inys hig finger axaetly on the bruly mysiie springs
of the warld's povts,

In ¥ Congeiousnese as Bpergy ', Nolini Kants
Gupts, shows how the yogl while throwieg apen
the BAood.gatey of conscicusnves, refeaney Lhe greus
force of Becoming, the eprrgy that e bekind thig
world, the Pranaaya Frana. 8xi Anitharan Roy in the
aowree of & losrned poper disvussos the grostout
problem of Wwoders times, the problen of & patiars
o1 the new werld, the spictbaal basis of world arduy,
Tros religion, he sverrs, wenis to build the new
world through the regenerated jodividasd, through
the suparman~~act ths supersan of Neitzehe which
has mads o NaziGermany, bat the supersaan of Bri
Aurobinds. ‘The supra-mental chasgs’, he guotes
&ri Avreindo, Cis s thing devresd snd isevitebie
in the evalutinng of tle e&rth-consalGuIRIM . e o 1
The Mother's power and oot sny humen gadesvens
and tapasys ¢an elome rend she lid and tewy She
povesring snd sheps the vessel and bBring down ingo
this world of chscurity snd falgshood snd denth
pnd sufering, Traih sod Light and Life Divine and
sae trnmarkal's Ansads’. D, B K. Maitrs in hie
study of Sct Aurobindoe sud Hegel briogs out the
points of concartence and divesgence bitwees the
wwo, He couciudes by asyivg how Avrobintiu'a
Absplara, yalike Hogel's i» sometbing beyond tha
catbgorigs of thonght and how by its grave it
gathers mon $o it bosom, an idee totslly abeut in
EHegal.

ther papsrs Liker Ap Indreduviion bo the poeley
of Bt Awrabinde, by Sisir Kumag Ghare, Tha Al of
Intogral Yogs, Akber the yoifier nnd Lights s the
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Veda, add to the value and excellence of thig rare
memorial to the yogi of Pondicherry.

PROCEEDINGS OF THE EIGH-
TEENTH INDIAN PHILOSOPHICAL
CONGRESS, Laiorr—1943. Parr II.
Eprtor: Dr. T: M. P. MAIIADRVAN.

By bringing together these valuable papers Dr,
T. M. P. Mahadevan has placed not only all lovers
of philosophy under a deep debt of gratitude, but
all men who want to order their lives aluong right
lines. For philosophy is not the exclusive food of
the one in the ivory tower; it is the friend, philo-
sopher and guide of the man in the street as it
golves his persistent problems of every-day life and
takes him by the hand to the ultimate.

Prof, P, N. Srinivasachariar in his presidential
address stressed the need for synthesis, for the
‘meeting of the extremes’ between the various
sections of philosophy and pleaded for synthetic
thinking and synoptic vision, so that the present
antagonisms based on differences of race, culture
and religion will be banished and the ideal of the
federation of mankind will be achieved.

Thirty learned papers from eminent professors of
the various Universities of India make this volume
a treagure.trove of wisdom. Tt is not possible
within this small compass af & review to do justice
to any of them. However, mention must be made
of Madhva’s Absolute by Raghavendrachar,
Public Opiaion, by 8. N. Roy, Freedom and Truth
by J. N, Chubb. The Logic of Sciontific Verification
by D. M. Datta, Some Problemsof the Mandukya-
Karika by T, M, P, Mahadevan, What is Sin, by
J- R. Puri and Crisis and Delinquency by N, N,
Sen Gupta.

STUDIES IN THE MIDDLE WAY:
By CHoHristMas HUMPHREYS, LONDON,
Luzac & Co., 46, GrEaT RUSSELL
Streer, W, C. I. Prick Rs, 6,

There is quite a considerable band of writers
both in the East and in the Weat who are keen on
cultural and intellectual understanding of problems
confronting the world, Only through underatanding
the great dream of spreading sweetness and con-
cord from pole to pole, throughout the world, can
be realised. Our author, Christmas Humphreys,
ia one of these enthusiastic and intellectual thinke-
ra, who are buey in founding a perennial fellowship
of intellectuals in the world. This writor has
written a large number of books: Karma And
Rebirth, Poems of Peace And War, Seaguls and
Other Poems, and The Development of Buddhism
in England. All through the theme is one and

that ig perfect realisation of the One in the Many
and of Many in the One. As Swami Brahmananda
would say, '‘Beogin your gpiritual life in real ear-
nest, If you can gather al{ the forces of the mind
and direct them toward God, God will be revealed,
Do it through japam or through meditation or
through discrimination. Know that all these
means are equally effective. Take any one of them
and drown yourself in the ocean of bliss. Don’t
quostion any more, First do somothing; then
come and ask questions,if you have any .

Swami Brahmananda has rightly asked his disci-
ple to concentrate on meditation and on reality.
After sufficient thinking tho day of ilumimation
will dawn with the result that the reality behind
this shadow of Maya will be revealed. The great
truth will be realised. The religion behind all
.religions will be crystal clear and then one will be
following the Middle Way, the narrow way to per-
foction. Justly by our author it has been
obesrved: '’ All that we think and say and dois
short of perfection, for it igever at least a hair’s
breadth to the one side or the other of the median
ideal, Yet to find and then to tread this Middie
Way, unswervingly, untiringly, is the oldest,
hardest, and most enjoyable game in the world,
Whether viewed as & religion, a science or an art,
a habit, or as the only thing in a dismal world
which is ‘worth the wear of winning’, this cease-
less effort to bestride and ride the Bird of Life ia
a wholo time job for any man, and its own gupremse
roward.”” (Page 95)

Here is & just realisation. Man is A bundie of im-
porfections and he has to grow perfect through
japam,knowledge and knowledge translated into
deeds, ever illumined by virtue and sacredness,
The emaphasis on sacredness is there because our
belief |is that man is come from God and his con-
stantendeavour has to reach perfection by reveal-
ing the divine essence that is in his make-up, It ia
true that this is an ancient idea but on that account
to say that this is not modern, too, ia rather too
much, almost bordering on untruth, Inour own
time there are many who are inculeating this idea
in the mind of man. One can not forget the work
done by Swami Vivekananda. His one work was
to emancipate man from the worldly bondage and
slavery. In other words he wanted man to be face
to face with hia divine essence. The thesis, as
contained in The Middle Way, is the same. The
emphasis throughout the book ia on realisation and
becoming. Realisation, rather an attempt at realisa-
tion, desires & close unfolding of what is inside
us and that is, indeed, becoming. But the
pity, rather the great tragedy, is that we are
not able to reslise our essence. Why? Are we not
loat in earning and spending money? The Gimme
attitude muet go. If such & thing is possible, if
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materialism is asked to retire, never to come back,
readily we are passing through this difficult, but
necessary, Middle Way.

The book, under review, is a naked attempt
to revive spirituality by making constant references
to the sayings of the Buddha. I am sure 8 careful
reading of this book, followed by an intenser
realisation in our concrete acts, thoughtsand deeds,
will tell us that mountains are nat mountaing, but
mere oceasions to show our wisdom and grap to
overcome them. The belief that man’'s history is
nothing but a record of man’s conquest of difficul-
ties is & positive truth,

One thing more : religion does not teach diacon-
tent or conflicts- In fact attempta have to be
made incessantly to revive the atudy of all religions,
It has been said that no man understands any
one religion until he has gtudied two.' This is
true. Behind all religions there is one religion as
throughout the universe there is one God, There may
be different names. But what is there ina nawe ?
The thiog matters. Even those who do not believe
in God believe in Truth or Beauty or Reality.

B 8. MATHUR,

KAVITANJALI: By T. V. Karau
SASTRL SRI ARAVINDO LIBRARY, MADRAS.
PriocE RE. ONE.

This slender and daintily got up volume is an
offering of eanskrit poetry at the feet of Bri

Aravindo by a devotes. It contains three poems
in English of 8ri Aravindo, closing with lines taken
from ** The Prayers and Meditations of the Mother.”
The first poem ¢ Who’ is cast in the manner of the
Rigvedic hymn “Kaswai devaya havisha vidhema”,
as algo the well known creation-hymn. The second
ig & short poem, ‘* Invitation” in four stanzas, and
the third is a long one in fifty six verses on the
duality of Heaven and Earth, the Spiritual and the
Material, East and West, Science and Philosophy,
prophesying the triumph of the latter over the
former,

Sri T. V. Kapali Sastri’s command over Sanskrit
and ability to compose in it are well-known ; but
translation is a very difficult work ; the force or
felicity of the original lines is very faint in their
Sanskrit garb; comparatively speaking, the Anus-
tubhs are better, and the five verses which close
the volume have also come off better. Inatead of
a word—for—word literal translation, it would givo
greater results if one would draw out the ideas and
their significance and body them forth in an idiom
more suthentic to Sanskrit. When a pure student
of Sanskrit reads these renderings; without the aid
of the originals, he finda the lines cast in a strange
diction. As we have however no doubt about the
akill of the translator, we hope to have from him
further and more successful ronderings of the
Master's poems. . .
V. RAGHAVAN, -
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WORSHIP OF THE DIVINE MOTHER
AT THE MATH

Worship of the Divine Mother, Durga, was per-
formed ' as usual ot the Ramsakrishna Math,
Mylapore from &ih to 10th (?cbober. There was
special Puja, Homam and Bhajans.

' RIOT RELIEF
Ramakrishna Mission’s Appeal

Readers of newspapers are aware of the terribl?
lawlessness that has been reging in the Noakhali
and Tippers distriots of Bengal: Slaughter, !oot,
arson, abduetion, foroced conversion snd marriage,
and other acts of savagery on & maes acale are b?mg
eommitted obviously by armed and f)rgumsed
hooligans belonging to @ certain community, Ass
result of this, thousands of men, women and
shildren have been subjected to indescribable
sufferings and indignities; hundreds have bt-)o.n
killed, and those who are alive have lost their
belongings and sre franticslly seeking refuge in

neighbouring areas, They need to be immediately
helped in all respects with food. clothing, shelter,
and encouragement.

The Ramakrishna Mission, despite its pre-
ocoupation with flood relief work in Cachar and
Sylhet, has sent a batch of workere to Chandpur, in
Tipperah, to organise relief, wherever and in what-
ever form it is possible, in aid of these innocent
sufferers, The task is a gigantic one, and since our
resources are very limited, we sppeal fo our
generous countrymen to supply us with funde
without delay. Contributions will be thankfully
accepted by The General Secretary, Remakrishna
Mission, P. O, Belur Math, Dt. Howrah, '

SWAM1 MADHAVANANDA,
General Secretary. Ramakrivhna Mission.

THE COSSIPORE GARDEN HOUSE

The nucleus of the Ramakrishna Math and
Migsior was formed in the Cossipore garden houss,
where in the year 1886 Bhagavan Sri Ramakrishna
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spent the last days of his glorious life with his
disciples, and entered into Mahasamadhi, Iore-
most among these disciples was Swami Vivekananda,
whose contributions to the spiritual advancement
of the world are well.known. The house and its
compound of about 3'/: acres, where they used to
live in the service of the Master and practise spiri-
tual exercises under his divine inspiration, have
been intimately associated with his hallowed
memory. The disciplea and devotees of Sri Rama-
krishna and the general religious-minded public of
diverse faiths look upon this site as a place of
pilgrimage, and visit it from different parts of
India and abroad. Swami Vivekananda also was
keen on securing the place.

For the above reasons it has beon decided to open
a branch of the organisation on thc site and
preserve the house as an international memorial to
Sri Ramakrishna,

We have been able to purchase the northern half
of the garden on behalf of the Belur Math at a cost
of about two lakhs of rupees, through the kind help
of devotees as also the benevolent public. The
other half is in process of acquisition through the
local Government, which will cost about one and a
half lakh of rupees, and a sum of rupees fifty
thousand is required to work out the scheme. A
friend has kindly promised to pay one lakh of
rupees; snother lakh is urgently required for the
purpose.

We earnestly appeal to the generous public as
well as to our friends and sympathisers to lend us
a helping hand in materialising this noble object.
Contributione will be thankfully accepted by
The General Secretary, Ramakrishna Mission,
P, O. Belur Math, Dt, Howrah.

SWAMI MADHAVANANDA,
General Secretary, Ramakrishna Mission,

THE RAMAKRISHNA MISSIONS BOYS’
HOME—P, O, RAHARA—24 PARGANAS

Report for 1945

{ Children are the real assets of a nation. This
is the root mantra of thie institution, this timely
mother to the victims of the devastating famine of
1942—43. The year opened with 119 boys and ended
with 158 boye on the rolls,

The boys live as in & family and get a training
for an active and efficient life. All the boys
belong to the residential Extended M. E, Bohool of
the Home, They are regularly taught weaving,
toy-making, tailoring, paper.making and leather-

embossing. The boys are induced to help them-

selves in minor house-hold duties auvitable to their
age and physical capacity and thug learn the
dignity of labour.

The total receipt during the year in all depart-
ments come to Rs. 1,46, 844—6— 0 and the expenses
amounted to Re. 1, 11 201— 6—6.

More lands to the extent of 25 acres and a
permanent und for the maintenance of the
orphans are the immediate needs of the institution.

SINGAPORE RAMAKRISHNA MISSION'S
RELIEF TO ‘DEATH RAILWAY’ ORPHANS

Indian orphans whose parents were innooent
victims of the notorious Siam—Burma ‘*Death
Railway '’ are being cared for by two orphanages
operated by the Singapore branch of the Mission.
When the war ended the Mission felt called upon
to look after the unfortunate orphans of Indian
labourers on the ‘Death Railway ’.

Now there are 86 boys at the Orphanage Home
at Bartley Road and 48 waifs ranging in age from
4 to 14 in the Girl’e Home. The orphans are
provided with free food, lodging, clothing and
Medical relief They are also taught Hindusthani,
Tamil, the history of India’s culture and ancient
Civilization and other subjects

It is hoped that the munificent public will come
forward and help substantially this mueh-needed
humanitarian work of the Mission for the unfortun-
ate orphans.

LATE SWAMI SOMESHWARANANDA

Swami Someshwaranandaji entered Mahasamadhi
at the Ca #npore Ashram on 29th Bept. His previous
name was Haricharan Mallik. He was born in
1867 at Rangpur village in 24 Parganas in the
renowned Talukdar Mallik -family, In his child-
hood, he had the greatest good fortune of his life
to see Bhagawan Sree Ramakrishna. The Master
then told him. ‘You will como here, but yet there
is some delay’,

He waas initiated by Sree Mahapurushaji Maharaj
and Swami Vijnananandsji Maharaj gave him
Sanyasa, Till the lastday of his life, he worked as
treasurer and Homoeopathic physician in the
Cawnpore Ashram,

His end was very peaceful. He passed away
remembering the Lord., His body was carried to
the Ganges to the accompaniment of Keertan and
there the laat rites were performed. We pray for
the peace of his soul at the hallowed feet of the
Master, . .. - Coe o C

Just Recerved

Long Awaited

WORKS BY
Swami Dammananda

The Problem of Life and Death
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Reincarnation and immortality
Soul’s Secret Door
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Just out 3rd edition

GITA EXPLAINED

By
DNYANESHWARA MAHARAJ

Greatest Marathi Classic
Rendered into English
By
MANU SUBEDAR
KODAK HOUSE
Hornby Road Fort, BOMBAY

The Right Hon'ble Mr. M. R. Jayakar,
Bar-at-law ;

““You deserve the best appreciation of your
friends for all that you have done ',

The f.eader, Allahabad: ‘“We trust that
the book will liave & very wide vogue, which it
observes, and that the problems, to which atten-
tion is drawn in the introduction, will receive
eonsideration from all those that desire the
reorganisation of Hindu society on a modern
basis.

Late Sir Lallubhai Samaldas: “'Mr, Subedar
has rendered a distinct service to modern India
and to the English reading public by putting
betore them this English translation of the
Dnyaneshwari Gita. . . . . May the book reach
each and every seeker after Truth”.

Paper bound Rs. 4/8/-.  Cloth bound Rs. 6/-
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SWAMI ABHEDANANDA
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HINDUISM

AN B. V. RAO
UNTOUCHABILITY

by for
SWAMI SUNDARANANDA
BUTTER &
GHEE
The treatment of this vexed
problem by the Swami | FURASAWAKAM
reminds us of a mother I TRIPLICANE
tenderly applying the lancet
to-a tumour on her buhy's &
limb. ; MYLAPORE
Pp. 130. Price: Rs, 27
Sri Ramakrishna Math ; Phone: 4002
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ADHYAKSHA MATHUR BABUS

‘ST OLSHADHAL kDA

1901. Has brought about a mew era in the Ayurvedic world
The premier and the most veliable house for genwine Ayurvedic Medicines.
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What does dress signify ?

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

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

KewAlram

9-13, RATTAN BAZAR, MADRAS
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and cutting the facets with correct hues and hence the diamond is
inclination. A diamond cut thus properly called & Brilliant,
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CONVERSATIONS  WITH

For a long time Latu was keeping within
himeelf his desire to go on pilgrimage. The
Master kaew his mind. One day while Latu
was shampooing the Master, he said :

Sri Ramakrishna: Leaving the sacred food
here (Dakshineswar) where will you go?
Don’t allow your mind to wander. If you go
outside, it is so diffioult to prooure food.
Where will you go for food ? If you sre keen
on going somewhere, go to Calcutta, to
Rambabu’s,

Latu then went to Calcutta. But Caloutta

did not appeal to him. There he could not
get that freedom which he had with the
Master and so after three days’ stay he
returned to Dakshineswar.

After some time again, the desire for pil-
grimage became strong in Latu. The Master
knowing this, said one day smiling: *‘You
are here for a long time. Why don’t you stir
out a little.’

Having got the permission unasked Latu
oonsidered himself very fortunate. But where
will he go ; he could not decide. In the end
he asked the Master.

Sri Ramakrishna : For a fow days you can
go to Baburam’s (Swami Premananda) village,

1

SWAMI ADBHUTANANDA

Auntpur. Baburam is there and so you
needn’t worry about anything.

Acocordingly Latu went to Auntpur and
stayed there for ten or twelve days. About
his stay there we have heard from Baburam
Maharaj and we give it here.

¢ You know, when Latu came to our village
firat, he used to tell me almost everyday that
the place did not suit him. My mother,
finding that Latu is not quite happy asked
me to enquire of Latu why he was feeling
uncomfortable. I could easily make out the
cause of his discomfort: The Master was not
there. How can a sevak like Latu live with.
ont the Master. One day Latu burst out
weeping and said, ¢ To.morrow, I will go
away to Dakshineswar ”’. Seeing Latu ocrying,
my mother did not object to his going baock
to Caloutta.’ '

When Latu returned to Dakshineswar the

Master asked : ‘Oh, you have come back so
soon’

Latu (in a respectful tone) My mind did
not allow me to stay there,

Sré Ramakrishna: How is it; your mind
did not allow you to stay there ? That is a
very good place. Baburam’s mother is & very
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good devotee. She likes to serve the sannya.
sins very much. Even insuch a place you
did not feel happy ?

Latu: What do I know. There my mind
wasg pining for you. I could'nt make my mind
settle down and do japam by any means. I
was feeling as if my whole mind was vacant.

Sri Ramakrishna : (with wonder) I have’nt
heard of such a thing. There you cannot
concentrate and here you can. What is all
this? God 1» only here and not there! If
you take the name of the Lord wherever you
are, you must be able to concentrate your
mind on Him, Then alone is your meditation
right.

Latu : (non.plussed) you were not there.

Sri Ramakrishna: If I am not there, you
cannot conoentrate your mind and do japam ?
What is all this? Yes, I am going to be with
you forever.

Latu (began to sob and said 1n a faltering
tone). Without you my life will go to waste.
Pray, make me such that I feel your presence
always-—

'8ri Ramakrishna (swiling) See, what he
talks !

Latu began to weep. Seeing him weepiny
the Master lovingly told him :

- ¢* Look here, it won’t do to make this small
thing so big.’

* * *

- In the year 1882 the birthday of Sri Rama.
krishna was celebrated at Dakshineswar for
the first time. All the expenses of the cele-
brations were met by the devotees, Sjt. Suresh
Mit:ra and Dr. Ram Dutt contributing the
major portion. That day there was no end
to Latu’s labours. Having worked very hard
rirgm‘ early ~morning, Latu was desiring
to take a little rest in the evening when

Manomohan Babu gave him a bit of
work. He carried it out with a depressed
face. The very next moment the Master
asked Latu to go to a devotee’s house in
Calcutta. That devotee could not come for
the birthday celebrations. The Master out
of his abundance of Grace sent him a little
prasadam through Latu., That work Latu
did without the least disgust. That night he
did not return to Dakshineswar but stayed in
the devotee’s house. Next day, early morning,
on his way to Dakshineswar Latu stepped
into Naren’s house. Naren used to visit
Dakshineswar often in those days.

Naren: Wherefrom, so early? What all
news over there (Dakshineswar) ?

Latu: Yesterday, what a great festival was
there! why did’nt you come? How many
times He (the Master) sought for you! Come
with me to.day, He wants to see you.

Naren: 1 have no time to go there now.
Examination is approaching. Can I afford
to waste time with that ‘ mad Brahmin’,

Latu: (With great surprise) whom are you
calling ‘mad Brahmin’. He is not a mad
Brahmin, Who can keep his head so steady
as he?

Naren: (Smiling tauntingly) yes, yes, that
is why he can scarcely keep his cloth on his
waist ; and his hands and legs shiver. The
moment he hears the name (of the Lord) he
begins to jump and danoce, He has no
sense of shame or self-respect; everywhere
he goes naked. Again, this side he conjures
up some magic, that side he hypnotises some,
he mesmerises some and what not.

Naren : (Suddenly getting into a respeotful
mood) well, you stay with him night and day?
Let me ask you one thing: Is he always in
this absorbed mood? Does he not sleep at
all during nights ?
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Latu: Day and night, I am always with
him. I have never seen him doing anything
wrong or improper. Not only that, he never
conjures up tricks on anybody. What you have
heard is all wrong. All these days I am with
him and I have n't heard that he is a ‘mad
Brahmin’. Moreover, how many respectable
people are going to him these days. The
other day, ‘ Kishub Babu’ (Keshab Chandra
Sen) bad been there and that Dadivala Babu
(Captain Cook) was also with him. How long
did they talk.

Naren: What did they talk about?

Latu: That day how much did he (the
Master) tell Kishub Babu about meditation
and contemplation. And how much did he
praise you before Kishub Babu? Even
Kishub Babu spoke for a long time.

Naren: (Cleverly changing the topic) Is
Rakhal going there?

Latu: Yes: sometimes he stays there for a
day or two. The Master loves him very much.
Sitting near him, how much he feeds Rakhal.
How much he plays with him. The other
day Master took Rakhal to the Holy Mother
and said, ‘you see, your child is come.
Please take him’. Then she was immensely
happy. How much she made us eat.

Naren : He called Rakhal her child ?

Latu: Yes, indeed-I heard it with mine
own ears— :
* * *

We give below an instance of how Latu
Maharaj strove scrupulously to make his life
of service perfect in every detail.

Ope day after midday meal the Master

asked his spiritual eon, Rakhal to prepare a
pan for him.

The Master: O, Rakhal, there is no ready-
made pan, prepare one for me,

Rakhal: 1 don't know how to prepare pan.

The Master: What is this; what is there to
know in it ? Is there anything to learn in
preparing pan. Go, get the pan.

Even after this, Rakhal did not move.
Seeing this Latu became very much disgusted
with Rakhal, Rakhal did not oare a fig for
Latu’s unpleasantness. Rakhal began te

argue,

This was too much for Latu. He said in
the presence of the Master:

Latu: What are you talking, Rakhal Babu?
In bis presence should such words be spoken.
You are not obeying him, and more than.that
you are speaking so much. This is the way
you behave ?

Hearing the hot words of Latu, Rakhal
became very much annoyed. He bawled out :

*If you feel so much, go and prepare. I
cannot do it. In my life I have never done
such work and today am I to do it for him?’

Latu on hearing this became very much up-.
set and began to speak in a language half
Hindi, half Bengali which was symptomatio
of his apger.

Seeing this the Master became very happy.
To enjoy the fun he called his nephew, Ramlal:
‘Obh, Ramnelo! come, come, if you want to
see the fight between Rakhal and Leto’

Ramlal appeared on the scene. The
wordy war was in progress. Seeirg Ramlal
the Master questioned him in a funny tone :

The Master ; Tell me, which is the better
devotee, Rakh_al or Leto ?

-Ramlal: ~ (Understanding that the Master
is in a jocular mood, said smilingly) It seems
Rakhal is the greater devotee.

' Hearing these words Latu became all the
more angryand said:
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* Yes, he did not obey the Master and he is
a great bhakta.’

Finding Latu angry the Master began
to laugh all the more.

The Master (to Ramlal) what you say is
true. Rakhal ia the better devotee. See,
how Rakhal is smiling and how he (pointing
to Latu) has become wild with rage. How
can he whose devotion is great, show anger
before this (pointing to himself). Anger is
chandala. When anger comes, devotion, faith
and everything take to their wings.

The plight of Latu can better be
imagined. Hie condition was like that

of a leech on whose face salt has been
put.

With tears in his eyes, and unable to con-
tain in himself the mingled feelings of anger,
shame and discomfiture, he spoke:

‘ Never more will T show anger in your
preseuce. This time you will kindly pardon

’

me.

The Master (seeing tears in Latu’s eyes said
in u consoling tone) you see, Rakhal is right.
This (pointing to the body) had a desire to
eat pan, is it not? That is why Rakhal set
aside its words. He who dwells inside this,
if he desires tu eat pan, is it possible for
Rakhbal to set aside his words?

THE EVER - EVOLVING

By Diuir Kumar Roy

The birds bathe in the sunset gold
And hop on the lawn in peace...

A soft wind blows and the creepers nod
Ableit daytides decrease.

The dusk's at hand and soon the birds
Will furl their wings in nest...

The flowers will shed their petals as
Earth-life will pause in rest.

But, Sleepless Sentinel, thou wilt
Still forge in the orypt of Night

Raptures no darkness can surmise
In replays of song and light !

Thus rolls the drama of Consciousness
Through leaps of joy and pain
Yet in our sorrow we forget
Thy wizard Art’s unslain.

TEMPLES

Temples are for men, not for gods. This
is no socialistic ides, but man’s deepest need
and hence God’s behest. God does not need
temples to live in, but man requires them in
the early stages of his religious life to help
his consciousness to evolve towards unity-
consciousness, the cream of religion. Any
intelligent temple.goer must have noticed the
four concentric circles or squares of buildings
round the deity. These four concentric
layers are intended to remind the devotee of
the four strata of consciousness, the waking,
dream, deep sleep and the ultimate experience
(the fourth or Turiya) which is symbolised
by the deity. Even as the devotee passes
through the three outer temples and goes to
the deity, he muat get at the Chaturtham, the
fourth, the ultimate experience which in
reality is the Atmaun. Every temple is a
standing exhortation to man to turn within
for this Turiya experience, the Atman, the
grand finale of all spiritual endeavour. Where
does God come into the picture here ?

There is a section of orthodox opinion
which maintains that temples are for gods
and for none else. They are responsible for
the building of dark, dingy, ill-ventillated
sanctums for unbreathing idols. They forget
that idols can be made to breathe,

Whether mankind was conscious of these
spiritual potentialities of temples or not, the
coming of temples marked a definite stage in
man’s ascent to civilization. ‘The beginnings
of civilization and the appearance of temples
are simultaneous in history’, writes H. G.
Wells. ¢ The beginnings of cities is the
temple stage in history. The city community
arose round the altar of the seed-time blood
sacrifice’. This temple stage had within its
bosom a rich harvest of man’s social, artistic
and educational consciousness. Temples then
were not only observatories, libraries and
olinice, but were also museums and treasure-
houses, says Wells. Whatever there was of
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abiding worth in the life of the community
was sheltered there. This was more true in
the case of temples in India. Buddhist
temples, the pioneers of temple building in
India and other temples after them, were
veritable museums of sculpture, architecture
and painting of the highest order. Not only
that, temples in South India during the glori-
ous reigns of the Pallavas, the Cholas and the
Cheras were the centres of great revival in
music, art, dance and literature. The temple
was the scene of the debut (arangettam) of new
musicians and poets. A rising poet read his
first composition before the deity in the
temple to an admiring audience of devotees.
Sangita, viz.,, music, dance and abhinaya
(posture) was an invariable item of all temple
festivals, The Devadasi system which has
now unfortunately become the back-waters
of the society’s emotional life, was once the
nursery of the society’s best artistic talents.
Thus temples were the divine patrons of arts
and letters, were transformers of men through
aesthetic experience. They fulfilled a high
cultural function in society, by maintaining
men of arts and letters and serving as cultural
conduits to society. Whether we accept the
spiritual view or the social view of the origin
of temples, the emphasis is on man’s need not
on God’s, Maybe, man wanted a quiet corner
where he can have more spiritual vibrations,
more of sattva particles and built a temple and
keptiflowers. Or, to state the social view,
temple is & milestone on the road of man’s
evolving social and artistic consciousness,
The temple is for man, not for gods.

The close association of arts and letters
with temples, which we have sketched above
is pregnant with a high moral and spiritual
purpose. The kalas (arts) gathered in the
outer temples were, as it were, the body of
the Kalanatha, the Lord of arts, the deity
in the inner sanctum. The arts are there to
take us by the hand to the citadel of God.
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experience. For, art is worth the name only
when it fulfills this high spiritun] function.
And temples in India rejuvenated the arts
with divine fervour so that they may discharge
this divine duty of affording to man the
aesthetic cum-cathartic opportunity for seclf-
transformation, A second purpose is served
by this juxtaposition of art and temple : art
is protected from unartistic infiueuces. Art
and music when not yoked to a divine end
deteriorates into the scnsual. No age as
ours has reaped this lerson and not learnt it.
Temples, thus, were miniature moral worlds
helping man to amass the fullness of artistic
and social consciousness and direct it to final
spiritual realization. The Alwars and the
Nayanmars who were saint-poets were the
sustainers of this tradition and poet-saints
like Kambar and musician-saints like Tyaga-
raja were some of its finest flowers. That is
the tradition typical of Indian genius that
found a necessary place for all artistic
expansion, nay for all expansion, in the
scheme of religious consciousness.

Today the picture is reversed. Temples as
culture and art arteries have drived up.
Temples today present a sorry spectacle of
disuse, dilapidation and desertion. A chain
of causes political, social and religious has
brought about this decline. Amongst the
political factors must be reckoned India’s
passing into foreign hands which meant the
death of all princely patronage from indige-
nous Rajas and Kings to temples, and to arts
and letters nurtured by the temples. Amongst
the social and religious causes for the decline
of temples, the decline of institutional religion
and secularization of religion, figure promi-
nently, Now that the government of the
country has come into Indian hands, most of
the causes of decline can be combated. A
national government must see that the
temples are given back their prestine health
and vigour, that they regain their importance
in the ocultural life of the country and
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renovato and elevate society’s cultural and
gpiritual life. To achieve this objuctive the
Provincial governments will do well to keep
before them a definite programme.

The (luvernment must formulate and follow
a uniform policy of renovation of temples and
must start a coentral fund towards which all
rich temples will make substantial contribu-
tions. All dilapidated poor temples must be
reconstructed by this central fund for both
tho rich and the poor temples are God’s and
must be equally cared for. Such a policy
will not countenanoe the diversion of temple
funds for starting universities for all religio-
nists when a poor temple lies dilapidated and
uncared for within one mile radius of a
rich temple.

Decline of institutional religion may affect
other religions but not Hinduism. For
Hinduism does not build itself on institutions,
but on principles. Even if all the temples are
destroyed 1t would not affect Hinduism a
grain, says Swami Vivekananda.

But who cares for its principles today and
the scriptures that enshrine the principles, An
average Hindu youth knows nothing of the
Gita or the other scriptures. The rich Hindu
temples if they want to justify their existence
must start schools and colleges for the study
of Hindu scriptures and provide for a general
course and a special course. The speciaj
course will be for training priests and prea-
chers. No purpose is served by crying from
house tops that institutional religion is on
the decline. We must ask ourselves why it
is 8o and try to remedy it. Institutions are
simply bodies enshrining the soul, the prin-
ciples. When the soul departs finding the
body uninhabitable, institutions rot and stink.
This is exactly what has happened to reli-
gious institutions to.day. The remedy is the
study of the principles of Hindu religion and
the oreation of institutions where these
ideals can be practised. The highest stage of
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life according to Hinduism is the stage of
sannyasa. In this stage the highest ideals
are practised and hence other ashkramas, the
social stages, derive their ganction and sus-
tenance from the super-social ideal of
sannyasa. Rich Hindu temples as the custo-
dians of the society’s wealth ear-marked
‘religious purposes’ have a great duty by the
society to finance monasteries and Maths
where the sannyasa ideal is practiced, as also
to encourage the starting of new Maths for
making the sannyasa life possible for
other aspiring souls. Itie these sannyasins
by their tapasya, swadhyaya, renunciation and
spiritual life that keep the light of spirituality
ever-burning and pay the price of the vitality
of Hinduism. The monasteries and Maths are
the nurseries of real religions and must be kept
up in vigour if Hindu religion is to survive. It
is very unfortunate that the Madras Govern-
ment instead of subsidising monasteries and
Maths is thinking to tax their income. May
be that in some cases where funds are lying
idle, taxing the income and diversion into
fruitful channels are necessary. But a
uniform policy of taxing all Maths and
monasteries is very unhelpful.

The diversion of temple funds brings us to
the contemplated measure of the Madras
Government to found a university at Tirupati
by the funds of the temple. The [Govern.
meut must be congratulated for its wisdom of
combating secularisation by secularisation.
There is a general cry that religion is being
gecularised, that religion is leaving behind its
spiritual realm and invading fields of secular
getivity, owning property, running secular
institutions etc. This charge can never be
levelled against Hinduism. For Hinduism is
both secular and spiritual, pragmatic, and
idealistic and what not. It climbs up from the
empirical to the Absolute (Paramartha) and
presses both into service to reap the ultimate
experience. It meditates on the uncreate,
timeless reality and at the same time

worships the God in man by feeding the
hungry, by clothing the naked and by edue-
ating the illiterate. For such a religion
there is nothing secular; everything
is spiritual. And diversion of temple funds
for secular education for all religionists is
quite in keeping with the universal spirit of
Hindu religion. But—and itis a big But,
for a spiritul religion that considers nothing
gecular, there must be at least a thin core of
spirituality. Without this soul, the body
cannot live. People who set about the task
of combating secularisation of religion and
who are anxious about maintaining its health
must see that this core of spirituality is
in tact. This is done by strengthening the
current-of Hindu thought and life,!by creating
institutions devoted to the study of scriptures,
to tapas and swadhyaya. Much remains to be
done by way of consolidating Hindu society
and strengthening it. To launch on schemes
of starting universities for all religionists
before this work of inner consolidation and
health is touched is to indulge in a universal-
ism that is suicidal.

There is an avenue of activity which once
religion claimed &8 its own and which has
long since been untrodden by it. India has
no health. More urgent is the need for health
services in India than educational institu.
tions. The relation between medicine and
and religion is a blood relation. The priests
of old in Europe were medical men. The
authors of Ayurveda Sastra, the science of
healthy life, were rishis. Names of rishis
like Chyavana and Agasthya have been
immortalised not only as saints, but as the
discoverers of immortal Ayurvedic speocifios
named after them which confer health and
longevity on man. Neo.Hinduism which is
anxious to accept sll that is best in the past
will do well to join hands with its old negleec-
- ted brother, medicine, and initiate the much
needed health services for the Hindu com.
munity, The health problem has been for
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Yyears and years crying aloud for attention
and it has been g cry in the wilderness. We
faa,rnestly hope that the urgency of tho health
?SSl'le and the sacredness behind the close
Intimacy of religion and medicine will appeal
f;o the Madras Government and prevail upon
1t to give precedence to health services over
edut':ational services. It must see the wisdom
of diverting temple funds to starting hospitals
and dispensaries as a side activity of the
temples and make tryue the synonym of God
8s the bestower of life and health. The
Ramakrishna Mission has proved itself to be
a true branch of the tree of Neo-Hinduism
by its very successful work in this fiold of
socio.religious activity., Almost cvery centre

THE TWO WINGS

By two wings,
simplicity and purity.

Simplicity ought to be in our intention ;
Simplicity doth tend toward God; purity doth a

taste Him.

KESAR

of the Mission has got attached to it either
& disponsary or hospital. And the Mission
views them as Y'emples of health where the
health needs of rogi-narayanas are to be
attended to with religious devotion. Here
is a line of work that immediately invites
the attention and resources of our National
Government,

A National Government in India must
make the glorious history of temples repeat.
It must restore to them their prestige and
status as temples of art and learning and,
more than that, make them T'emples of Health.
Our ancients were doubly wisc when thoy
said that health is the first step on the road
to Dharma.

a man is lifted up from things carthly, namely, by

purity in our affection,
pprehend, and as it were,

If thou wert inwardly good and
pure, then wouldst thou be able t
and understand all things well without impediment, e

.Purify yourself and the world is bound to be purified
requires to be taught now more than ever before.

For it is an effect ; and we are the

if we ohango,
purify ourselves,

—Thomas A. Kempis.

This one thing
'The world will change
means. Therefore lot us

~~Swamsi Vieckananda,

BUDDIIAS MLESSAGE TO THE WORLD!

(AN UNPUBLISHED LEOTURE OF SWAMI VIVERKANANDA)

Buddhism is historically the most import.
ant religion—historically, not philosophically
— because it was the most tremendous religious
movement that the world ever saw, the
most gigantic spiritual wave ever to burst
upon human society. There is no civilization
on which its effect has not been felt in some
way or other.

The followers of Buddha were most
enthusiastic and very missionary in spirit.
They were the first among adherents of the
various religions not to remain content with
the limited sphere of their Mother Church.
They spread far and wide. They travelled
east and west, north and south. They reached
into darkest Tibet; they went into Persia,
Asia Minor; they went into Russia, Poland
and many other countries of the Western
world. They went into China, Korea,
Japan ; they went into Burma, Siam, the
East Indes and beyond. When Alexander
the Great, through his military conquests
brought the Mediterranean world in contact
with India, the wisdom of India at once
found channel through which to spread over
vast portion of Asia and Europe. Buddhis-
tic priests went out teaching amongst the
different nations, and as they taught,
superstition and priest-oraft began to vanish
like mist before the sun.

I

To understand this movement properly
you should know what conditions prevailed
in India at the time Buddha came, just as
to understand Christianity you have to grasp
the state of Jewish society at the time of
Christ. It is necessary that you have an
idea of Indian society six hundred years
before the birth of Christ, by which time
Indian oivilization had already completed
its growth.

! Reproduced from The Voice of India.
3

When you study the civilization of India
you find that it has died and revived several
times ; this is its peculiarity. Most races
rise once and decline forever. There are two
kinds of peoples: those who grow continually
and those whose growth comes to an end.
The peaceful nations, India and China fall
down yet rise again; but the others, once
they go down, do not come up—they die.
Blessed are the peacemakers, for they shall
enjoy the earth.

At the time Buddha was born, India was
in need of a great spiritual leader, a prophet.
There was already a most powerful body of
priests. You will understand the situation
better if you remember the history of the
Jews—how they had two types of religious
leaders, priests and prophets, the priests
keeping the people in ignorance and grinding
superstitions into their minds. The methods
of worship the priests prescribed were only
a means by which they could dominate the
people.  All through the Old Testament,
you find the prophets challénging the
superstitions «f the priests. The outcome of
this fight was a triumph for the prophets
and the defeat of the priests. s

Priests believe that there is a God, but
that this God can be approached and known
only through them. People can enter the
Holy nf Holies only with the permission of
the priests. You must pay them, worship
them, place everything in their hands.
Throughout the story of the world this priestly
tendenoy has cropped up again and again—
this tremendous thirst for power, this tiger-
like thirst seems a part of human nature.
The priests dominate you, lay down a
thousand rules for you, They describe simp‘lé
truths in round.about ways. They tell you
stories to support their own superior
position. If you want to thrive in tbis life
or go to heaven after death, you have to
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pass through their hands. You have to
perform all kinds of ceremonies and rituals.
All this bas made life so complicated and
has so confused the brain that if I give you
plain words he will go home unsatisfied.
You have become thoroughly befuddled.
The less you understand, the better you feel!
The prophets have been giving warnings
against the priests and their superstitions
and machinations, hut the vast mass of
people have nnt yet learned to heed this
warning—-cducation is yet to come to them.

Men must have education. They speak of
democracy, of the equality of all men, these
days. But how will a man know he is equal
with all? He must have a strong brain, a
clear mind free of nonsensical ideas; he must
pierce through the mass of superstitions
encrueting his mind to the pure truth that
ig in his inmost self. Then he will know
that all perfections, all powers, are already
within himeelf, that these have not to be
given him by others. When he realises this
he becomes free that moment, he achieves
equality. He also realizes that everyone
else is equally as perfect as he, and he d.es
not have to exercise any power, physical,
mental or moral, over his brother man.
He abandons the idea that there was ever
any man who was lower than himself. Then
he can talk of equality ; not until then,

Now, as I was telling you, among the Jews
there was a continuous struggle between the
priests, and the prophets, and the priests
sought to monopolise power and knowledge
till they themselves began to lose them and
the chains they had put on the feet of the
people were on their own feet. The masters
always become slaves before long, The culmi-
nation of the struggle was the victory of
Jesus of Nazareth— this triumph is the history
of Christianity—Christ at last succeeded
in overthrowing the mass of witcheraft.
This -great prophet killed the dragon of

priestly selfishness, reacued from its clutches
the jewel of truth and gave it to all the world
8o that whosoever desired to possess it would
have absolute freedom to do so, and would
not have to wait on the pleasure of any priest
or priests.

The Jews were never a very philosophical
race ; they had not the subtlety of the Indian
brain nor did they have the Indian’s paychio
power. The priests in India, the brahmins,
possessed great intellectual and psychic
powers. It was they who began the spiritual
development of India, and they accomplished
wonderful things. But the time came when
the free spirit of development that had at
first actuated the brahmins disappeared.
They began to arrogate powers and privileges
to themselves. If a brahmin killed a man he
would not be punished. The brahmin, by his
very birth, is the lord of the universe ; Even
the most wicked brahmin must be worship-
ped!

But while the priests were flourishing,
there existed also the poet.prophets called
sannyesins. All Hindus, whatever their castea
may be, must, for the sake of attaining spiri-
tuality, give up their work and prepare for
death. No more is the world to be of any
interest to them. They must go out and
become sannyasins. The sannyasins have
nothing to do with the two thousand ocere-
monies that the priests have invented.
Pronounce certain words—ten syllables,
twenty syllables, and so on! All these things
are nonsense.

So these poet-prophets of ancient India
repudiated the ways of the priests and
declared the pure truth, They tried to break
the power of the priests, and they succeeded
a little. But in two genorations their disoi-
ples went back to thie superstitions, round-
about ways of the priests—became priests
themselves —* You can get truth only through
us”! Truth became corystallized again, and
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again propheta came to break the encrusta-
tions and free the truth, and %0 it went on.
Yes, there must be all the time the man, the
prophet, or else humanity will die.

You wonder why there have to be all thess
roundabout methods of the pries's Why
can you not came directly to the truth? Are
you ashamed of God’s truth that you have to
hide it behind all kinds of intricate cere-
monies and formulas? Are you aahamed of
God that you cannot confess His tru th before
the world? Do you call that being religious
and spiritual? The priests are the only
people fit for the truth! The masses are not
fit forit! It must be diluted! Water it a
little!

Take the Sermon on the Mount and the
Gita—they are simplicity itself. Even the
streotwalker can understand them. How
grand! In them you find the truth clearly
and simply revealed. But no, the priests
would not accept that truth can be found so
directly. They speak of two thousand bea.

LOVE AND LIFE

veps and two thousand bells. If people follow
their prescriptions, they will go to heaven !
If they do not obey the rules, they will go to
hell!

Bus the people sball learn the truth, Some
are afraid'that if the full bruth is given to all,
it will hurt them, They should not be given
the unquelificd truth.--so they say. But the
world is not much betjer off by compromising
truth. What worse can it be than it im
alresdy ¢ Bring truth out! If it is real, it
will do good. When people protest and pro-
pose other methods, they only make apologies
for witcherafs,

India was full of it in Buddha’s day. There
were the masses of people, and they were
dobarred from sl knowledge. 1f just a word
of the Vedas entered the ears of & man,
terrible punishment was visited upon him.
The priests had made & secret of the Vedas
—the Vedas that contained the spiritual
truths discovered by the ancient Hindua!

{70 bs concluded)

Nob to love is not to live, or it is to live a living death. The life that
goes out in love to all is the life that is full, and rich and continually
sxpanding in beauty and in power. Buch is the life that becomes ever
more inclusive, and hence larger in ita scope and influence. The larger the
man or the woman, the more inclusive they are in their love and their
friendships. .... The small nature is the one that continually strivea for
effect. The larger nature never does. "The one goes here and there in order
to gain recoguition. The other stays st home and draws the world to him.
The one loves merely himself. The other loves all the world, bat in hia

1arger love for all the world he finds himseit included.

R W. Trine.
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MY YOGA™

. (MAHARSHI RAMANA EXPLAINING)

(Put in a poetical garb by Ssr. DiLip Kumar Ror)

“What was my yoga process {—By whom empowered ?
I know of no high mantra or (furu or vow.
The Bliss that had lain in bud within —-outflowered

Spontaneously and took my soul in tow.

“8ince then I simply am in my self at home
With open eyes or olosed—but lo, they said:
* He is a Sage and therefore will not roam,

But, bulwarked in God’s Grace, lives loan, unafraid!’

*“ Words, words, words —bulwarks, fear and sage and Grace!
You ask, I answer—in words—as best I can
To seize with words what no words shall appraise.

And make them see who have only learned to scan!

* Breath-taking things I never saw nor gained
What never I had: what happened simply was; _
My thoughts and ego left and there remained
The Timeless Self of Peace in endless pause.”

! Note. On 4—10—'46, Sri D. 8. Sharma, Principal
Maharehi 8 question about his sadhana and yog

8 otc. which evoked thig.

‘Vivekananda College, Madras asked Sri Ramans

CONCEPT OF

MOKSHA - I

By Komar Par, M.A., Sarvadarshanacharye

[ In this second part Sri Kumar Pal gives us a lucid comparative study
of the philosophical aspect salvation in the different schools of Indian philoso.
phy. The concepts of Videhamukti (salvation after death) and Jivanmukiy
(freedom in this very life) are analysed at length. The writer concludes by
presenting the view of Gaudapada according to whom even the idea of salvation
is unreal. < There is nothing beside us. Whatever appears is unreal and false.
Hence the talk of release therefrom too is unreal, false, and born of ignorance.
It is & dreaming person’s dream like of a hard ¢scape from a bug bear’ —EDps.)

Ontological status of Moksha

The forsgoing remarks raise the problem
of the ontological status of Moksha itself and
it seoms not inadvisible now to take up this
problem for some detailed consideration.

It would uot serve any useful purpose
hers to reoount the different conceptions of
Mokshs held in different schools, Almost
tach prominent thinker has his own
peculiarities to put forward. As many as
twenty-eight chief types of Moksha or
Nisreyasa have been enumerated in the
Nyayas Kosha, which any one may consult
casually if he likes to gather mere informa-
tion. What is wanted is not mere chroniclic
information, but a philosaphical exposition
of the whole problem as dealt with in Indian
Philosophy.

It may be said without an inkling of doubt
that, Moksha is a doctorine which is common
to all schools of Indian Philosophy, in some
form or other. It is not that merely the use

of the word is my support in this statement,

a8 gome are inclined to believe, It is pointed
out, for example, that the Mimamsa school
particularly has nothing to say about this
subject. Taking it has a typical case, I
would like to prove the oontrary. It is
maintained by many prominent writers that
Jaimini did not face the problem of ultimate
releagse and only advocated the ideal of
* Heaven’ in which there is unalloyed bliss,
Some commentators have tried to equate
this very state with liberation, for in essence

4

the description of the two is very much
similar, 1 do not hold a brief against this
view or otherwise. But I regard it as un.
necessary in view of the explicit proof of
Jaimini’s adherence to the concept of Moksha
as separate from heaven, which we find in
the third and fourth sections of Chapter 1V
of the Vedanta Sutras of Badarayana. As
regarda later Mimamsakas, there is an agree.
ment among present day writers that they
gradually came to recognise release as the
highest good (Nisreyasa). Bondage according
to the Mimamaaka coneists in aoul's connec-
tion with things other than iteelf and relesse
signifies separation from them ocuce for all.
The Mimamsaka, however, does not accept
the unreality of the world as in the Vedantas,
Nor does he subscribe to the Samkhya
concept of the unreal relation between the
world and the individust, Moksha according
to him means only the realisation that the
relation though real is not necessary. Further
interpreters of Kumarila do not agree with
Parthasarathi’s description of the state as
devoid of all characteristics like conscious.
ness, pleasure and pain.  Manameyodoya
considers Moksha as a state of bliss or
ananda. What may look more surprising to
those who regard Mimamsa as no philosophy
at all, is that in this system Moksha is
regarded as the restoration of the self to its
natural condition. In his Indian Philosophy,
Radhakrishnan quotes Prabbakara as main..
taining that ¢‘Moksha is simply the
natural form of the self’ &ww e @y
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Prabhakara, morcover, not only accepts the
need of jnana us & means of release, but he
considers it as the sole meaus for the attain.
ment of release.  He calls this by the name
of ‘ksaimika sadhyata’ the sustenance of
that which is alteady wttained. This in its
essentials differs but little from the ‘prapta
prapti’ of the Shankara Vedanta,

This is the result of my examination of
the Mimamsa conception.  Very much the
same is the view of the Nyaya Vaisesika,
Jainism and Buddhism, if we do not lay
much stress upon mere words and try to
grasp the meaning whizh they are intended
to convey. KEvery school explicitly or
implieitly conceives the self as in itself
intrinsically free and blissful, now fallen in
bondage due to ignorance. Right knowledge
is regarded as the means to release from
these limitations.

Btrictly speaking, both relense and bon.
dage are relative concepts, though thoroughly
antagonistic to each other. One is not intel.
ligible without the other. Infact, one derives
its meaning from the other. Moksha would
lose all significanceif it were not conceived
negatively as a retease from some limitations.
A man cannot be said to be released if he has
never been in bondage himself—or if not, may
not be likely to be its object sooner or later
or if others are not in bondage at the time.
Likewise bondage too is not at all felt if one
has never been free before, or may be not
likely to be free in future, or again, if others
are not free. None, however, maintains that
the soul was in the beginning free and then
imposed the bonds upon itself, This cannot
be intelligibly explained. Evil or ignorance is
considered as beginningless by every shade of
opinion whatsoever. We can trace no genesis
of our primal ignorance and the resultant
evil. So if any meaning is to be asoribed
to the universal feeling of suffering and bon.

.da.ge, Wwe must postulate, either that, in a
multiplicity of jivas some are free and others

are hound. But this is not the vordict of
oxperience, nor has it any logical warrant.
The very udmission of duality constitutes a
limitation  Or then we have to presume that
the future vouchsafes for everyone a life of
freedom and bliss as distinct from the present,
The question naturally nrises as to what kind
of future can it be. It has already been said
that Moksha cannot be desired by anyone at
all if it means a complete departure from
the present and so an annjhilation of our
own self, for nobody, not even a worm courts
destruction. And presuming it to be discon-
tinuous with the present we cunnot legitim-
ately make any assumption about it. If,
then, release is possible and the human
impulse has any significance, it must avoid
both, mere continuity and radical disconti
nuity,

There is however only one possible position
which does not militate against this con-
clusion, namely that the future released
condition is not merely future, It is here
and now, but not realised as present, Not
rcleaso but the fact of realising it belongs to
the future. Bondage is not fundamentally
related to the self., Freedom alone is real,
This view is very obvious in the Samkhya
and Vedanta schools. But the same is impli-
cit in almost every other system with minor
variations which I have no time to elucidate.
Ignorance is recognised as the only cause of
our pains and sorrows, Mere realisation of
the truth would lead directly or indirectly
to the desired experience there and then.

Looking at it psychologically, this spiritual
attainment may appear as o finite event in
time. The experience in itself has nothing
in it which smacks of the now and here.
There is no feeling in such an experience
that I was in bondage and now I am free.
This experience has no content or object at
all to relate it with others, This total
cessation of ajnana is not, however, such a
simple concept as we are apt to think. This
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i8 riddled with many complications. Being
given a beginningless existence, how doe? it
completely cease to be ? Is not the cessa:tllon
itself a definite object set against the Splr'lt?
Does the disappearance of the world-illueno'n
imply a simultaneous collapse of all that is
based on it ? If not, what is there to support
the residue? Again, does the cessation of
my ignorance mean the cessation of all
ignorance which is the basis of the world?
Finally is the cancellation of my iznorance
equivalent to the annulment of the ignorance
of individuals who are suffering like myself?.

These questions have been very puzzling
to every profound thinker here as elsewhere
and cannot be brusquely brushed aside as
irrelevant. It wasin the effort to find solution
to such problems that differences of opicion
sprang up even in the orthodox schools based
on intuitive experience. There is the
one-soul theory (Siddhant M) UFAFTT
which holds fast to the oneness of ignorance
and self consciousness. On this theory there
is no Mukti for the souls as there is only one
individual, all others being dreamlike enti.
ties. There is the Vivarana theory of Prati-
bimba which accepts a diversity of Jivas as
illusory reflections of the same Brahma or
Sakshi in different antahkaranas. Besides,
the authors of the Advaita-Siddhi and Vedanta
Paribhasa place before us a peculiar theory of
a8 many ignorances as there are individuals.
It was to face many more such difficulties
that Apandabodhacharys regarded the
cessation of ignorance as a fifth category and
the author of Advaita Dipika as indescribable,

S ECECiC N
Samkhya and the other schools contend

that ignorance which is the cause of bondage .

may be destroyed by knowledge, but the
primal nature which supplies the fetters
therefore persists after release.  This
*not.self’ as it were, is called prakriti or
pradhana in Samkhya and Yoga, the karmic
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matter or pudgala in Jainism. In Buddhism
it consists of four adjuncts. In Mimamsa
too the foreign material encumbrance is
threefold, e.g., the body, the organs and the
world. According to each of these schools
the element of not-s:If continues to exist
even after the cessation of nescience and for
that matter the rvlease of the self. The
Advaita Vedanta treats ajnana as both
the cause as well as the material of
the bondage. This not.self is according to
Vedanta made of the stuff of ignorance. So
with the rise of Lnowledge nothing
remains behind. Maya is interpreted by
gome as o distinct universal entity besides
avidya which is the upadhi of the individuals.
But no evidence is available to prove the
existence of Maya apart from ajnana. Maya
is a creation of my false suppositions, my
avidya. The very word literally connotes
that which is not 71 @i, Yet the co-existence
of Maya with release canuotbe avoided at
least by those Advaita schools which admit a
plurality of jivas.

This difference between the Advaita system
on the one hand and the othersystems on the
other gives rise toa fundamental disagre-
ement as to the conception of release. The
difficulty concerns the distinction between
Jivanmukti and Videhamukti. It is to be
poted here that the distinction is not admit.
ted in many schools. And there is much
confusion in all, over this issve. My per-
sonal contention in the matter is that
whereas the distinction may be allowed in
other systems, may be said to be quite
essential to them, it cannot be intelligible at
all in Advaita Vedanta.

Jivanmukti is a state after the attainment
of right knowledge when man enjoys freedom
while living. Freedom is regarded as not
incompatible with the embodiment. With.
out ceasing to be an ego the liberated spirit
has a forotaste of complete liberty. There
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exists « wide divergence of opinions about
the tenet of Jivanmukti, some vigorously
denying it and others defending it with no
less vigour. The upholders of this belief
would say that the embodied spirit con-
tinues to exist for some time on wccount
of its previous momentum despite the
disappearance of the cause of its connection
with the body. We may acquire right know-
ledge which dissipates our nescience, yet we
may continue to live in the body for a short
timo just as the potter’s wheel goes on rolling
even when the potter has stopped turning it.
The world, they say, may persist for a while
even after the disappearance of its cause,
Maya. More precisely what they assert is
that the body has arisen because of definite
causes, the karmas of the jiva. By know)-
edge, karma is not destroyed in its entirety.
A portion of it which has begun to fruotify
and effectuate, called the prarabdha karma
has to be worked out by experience. This
experience may last as long as several births
or even kalpas. There is no time limit to
the period of its expiation. A few amongst
the supporters of this tenet state that even
prarabdha is consumed, but that it leaves
behind residual impressions which bear up
the body for a while, though they have not
the power to bind. ~When they are exhaust-
ed one enjoys disembodied freedom, Videha.-
mukti. There is no justification for the
general conviction that the occurrence of
death of a Jivanmukta ushers a period of
Videhamukti for him.

All this may be quite cogent so far as the
dualistic and pluralistic systems are concerns
ed. Ignorance, according to them is merely
the cause of the soul’s bondage or connection
with the not-seM which is assigned an
independent, real status of its own. So that,
the cessation of nescience by knowledge does
not necessarily imply the extinction of the
not-self. Body. being a part or evolute of
the not-self, there is no inoonsistenoy in
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postulating ils continued existence when
ignorance is destroyed.

The Jainas, however, may intercept me
here and say that according to their philoso.
phy rolease is possible only on the complete
freedom of the Atman from karmic matter,
This is not possible before actual physical
decease. The decay of the body which is
only an organised and materialised form of
karma, i8 esscntial for Mukti. So, in a way,
Jainism may be said to reject Jivanmulti.

Jut according to this school perfection i8
said to have grades and degrees, The state
of a Kevali muni may very well be compared
to what the other schools regard as Jivan-
mulkti.

In Buddhism too, there is no clear adher-
conce to thia tenet. It has even been said
that with the complete cessation of ajnana
all vasanas come to an end and without this
no activity or life is possible at all.  All the
same it is claimed by all Buddhists that
Lord Buddha was enjoying Nirvana even
during his life time. With their nescience
and yearning extirpated the Buddhas live
and incarnate for the sake of leading others
to the right path. This claim does not go well
with their rejection of Jivanmukti. The four
skandhas are regarded as real in themselves.
They do not necessarily cease with the extine-
tion of ignorance, for there is no causal
relation between the two. Only if desires
disappear, the enlightened person may quite
intelligibly lead a life of detachment and
disinterestedness. In fact, such a benevolent

life is very essential to the very conception
of the Buddha,

Similarly in the Nyaya-Vaisesika Darshan,
which you know upholds the asatkaryavada
doctrine of causslity, there is no discrepanoy
at all in maintaining the continued existence
of the effect after the destruction of its
cause. Striotly speaking, according to the
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Nyaya school the eoffect springs into being
only when the cause has ceased to exist. The
effeot is s new thing altogether and will disap-
pear only when it has run ite patural course.
Kuowledge removes igmorance, attachment,
pursuit, birth and pains gerially one after the
other. After the cessation of ignorance the
pursuit for objects stops because of the lack of
attachment there. One does not any longer
perform the sakama and nisiddha karma.
The sanchita is rendered ineffective owing
to the loss of egoistic feeling. Only the
prarabdha remains to be consumed. Know-
ledge cannot interfere with its working out,
for once the body which is a collection of
different substances, is set in motion it goes
on in obedience to its own laws, even if the
gelf’s attachment terminates. It may be
pointed out that without the Atman, the
body can no longer sustain and with the
dawn of wisdom the self does not feel bound
to retain its connection with the body. But
I would rejoin, *nor does it feel compelied to
bid adieu to it merely because it has known
the reality.’ In fact discarding the body is as
much due to attachment as utilising it for
gelfish ends- When ignorance vanighes, the
Atman is obliged neither to live in the body
nor to leave it. The soul has indeed no
concern with its continuance or death. The
body goes on for a time in strict observanfae
of its own laws of cause and effect, while
the Atman too lingers as a pure spectator
thereafter. When the body collapses in the
end automatically after the exhaustion of
the forces supporting it, there is the dis-
embodied state of release.  These two kinds
of Nisreyasa are also known in the Nyaya
Vaisesika school as manifest (dristam)
and non-manifest (adristam) or param and

aparam.

The Samkhya doctrine brings with it
peculiarities of its own. It seeks to maintain
the satkaryavada theory of causality, the
plurality of spirits and the unreality of the

5

soul’s relation with the Prakriti. The soul
is in fact not bound at all and is never
released therefore. It merely thinks itself
to be bound or released due to non-discrimin-
ation (am’velcd), The spirit does not affect-
the body in any way. As a corollary to the-
transformation theory the effect [cannot
persist at all for a single moment, after the
disappearance of the cause. The effect really ’
exigts in the cause. So then, if the cause-
goes away the effect too vanishes forthwith. -
But in Samkhya, we should bear in 1nind,
ignorance is the cause merely of the self’s
illusion of its bondage. With the rise of true
knowledge, therefore, thie illusion is. dest-
royed and the Atman knows itself as it
really is_ever free, never bound and inde-
pendent of Prakriti. It is only the Prakriti
which binds itself or releases itself. And
this Prakriti is not the effect of ignorance.
So if the ajnana is ousted away the Prakriti-
still persists and so does the body which is
only a special evolute of it. There is no.
inevitability of death with the dawn of
discriminate knowledge. ,

It is wrong as some suggest that Videha.
mukti alone is most ia conformity with
Samkhya-Yoga school. It is impossible to
defer the onset of knowledge, in all cases till
physical collapse. Prakriti always transforms
itself according to its own laws and may
bear up the body of a man even after his
attainment of knowledge. But there is one
more consideration., The primal nature is
set in motion only with a specific purpose in
view. This purpose is twofold, i.e., to pro-
vide enjoyment for the spirit when it is under
illusion and also make way for its releasc
therefrom. Thus during the two stages the
evolution of the Prakriti serves two purposes.
Naturally, therefore, some may be inclined
to say that both purposes having been ful-
filled the process should stop at once. ~The
evolutes should be reduced to their non-
ranifest condition. The body having-beén
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created by certain causes should cease with
their disappearance. Otherwise the causal
principle will be violated.  But this would
mean confusing the material with the final
cause, Though, no doubt, without a final
cause the Prakriti does not undergo transfor-
mation, yet once transformed for some
purpose there is no urgent necessity that the
transformation should stop all at once when
that purpose is accomplished. Just as the
evolution follows a definite course, which is
determined by the purposes of the Purusha,
as well as the inherent character of the
Prakriti, the dissolution too adopts a parti.
cular channel and is governed by the laws of
the Prakriti. The involution of one’s body
in the Prakriti too is possible only when the
prarabdha has been consumed. For that
period the soul’s existence as a detached seer
is sufficient to keep the body alive for the
necessary transformations.

The Mimamsa concept of bondage and
release resembles the Nyaya conception to a
very great extent. The two are in entire
agreement in so far as Moksha represenus the
condition of the enlightened in this life. But
the acceptance of the parinamavada by the
Bhatta school is responsible for some devia-
tion in its theory of release after death. It
is maintained that the capscity of the self
for manifesting jnana, pleasure and pain
persista even in release. Lest this should lend
to a misunderstanding of the Samkhya posi.
tion of Kaivalya, it is necessary to note that
the Atman of the Samkhya school is intrinsi-
cally free from pleasure and pain and has
only the characteristic of jnana. We have
dealt with the Mimamsa position in detajl
already and so need notrepeat the same here.

The sitvation is quite different in Advaita
Vedanta. There is neither the duality and
plurality of self and not-self, nor the plurality
of spirits (selves). In so far as the not.gelf is
taken into account, it is regarded only as
super-posed on the self by ignorance and not
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ag an independent reality. Nescience is both
the cause and the stufl of the superimpoesition.
The whole world is nothing but an illusory
appearance. The appearances, however, hang
on nothing but ignorance. They are in fact
nothing but products of igaorance made of
ignorance. Knowledge removes the whole
show at one stroke. There is a discrepancy
in speaking even of the removal or support of
an entity which is not real. The dissolution
of the body or its continuance is of no acoount
and serves no purpose in the Advaitin’s
scheme of salvation. Strictly adhering to the
principles of the Advaita Vedanta not one of
the previous explanations can be aocepted
without violating the more fundamental prin.
ciples of causality and illusionism which are
the soul of Vedanta. Neither the world, nor
karma in any form whatsoever, nor their
impressions can survive nescience. To talk
of the disappearance of nescience and the
persistence of the world or the body is
meaningless in Vedanta. The two things are
not at all different but one. The cessation of
ajnana means the cancellation of the whole
world drama.

Here some thinkers have sought to make a
distinction between two types of illusion, the
nirupadhika and the sopadhika. The former
illusion, as of the rope snake has no stable
medium as a conditioning factor and so the
appearance is completely cancelled with the
rise of true knowledge. The latter kind
differs in having a constant conditioning
medium, as the mirror or water in the reflec-
tion of my face or the water in the bent image
of a straight stick inside it, The world
illusion is considered by them as more akin
to the latter and so the difficulty of the con-
tinued existence of the illusory body after
jnana is regarded as solved. The absolute
truth, all the same, cannot be explained away
by such metaphors, which though always
have a great practical importance for lucid
expression cannot be pushed to the very end.
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Examples like these always presuppose a
rartioular position and &tation in llfe. a8
distinot from others. This is incompatible
with Reality in the Advaita Vedanta. Our
experience may be conditioned in many Ways
by many things. But there is no other to
oondition the Brahman. The cessation of the
world illusion or the identification of our self
with the body brought about by the Akhanda
vritti is identical with Brahmahood. No
condition standsin the way. There is no
process of our becoming Brahman, or getting
rid of ignorance, We are Brahmaswarupa.
Death does not serve to remove any bit of
our ignorance or aid in the revelation of our
pature any more, There are no degrees or
stages of reality. Itis not that appearances
have some different kind of reality from that
of Brahman. Reality can be only one. All
else i not real. Brahman is the reality of all
things whataoever.

In another school of Vedanta, we find a
tantalising effort to get rid of the difficulty
by holding that a faint trace of ignorance
(avidyalesa) is left whioh enables the body to
live and consume the prarabdha karma. What
is known by some as the Badhitanuvritti
cannot be anything different from this. The
whole train of their reasoning presumes a
dogmatic prejudice in favour of the prarabdha
karma. They find it hard to accept, we know
not why, that the prarabdhe must be con-
sumed and cannot be brushed aside by
knowledge. As this consumption implies the
experience of pleasure and pain which are
incumbent upon and inevitable due to one's
past actions, it is concluded that the person
should also possess the feelings of attraction
or repulsion from objects, because without
them no such experience is possible. And
these attitudes of raga and dvesha are based
on our ignorance. So it i8 argued that there
must be some element of ignorance which
makes all this experience possible for jivan-
mukta too or for one who has acquired right

knowledge. But a knowledge of this type
which can rubsist with such a remnant of
ignorance does not mean perfect knowledge
according to the Vedanta. Nor, therefore,
can such a state be termed as release. The
co.existence of tattva jnana and avidyalesa is
inadwissible in the same person.

Let me here clarify a very probable and
important confusion to which the phrase
s Cancellation of the world’ may give rise. It
may be argued that since the whole multipli.
city of the world is sublated in deep sleep,
what remains there to distinguish it from
Moksha.

In fact, as I personally think, it is an
ancient prejudice to believe that release is
inconsistent with embodime¢nt. The very
notion of cancellation or release is incompre-
hensible. It is really absurd to talk of the
obstruction of that which is not and never
was. Maya is unreal. It is not real. It is
nothing. All objeots are false. Brahwman alone
isreal. It is wrong to say that Brahman
is this only cr that only. It is in truth,
«All This” §g @fead =g and not this
alone or that alone. This statement should
not be <construed to interpret Brahman
as a collection of all, but what I mean is that
whatever is real is Brahman Nothing else
is real. All reality is but Brahman. The
reality of any one thing is the reality of all
things. It is ever the same and does not
change. Atman as such neither falls into
bondage nor is ever released. It isin itself
always as it has been and will be. This state,
the present state, is non-different from the
past or future. It is beginningless anid end.
less. 1t is immutable, imperishable, ever
free and so never to be liberated. All
bondage is unreal. There is no boudage for
the self. It may appear as real to the ignorant
due to ignorance. It ia striotly speaking
nothing but ignorance. There is no other
real entity to be misinterpreted by ignorance,
There is nothing beside us. Whatever appears
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is unreal and false wmfiqg. Hence the talk
of release therefrom too is unreal, false and
‘kalpita, i.e. born of ignorance. It is like a
dreaming person’s dreaming again of a hard
escape from a bug bear.

In the end I beg to draw your attention to
a possible remark that if all that I have said
be true, the declaration of the Sruti should

be unfounded. I bumbly beg to submit and
it will surprise you all, that in none of the ten
authoritative Upanisads, there is any mention
whatsoever of the words Moksha, Mulkti,
Nisreyasa, or Apavarga as understood by us.
Even in the Brahkmasutras, it ocours but once
(IV, iv. 2) and there too it is attributed to
Sruti which is therefore groundless. Or it may
easily be underatood in a different way.

TIHE POET IN SRI RAMAKRISIINA
By S. Sivaraman, M.A,, L.T.

“ Consider the lilies of the field how they
grow; they toil not, neither do they spin:
And yet I say unto you, that even Solomon
in all his glory was not arrayed like one of
these’, 8o said Jesus the Saviour, combining
poetry with religion. The poetic beauty of
the lovely lilies scattered in all their charm
in the green fields lik= gems of dazzling lustre
set off by a most suitable foil, has impressed
the great spiritual truth of the care-taking of
the creator with indelible firmness upon our
minds’ tablets. This is but one of the very
many instances of lofty spiritual gems set in
lovely poetry by the Poet-Saviour.

Indeed, not only has Jesus spoken his
messages of poetic sweetness, but all over the
world in the course of the history of the ages,
great seers and prophets have sought the aid
of poetry to add to the power and charm of
their inspired out.pourings of the life beyond
the ken of the ordinary man. In this aspect,
the religious teachers of India have achieved
outstanding eminence, for they have been
poet-seers in the profoundest sense. Many a
great scholar has remarked that no poetry
can be more pristinely simple and yet more
captivating than the verses of the Vedas and

-the Upanishads dating back to the dim ages
of pre-historic bumanity, as it were, and
recording the reactions of the greatest of the

_human race to the thrilling glimpses of the
infinite, Coming down to modern times, the

spiritual ecstasios of the great Vaishnavite
and Saivite saints of the middle ages are in
sound, form, and matter, as poetical as any
other formal poetry, but attuned toa har-
mony from above—the choir of the angels
and the music of the spheres.

A little reflection will clearly reveal that
this association of poetry with religion or the
voice of the spirit is not confined to the
spoken word only. The fusion of the poetic
and religious genius is quite conspicuous in
religious symbolism and sculpture. What
idea can be more poetic than God as the
Eternal dancer in this Dance-hall of the
universe-- as Nataraja? What idea can be
more poetic than the supreme Shakti as the
Divine Mother dancing her dreadful dance—
as Kali ? The concepts of most of the Hindu
deities such as Siva with his serpent-orna-
ments and begging bowl, Vishnu lying on the
ocean of Amrita, Lakshmi standing upon the
many-petalled lotus, and Saraswati playing
on her veena, form the high water mark of
poetic symbolism.

The reason for religious purity and poetic
loveliness entering into alliance is not far to
seek : poetry and religion are but different
expresgions of the one reality. In poetry,
man tries to sense the real and eternsl
through beauty ; iu religion he tries to sense
the same through goodness and wisdom. The
one truth seen through the aesthetic faculty
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of man is poetry; the same truth seen
through the moral faculty is religion. Beauty,
goodness and truth are but different facets of
the one reality—the cosmic chandelier prism.
True beauty can never breathe life if divor-
ced from goodness; for beauty is harmony,
and harmony is goodness, True goodness can
never have charm except through beauty.
Thus the apparent antagonism between
poetry and religion is found to be as false as an
evil dream, conjured by the ugly chimeras of
pseudo-poets masqueradiog as genuine child-
ren of the Muse.

What is true of the saints and sages of the
world in general, and of India in particular,
cannot but be true in the case of the flower
of sainthood in the modern world-—Sri Rama.
krishna. Most certainly the great soul has
beheld the Supreme in its poetic aspect as
well as in its other aspects. There is no
greater testimony to this than his ecstatic
revelry in the most poetic songs of the great
poet.saints of the land., Whether he himself
broke out in his musical voice reciting a
poetic hymn or whether his chosen disciple,
the golden-voiced Naren, sang a poetic prayer
at his behest, the great soul danced in delight
and slid into self-forgetful samadhi. Who
dares to say that the poet in him waa less
moved than the saint in bim at the soul
stirring word and sound ?

Though Sri Ramakrishna never wrote down
his experiences or thoughts, though he spoke
always in simple gossiping conversation with
ordinary fulk, yet his recorded sayings
contain not a little of the poet’s observations
and the poet’s pictures. A few will suffice
to enable one to appreciate Sri Ramakrishna
in the aspect as a poet.

The great seer has, with a poet’s eye,
observed the simple surroundings of his life
—the earth, air, and sky—and boused many
of hie spiritual truths in their poetio loveli.

ness. The son of Bengal has, many a day,

watched the sun being suddenly obsoured by
the monsoon.clouds with all his beauty

shorn, and again suddenly emerging from
them in all his effulgent splendour. Here is
the saint’s use of this lovely phenomenon.
‘As the cloud covers the sun, so Maya
conceals the deity. When the cloud moves
away, the sun is seen; when Maya is removed,
God becomes manifest’. The dark eloud of
Maya and the bright sun of God are indelibly
impressed on our memory’s page.

In the vast shady groves of Bengal, the
light, dry, gossamer.like leaves are driven
about hither and thither on the ground by
the winds in autumn. Here is a use for this
picture. ‘As dry leaves are blown about
here and there by the wind and have no
choice of their own and make no exertion, so
those who depend upon God move in harmony
with His will, and can have no will and put
forth no effort of their own’. The absolute
self.surrender of the Bhakta is vivified by
the analogy of the autumn picture of the
woods.

The dweller in the low plain sees indescrib-
ably varied vegetation, as short as a blade of
grass and as stately as a pine-tree, But
climbing up the mountain, he beholds them
all as one level green mass spread below him.
This lovely contrast'is woven into a grand
spiritual truth, concerning the difference
between the vision of the man in the low vale
of life and that of the man who has reached
the heights of realization. ‘When a man is
on the plains, he sees the lowly grass and the
mighty pine-tree and says — < How big is the
tree and how small is the grass!” But when
he ascends the mountain and looks from its
high peak, the grass and the pine.tree blend
into one indistinguishable mass of green
verdure. So in the sight of worldly men,
there are differences of rank and position—
one i8 a king, another is a cobbler, one a
father, another a son, and so on. But when
the divine vision is opened, all appear as
equal, and there remains no distinction of
good and bad, or of high and low,”
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In extolling the passing into Sanyasa from
boyhood, the saint-of Daksbineswar, with a
master-poet’s eye combines the best elements
of the morning loveliness—the free air, the
fresh flower, and the glistening dew.drop:
‘ Blessed is he that remains a boy throughout
his life, free as the morning air, fresh as a
new blown flower, and pure as a dew.drop.’

Bome of the loveliest pictures of insects
and birds have not escaped the seer's scru-
tiny. The honey-sipping bee, a favourite of
the poets of all climes, is drawn to bring home
the futility of vain discussions. The cater-
pillar imprisoned in its own cocoon, in
contrast with the brilliant butterfly flitting
from flower to flower, is made use of to
illustrate how man can break through the
bondage of Maya only with the twin wings of
Viveka and Vairagya.

The holy son of Bengal has ever lived
within sight of the lovely Ganges and within
hearing of the mysterious Ocean. Both
naturally play a large part in contributing to
the pcetic element of his sayings. To illus-
trate how inward peace in the midst of the
world’s turmoil marks the saint, Sri Rama-
krishna says, ‘“ The waves roll on the surface
of the ocean, but the deep expanse of water
lies unruffled beneath. Explaining the diffi.
cult concepts of Brahman and Maya, he says
*The ocean in its tranquility is Brahman and
in its moving state is Maya.’

As frequent as the pictures of the sea, are
the pictures of the river. Speaking of the
exceptional power of the Avatar as contrasted
with that of the mere Siddha, the Parama-
hamsa says, ¢ When the tidal wave comes, it
inundates rivers and streams and makes one
watery surface of all the adjacent lands; but
rainwater merely flows away through the
usual channels’. In another passage, he
compares the heart of the Jnani to the holy
river in even current and that of the Bhakta
to the ocean with its ebb and flow. To illus-
trate the inability of the worldly man’s heart

to reflect God, the poet—saint brings in the
picture of the incapacity of the disturbed
surface of rolling waters to reflect the full
moon. The momentary despondencies of the
devotee are compared to the eddies and
whirlpools of a swift flowing current. Such
illustrations can be culled in any number.

Of the poet’s emotional ardour, there are
fine instances in Sri Ramakrishna’s yearnings
for a vision of the Lord. His impassioned
utterances require ouly the music of numbers,
of metre and rhyme, to be called poetry, for
the substance is already there in the idealized
emotion. To give but an instance or two, out
of legion :

O Mother Divine! I want no honour from
men, I want no pleasure of the flesh, only let
my soul flow into thee as the permanent con-
fluence of the Ganges and the Jumna,
Mother, I am without Bhakti, without Yoga,
I am poor and friendless, I want no one’s
praises ; only, let my mind always dwell in
Thy Lotus feet.’

Again, ‘On hearing the sounds of gongs,
bells, cymbals, etc. at the evening worship of
the goddess in the Dakshineswar Temple I
would run to the bank of the Ganges and ory
out to the Divine Mother, bitterly weeping,
‘O Mother! another day is gone, still Thou
hast not revealed Thyself unto me !’

To sum up, the greatest religious teachers
of the world have utilized poetry for embel-
lishing and picturing the truths of their
spiritual experience. This has been done by
the great poet-rishis of mountain—topped,
and forest bosomed, and meadow— footed
India to the greatest extent possible. And Sri
Ramakrishna, a true descendant of the great
seers of the past, the finest flower of Hinduism,
has set his gems of spiritual wisdom on the
background of poetic pictures of Nature and
Life. And it is but most appropriate to seek
the aid of poetry for religious exposition, for
poetry as the manifestation of beauty and
religion as the manifestation of wisdom are
but two sides of the same Truth.

TIILE DRINK HABIT—ITS CAUSES
By Dr. ANJILVEL V. MATTHEW, M.Ep., Pu.D.

[ Here is an inleresting psycholoyical survey of the causes of the drink evil
which is being tackled by the Congress Government. The writer with insight
suggests that the habit is only the symptom and not the disease, Hence instead
of labouring to cure the symptom, it would be wiser to sirike at the roots of the
malady that liedeep in psychological and social maladjustments.—EDs. |

In the discussion of this subject I shall
try to take as dispassionate a view as possible,
At the outset I should like to state that I
never drink any wine or spirits. I do not
look down upon anyone who drinks moderate.
ly and ocoasionally, if he has the means to
drink with, and if he can control any desire
that may come on him to drink excessively,
Iam a Christian and at least in theory—
though not anyway completely in practice—
I regard Jesus Christ as my Master and the
ideal of life = His demand on his disciples
has been a very high one and sometimes
very exacting. ‘Take up your cross and
follow me’, he used to tell his disciples, and
he says so to-day. But I also find that he
did not set at nought the joy of friendship
and social life; and that, though he was
never a slave of the habit of taking any
special kind of food or beverage, he freely
partook of the joy of social life and drank
wine on festival occasion and that he himself
provided wine for others on one such
occasion. This is no injunction to anyone
that he should drink, but it does mean that
a person cannot be immediately condemned
if he drinks moderately.

The Congress Policy in regard to
Drink

The first Congress Ministries throughout
India tried to enforce prohibition and suc.
ceeded to a remarkable extent in their
immediate object of preventing people from
drinking, and I must admit that it did much
good espeoially to working class people who

used to squander on drink a considerable
portion of their slender wages. All the same
I have never been a whole.hearted admirer
of the Congress policy in this regard. I con.
sider that the emphasis they placed on
combatting the drink evil at that time was
an exaggerated emphasis, especially when
the time and the energy and the money that
was involved in the pursuit of this project
could and should have been first devoted to
remove the colossal amount of illiteracy that
prevailed in India. In my opinion it is the
educational backwardness of india that
retards her progress much more than the
amount of alcohol drunk in the country.
As a matter of fact the drink-evil is more
rampant in western countries, and yet it has
not prevented them from prospering in
civilization and cultural progress and from
out.distancing in this respect countries that
are more abundantly endowed with natural
wealth and that used to be more prosperous
in former times. It is the poor state of
education of the naturally well.endowed
eastern countries, apart from political
reasons, that has more disastrously contri-
buted to their national backwardness than
the fact that their people spend, as people
in western countries also do, a part of their
private income in providing themselves with
intoxicants, To have left the problem of
illiteracy practically untouched and to have
spent all this money and energy on prohi.
bition was due to the popular ministries
following the behest of a national leader who,
though he has done more service to India in
the political field than any one else had done
for a number of generations, has also shown
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that bis leadership is characterised by his
personal likes and dislikes and by his personal
ideals. These he has been able to impose
upon national leaders through his unquestion-
ed hold over the imagination and ewotion of
the vast miilions of people in the country.
Qur great national leader is an ascetic in his
personal habits, and he is loved and adored
by people lor his ascetic way of life; but to
lead popular governments into the pursuit of
prohibition irrespective of the cost it
involves, while leaving such an essentia)
nation-building enterprise as education
practically in the same extremely wun-
satisfactory conditions as had prevailed for
several decades in the past, did not at any
rate indicate the wisest use of the great
opportunity of service that the situation
offered.

The Congress ministries have come back to
power in most of the provinces, and it is
more than likely that they will set out again
on the path of prohibition, though this time
in many places there are indications of a
will to do greater justice to such nation-
building enterprisss as the rapid spread of
literacy in the country and the need of
extending adequate financial support to such
enterprises. Frankly I do not regard the
imposition of complete prohibition—though
some kind of contrat there should be as we
shall see later on —to be one of the primary
and immediate needs of a country like ours
which is vastly illiterate, has no adequate
medioal help in many of its seven lakhs of
villages, and has an industrial system which
is far from being extensive enough to cope
satiefactorily with the task of converting its
limitlesa resources into finished modern goods.
The profits of even the few industrial con-
cerns that exist in the country are assumed
to be the unquestioned property of the
capitaliats, with the result that workers in
all departments of life fail to get decent
living wages,
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The Drink Habit  its Economic
Adspect

The contention hers is not that the
habitual use of intoxicants is not an evil. It
id an ovil, an undoubted and a grave evil;
and it is the purpose of this paper to study
some aspects of this evil. I shall, however,
try to make this study as unbiased as I can,
and one of the first statements I should make
is that if & man can economically afford to
drink, and if he drinks with such moderation
as would leave his commonsense and self-
control unaffected and if he doss not drink
with such gusto and ostentation as to suggest
to those who are likely to admire him that
to drink is one of the finest things in life,
then I shall have no quarrel with him about
his moderate drink habit. The trouble,
however, is that the conditions (the “/fs’ here
presupposed) are more often violated than
not, and that through this violation many
drinkers—not only habitual drunkards—do
things harmful for themselves and for others,

which, except for the drink habit, they
would not have done.

Consider the economio aspect of drink.
Many people who drink cannot afford to
drink. The house I live in is on a road that
leads from the city into the country, and
not rarely I ree, especially on market days-
some villager, having drunk so heavily that
he cannot keep his physical balance, led back
to bie village home by some neighbour or
relative who also is drunk but pot so help-
lessly as the former. The acene is often
rendered more pathetic by a sad, perplcxed,
helpless woman who follows—who knew what
was coming when her husband set out to the
town with the week's earnings, and therefore
kept herself in readiness to give what poor
aid she might give in case her man fell belp.
less on the way, though well she had anticip-
ated that she would in no way be able to
prevent him squandering the major portion

THE DRINK HABIT—ITS CAUSES 291

of the week’s earnings in the cheap liquor
shop he visits every week, The poor woman
accepted the situation as inevitable, and
took it also for granted that, on reaching
home, if the man had still enough strength
and vigour left in him to use his tongue and
limbs, he had the right to speak abusively
to her and to the children and to beat
or kick them as his drunken fancies
might suggest. Next day he would ge*
up and begin another week’s hard toil,
but not with the strength that would
have been his if he had spent his pre-
vious week’s earnings in purchasing food
and other necessities of life. =~ This is what
takes place not in isolated but in hundreds
and thousands of instances in our country as
well as in many other countries. Differences
of course there are in the local setting—for
instance my description particularly applies
to a drinking man who lives in a village near
a small city, The details may be different
when we take examples of drunkenness of a
man who lives entirely in the city, or in
different social and economic conditions in
other lands. The fact, however, remaips
that the drink-habit prevails not necessarily
among those who can afford to spend a part
of their earnings in the liquor shop without
feeling the pinch of it; and that even those
who can afford to throw away a little money
on the luxury of drowning their worries in a
glass of forgetfulness often go far beyond
their economic means.

Drunkenness—Psychological Factors

One of the evils of drink, as has just been
suggested, is that some who start moderate-
ly soon forget their moderation. This is
particularly the case with those who take to
drink in order to get over some distressing
experience. For instance, there are those
who are lonely and are too shy or diffident te

" risk the adventure of making friends. Muking

social contacts and establishing friendships

requires a certain amount of courage and
self-confidence, and also faith in the good
will and friendliness of others; but not a
few people there are who do not possess this
courage and faith and who therefore are
tempted to keep to themselves. Drink has
the effect of removing inhibitions, and some
of the people who need company and friend-
ship, but lack the necessary sense of social
adventure, take to drink in order that they
may get over their sense of inadequacy.
Similarly there are some who drink in order
to make their solitariness more bearable.
While the former make of liquor a means to be
more sociable, the latter make it a compensa.
tion for the want of social contacts. Then
there are those who have suffered defeat, loss
or some other calamity in life’s conflicts,
which they would like to forget; and they
take to driok in order to forget these sad
experiences and their unpleasant consequen-
ces. They feel defeated in life, defeated by
some adversary or by a single or—as more
often happens—.by a series of unfavourable
incidents, and they seek in alcohol a means
of escape. If they cannot find in life what
they want_ a sense of worth-whileness of life
with the joy of achieving something — they
can at least drown their unhappiness and
life-frustrations in a glass of oblivion. As
Trotter says: ““In the tragic conflict between
what he has been taught to desire and what
he has been allowed to get, man has found in
aloohol, as he has found in certain other
drugs an effective peacemaker, a means of
securing for however short a time some way
out of the prison life of reality back to the
Golden Age.” 1 Lombroso observes how “after
his first imprisonment, the liberated oriminal,
haviog lost his reputation and all connection
with his family, seeks compensation and
oblivion in drink. This is why we find
alcoholism among recidivists. The same

! Quoted by Norwood East: Medical Aspect of
Crims. Ch, X1, p, 202.
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thing is found among the transported convicts
of Noumea, who drink not only from settled
habit, but also to forget dishonour, separation
from family and country, and the crueltics
of the wardens and their companions; and
perhaps also to drown remorse. Wine becomes
among them a medium of exchange. A shirt
i8 worth one liter;; a coat or pair of trousers,
two”.2 A striking illustration of the kind
of experience described by Lombroso had
been given a few decades previously by
Dustvevasky, the Russian novelist of the
underworld, evidently from his own personal
experience. He has pictured the convicts in
a mid-Siberian prison trying to make a little
money by some private occupation. They
spent part of the time they could call their
own on these occupations for days, weeks and
months, with the kindly connivance of the
sub-officers who were in charge; and, then,
wasted all their accumulated savings in a
drinking «bout arranged by each man for
himself on some special occasion. In Dosto-
evasky’s words: “ Al} the convicts had a pri.
vate occupation, and this ocecupation was for
them a natural and imperious one, They are
passionately fond of money, and think more
of it than of anything else—almost as much
ag of liberty. The convict is half.consoled if
he can ring a few kopecks in his pocket. . . .
Nevertheless money does not remain long in
their pockets. Not only is it difficult for him
to keep it (as it is often stolen or confiscated),
but the prison life, moreover, is 8o sad that
the convict by his very nature thirsts for
freedom of action. By his position in society
he is so irregular & being that the idea of
swallowing up his capital in orgies, of intoxi.
cating himself with revelry, seems to him
quite natural if only he can produce himself
one moment’s forgetfulness. It was strange
to see certain individuals bent over their

?Lombroso: Crime: Its Causes and Remedies,
Part 1, Ch. VII, p, 96, Heinemann, London,
1911,

labour only with the object of spending in one
day all their gains, even to the last kopeck.
Then they would go to work again until a
new debauch (would be possible), looked for-
ward to months beforechand”. 3

The prisoners here looked forward to some
rare occasion when they could drown their
unhappiness in a few cups of vodka. The
majority of people, no doubt, do not live in
prisons; nevertheless many of them are un-
happy in their life of freedom. Some have an
unadjusted sex life, and they find it difficult
to bear the tension. As a matter of fact it is
a common psaycho-analytical observation that
alcobolism is primarily duc to latent homo-
sexuality. Whether this is so or not, there is
common agreement on the part of all who
have studied the problem of alcoholism that
sexual maladjustment is at least one of the
major factors that tend to produce the state
of mental tension for which people try to find
a 8olution in intoxication. Other disturbing
situations in life also are capable of producing
the ““end-result ”’ we call alcoholism. Those
who find it difficult through changed economic
circumstances to maintain an accustomed
life of comfort take to drink to make them
forget their altered situation__blissfully un.
mindful of the fact that this kind of consola-
tion does more harm to them and their
dependents than the changed circumstanoces
themselves.

People drink when wages go up, which we
can understand ; but what is more pertinent
here is the well-founded observation that the
consumption of alcohol increases also when
wages go down ; toddy, ale or whatever other
liquor that may be available is then drunk
a8 it were to supply the place of clothing and
food. People who live a life of hard toil with
little leisure try to forget their unhappiness

® Dostoevasky : The House of the Dead (Prison
Life in Siberia). Part I, Ch, IV, p, 46, Every-
man’s Library.
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and hardships in this unwholesome manner.
Common observations uphold Dr. Neustatter’s
view that alcoholism ‘is most frequent
among those living under the worst social

conditions’.*

Social related to Psychological
Factors

There are again those who first started
drinking not because they of their own accord
sought for some kind of sedative to ease them
of their worried feelings: they began drink-.
ing because others around them drank and
because they found it difficult to withstand
the suggestion. It was supposed in the circles
in which they lived or worked that to drink
was fashionable and that it was the thing to
do among cultured and sociable people, and
that not to drink meant being a kind of wet
blanket in cheerful company. They thus
started the aleahol habit through suggestion.
It is worthwhile, however, to note that sug-
gestion in itself does not account for anything,
Suggestive influences work on all people, but
all people are not equally amenable to sug-
gestion. Nor can it be said that all people
who accepted the suggestion of the environ-
ment and started drinking yield so helplessly
to the habit as to lose all control over their
own cravings.

However the practice of drink started, its
continuance into a settled habit must be
accounted for through something that is
within the personality of the drinker. There
are many people who drink moderately to
provide them with a mild stimulative in life
or to serve them asa means of promoting
social life. All these do not turn out to be
drink addiots. The drink-habit is likely to
engender a craving, no doubt; but this
oraving is entirely under control in the case

¢ W. Lindesay Neustatter: 7The Harly Treatment
of Nervous and Mental Disorders, Ch, XXXII,
p. 341. 1940. J. A, Churchill, London.

of some, while in the case of others, it seems
to work in an irresistible manner. Partly it
may be due to differences in the physical
constitution of people, but a more helpful
thing is to seek for the cause of thisdifference
in psychological factors. More often than
not, alcoholism bespeaks emotional distur-
bances in the subject. These disturbances, as
we have already suggested, are due to frus-
trations in any sphere of life such as in the
realm of sex or in economic matters, to a
gense of inadequacy in eocial life, or to a
sense of incompetence and inefficiency in
regard to one’s work. Keren Horny cited
alcoholism with phobias and depression as a
symptom that ultimately results from coan-
flict.5 However or which-so-ever field the
sense of frustration started, if we come across
man who finds life so dreary and uninterest-
ing that without the elixir of oblivion he
cannot bear it, we should conclude that he
lacks personal courage. Life is an adventure,
and no adventure is possible where there is
no courage. People who cannot do without
artificial prop to support the adventure of
life, and that too a props of a particular kind,
proclaim by their attitude that they are
defeated people. It is a trick of cowardice
and defeatism to disguise its intrinsic nature
by posing to be its opposite. Good students
of human motives are not misled into the
mistake of calling drink.addicts daring and
adventurous folk in spite of the occasional
pranks and bravadoes they display.

- To take to intoxicants to escape the frus.
trations of life turns out to be a remedy worse
than the malady itself. The temporary
stimulation that a person obtains through
intoxication is followed by a sense of depres.
gion after a time; and this leads him to still
more excessive drinking. Thus an individual
gets caught in the meshes of a chronioe,
pernicious habit. There are some who do

® Karen ﬁorny: Self-Analysis, Ch, II, p. 69,
Kegan Paul, 1942,
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not take intoxicants in thie chronic manner
but turn to them only periodically, They
may not touch a drop of liquor for wecks and
months together; then there may occcur in
their life some unusual tension, and they may
indulge in orgies of drinking. People of this
category exercise self-control in the matter
of alcohol most of the time ; when, however

they once begin to drink, they forget modem:
tion. Such periodic outbursts of excessive
drinking with indifference or aversion to

GLIMPSES OIF TIHI MINDS

aloohol during the intervals are particularly
reforred to as dipsomania: by some people
who consider it proper that it should *be
carefully distinguished from ordinary chronic
alcoholism’.? Kxcessive drinking, whether
chronic or in the form of dipsomanic bouts,
is follewed by a number of sequelae, which
we shall now turn to study.

* M. Hamblin Smith : The Psychology of Crime,
Ch, 1V, p. 110, 2nd Edn., Methuen, London.
1933,

INTO MEDIAEVAL MYSTICS

By Worrram H. Koon

‘“The Spirit of the Lord fill thee with His
grace, Dearest Lady, so that thou mayest be
able to live according to His most dear will,
Despise the world and everything it can give
thee of pleasures and profit. Have fear and
love of Ged, love His law and His command.
ments.  Choose Christ for thy glorious
Bridegroom who shall remain with you
through all eternity. Intend and love a truly
spiritual life. Be humble, gentle, and well
ordered in al] things. Be moderate in eating,
in drinking and in dress. Be merciful, com-
passionate and charitable towards the poor
and all men. Be loyal to God and loyal to

thyself in eternal service and in eternal
veneration

Shun and flee from all company that might
lead thee away from God to sins and to the
world. Shun the occasion tosin and every.-
thing that might disturb you all in the service

of our Lord. Love to be alone with

with fasting, prayol

‘ and with all good works with
true insight to the extent of thy capacity.
D.o not choose a special confessor who might
divert thy attention from God. Often it
happens that something appears to bo spirit
and spiritual that later on goes astray deeply

into the fleshly as soon as it being attended
to too much,

Mark those who draw you away from
God and ask gifts and presents of you all:
them you have to shun and from them you
havs to flee. But al] those who direct you

away from themselves to God, should be your
friends.”

[The above extract is from a letter written
by the Dutch mystio, Jan van Ruysbroeck to
a lady of the world in the year 13563.]

THLE LIVING EARTH

By VILLAGER

Man was oreated with dominion over the
earth, over all that lives on the earth, over
all that lives in the earth., Man has dominion
over the birds of the air, over the beasts in
the field. The birds and the beasts get their
gustenance out of the earth. If the earth is
fruitful, the birds and the beasts flourish, and
multiply. Even so is man; if the earth is
fruitful man flourishes and multiplies. But
there the similarity ends. The birds and
the beasts can do little or nothing consciously
to the maintenance of the fruitful earth.
In man’s hands is the destiny of the earth.

An eloquent expose of how man has direc-
ted the destiny of the earth is to be found in
a mere recital of major faminesin India. For
famine is essentially the result of man’s
miguse of his dominion over the earth.

In the year 1396 one of the most severe
famines on record became manifest. 1t lasted
for twelve years and extended over the whole
of South India. Large areas were entirely
depopulated.

In 1460 & severe famine affected most parts
of the Bombay Presidency.

Upper India experienced what contempo-
rary records describe as & potable famine *’
in 1471,

The Deccan had severe famine in 1520,
possibly aggravated by military disturbances.

Yo 1631 famine extended over the whole of
India, with extreme severity in many areas.
In the Deccan it is said to have been the
most severe ever known,

The years 1659.61 saw another all-India
famine, followed by still another severe
famine over wide areas in 1686.

The eighteenth century has the unenviable
record of having experienoed more recorded
famines than any earlier century. In Bombay
Presidency severe famine occurred in 1718,

1747, 1767, 1766, 1777, 1782, 1791.92, the
last ‘ according to the traditions and recollec.
tions of survivors, was the severest famine
ever known, and it extended in greater or
lesser degree to the whole of the Bombay
Presidency except Sind, and to Dbarwar, It
is remembered in the South Mahratta country,
as well as in the adjoining parts as the Dagt
Bara or ‘skull famine,’” from the vast number
of the skulls of those who had perished from
famine’.

Madras witnessed a severe famine in the
years 1729 to 1/33, in 1781-82 in 1790-1762
and again in 1799.1800,

History records that the invasion of Nadir
Shah brought famine to Delhi and its envi.
rons in 1739. In 1783 famine of the utmost
geverity infested the whole area from the
eastern edge of the Benares Province to the
Sutlej, and included Oudh and most of the
Central Indian States. .

North-Eastern India’s worst visitations of
famine in the eighteenth century were in
1770 and 1783. In 1770 the distress was
most acute in Bihar, parts of Bengal and in
Orissa. The death.roll was staggering.

The nineteenth century’s record is even
worsee than the eighteenth.

Madras had famines of greater or lesser
intensity, but all severe, in 1803.07, 1811,
1812, 1814, 1823, 1832.34, 1854, 1866.67,
1876-78, 1884, 1889, 1890-92, 1896.97. What
suffering the vietims must have endured!

In 1803.08 famine spread throughout
the Rohilkhand and the Lower Doab,
from Farukhabad to Allahabhad, Raja.
putana had severe famine in 1812.13 and
again in 1833.34. Upper India had ‘the most
grievous famine since the 6ommencement of
the British Rule, in 1837-38’. The extremest
severity was between Agra and Cawnpore,
1860.61 saw asevere famine .in the North.
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West Provintes and the adjoining districts
of the Punjab lying between the Sutlej and
the Jumna, The worst arca was the tract
along both banks of the Jumna between
Delhi and Agra.

The great Orissa famine came in 1866,
‘¢ Eventually the famine raged so high all
over Orissa that local inequalities were almost
lost sight of in one-spreading sea of cala-
mity’.

1867.68.6Y saw famine in Rajputana, Agra,
Allahabad, the Punjab, Central Provinoces.

The North-West Provinces suffered in
1873-74 in 1875.76 and again in 1877.78,

The Southern Punjab had famine in 18814,
the Central Provinces in 1886.87, Behar in
1889-90.

1896-97 and 1899-1900 saw widespread dis.
tress extending over Allahabad, the Punjab,
Central Provinces, Bihar.

Bengal’s record in the nineteenth century
is not so bad, but such famines as the pro-
vince experienced were very severe. The
worst were in 1866, 1873-74, 1892, 1897.

So far, the twentieth century has a better
record than the two immediately preceding
centuries. But the signs are ominous. All
food reserves in the country have been
exhausted and famine of a magnitude that
has never been geen before is only staved off
by importe from abroad.

What an indictment on man’s misuse of his
dominion over the earth! That is what this
appalling record of repeated famines amounts
to.

The tragedy is made all the greater by the
faot that the majority of mankind are bligs-
fully ignorant of their responsibility. How
few are aware of the words written by Pro.
fessor N. 8, Shaler of Harvard University in
1896% ‘If mankind ocannot devise and
enforce dealing with the earth, which will
preserve the source of life, we must look

forward to a time . .remote it may be, yet
clearly discernible —when our kind, having
wasted its great inheritance, will fade from
the earth because of the ruin it has accom-
plished’. Now, fifty ycars later, from every
part of the world come reports that millions
and millions of people face starvation. In
Europe, except in a few specially favoured
areas, visible supplies are hopelessly inade-
quate to preserve areasonable state of health.
Most of Asia is similarly affected. China, for
instance, has recently reported a death-roll
of probably twenty million.

Some people attribute the present state of
affairs to the recent War; others to faulty
political or economio systems. Those factors
are merely symptoms; they are not the dis-
ease, The disease is man’s misuse of his
dominion over the living earth.

The misuse was, and is being, expressed in
many different ways. The most common are,
the cutting down of trees without re-place
ment, overgrazing, burning of natural jungle
cover, growing of the same type of crop year
after year on the same ground, over-concen-
tration of population in large cities. Trees
are probably the most important single factor
in maintaining the earth in good health.
Leaves fall from them, are mixed with
droppings from birds in the branches and
from beasts taking shelter underneath. The
result, through a process of natural fermenta.
tion, is a fine powdery loam, full of bacteria
and other forms of invisible micro.organic
life which are essential for the maintenance
of the earth if it is to fulfil its function as the
medium of production of food. Winds,
blowing through the trees, carry this fine
powdery loam on to the surrounding open
spaces, there to deposit it on top of the earth,
The loam is particularly rich in what is
called humus. As we have seen, humus is a
product of decomposition of plant and animal
residues, through the agency of micro.orga-
nisms, In virgin forests a perfect balance
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between growth and decay is established, and
the fertility of the soil is permanently main-
tained. When man cuts down the forests
and does not plant fresh trees, he upsets the
balance between growth and decay. As a
result, a direct result of man’s misuse of
his dominion over the earth, productivity is
permanently weakened, This is what has
happened in India. India’s eoil has been
permanently weakened through having been
deprived of essential humus following man’s
cutting down of trees without re-planting:
The earth is less productive. It cannot pro.
duce as much grain as before. India has to
look abroad for shipments to stave off wide-
spread famine of an unimaginable severity.
All because man has cut down forests !

Cannot India yet learn the lesson, before it
is too late and start re-afforestation on a
country-wide scale? That wculd mean the
first step in banishing famine from the land
for all time.

The process of re-building the life in the
earth is much slower than the process of des-
truction. Some estimates put it as slow as
one inch in 500 years. But no matver how
slow, the process must be started off if the
people of India are not to die by the tens of
millions. The process of destruction is known
as erosion. KErosion is always going on, even
on soils ig a good state of fertility. Those
8oils can stand a certain amount of erosion
l';ecause fertility is maintained through
micro-organio activity in and around them.
Such soils are extremely rare in India to-day.
All over India the rate of erosion much ex.
ceeds the rate of fresh acoumulation of living
earth. There is not sufficient data available
to make even & rough guess at the annual
loss of productivity in India’s earth tl-u'ough
erosion. There is no doubt that the loss is very
groat indeéd, From the Malabar Coast area,
for instance, almost certainly hundrec?s. of
millions of tons of valuable humus-contalning
earth is carried out to sea by river or wind

annually. Erosion in the Nilgris also ia very
severe. The whole appearance of the area
has changed completely in the past twenty
years. From a fertile.looking, virile country
it has become an under-nourished, poor, sick.
locking area.

Over-grazing has results very similar to the
cutting down of trees. With the addition
that in India overgrazing by goats on hill-
tops very much hastens erosion. Unlike the
other animals, goats eat the roots of various
close-growing jungle grasses that help to bind
the soil together. When those roots are
eaten, the soil loses one of its most valuable
binding agencies and is consequently more
easily blown away. So another step in man’s
activities towards the restoration of the ferti.
lity of India’s soil, (and in his own preserva.
tion), would seem to be the prevention of
goats feeding indiscriminately on hill-tops. -

The burning of natural jungle cover is self.
evident as another contributory factor. Some
people attempt to defend the burning of
natural jungle cover, in which category comes
the burning of vegetable and garden refuse,
on the ground that the resultant ash is a
valuable manure. But not nearly so valuable
a8 the manure that would be produced if the
refuse in question were broken down through
a natural process of fermentation into a fine
loam that would be rich in micro-organic
activity. Man can assist that process by
putting all his garden or farm refuse in com.
post heaps, Nature will do the rest.

India's earth suffers very much from the
growing of the same type of crop year after
year on the same soil. Every crop in the
growing from seed to a fully-matured plant
extract from the soil certain elements. Paddy
removes elements different from those re.
moved by wheat, or tomatoes or pulses, If a
form of orop rotation is followed, that is
growing a different type of crop each yeal; 8
field is cultivated, the active micro-organisms
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in the soil are given greater opportunity to
restore the balance of clements in the soil.
Mere crop rqtation in itself would not be
sufficient to re vitalise India’s soil-the rate
of deterioration is now much too serious for
that. But it would help and is another
indication as to how man might set about
starting to repair the damage he has done.

Over.concentration of population in large
cities may not, at first sight, be readily
recognisable as an important factor in man’s
misuse of his dominion aver the earth. How
can it be said a resident in London, New
York, Calcutta or Madras is misusing his
dominion over the earth ? Individually per-
haps, the misuse is microscopic. Collectively,
it is very grcat. The misuse finds expres-
sion in two general ways, one, by having too
large a proportion of a country’s population
living a parasitic existence so far as food
production is concerned, two, by the exercise
of political and economic power on a country’s
policies by city.dwellers, to the detriment of
the agricultural community. Take Calcutta
a8 an illustration. Individuals in Calcutta,
by virtue of being in control of greater
purchasing power, draw from the agricultural
areas food which the cultivators themselves
would prefer toretain for their own consump-
tion, were they allowed to. They are not
allowed to because the political and economic
influence exercised by Calcutta’s population
on Bengal's policies is such in effect as to
require the cultivator to part with a larger
share of his production than he otherwise
would, in order to meet his rent and the cash
cost of cloth, kerosene oil, mustard oil and
other necessities of life. This influence was
well evidenced during the Bengal famine of
1943 whben Calcutta drew from the surround.
ing districts of 24 Parganas, Howrah and
Hooghly large quantities of rice while the
inhabitants of those districts died.

Another illustration of the harmful influ.
ence exercised by city dwellers can be found
in the increasing preference all over the world
for processed food. Nutritional experts are
unanimous that fresh food is of higher food
value than processed food such as tinned
meats, dehydrated vegetables etc. India so
far has not adopted tinned meats to any
extent but there is evidence of a growing
intorest in vegetable dehydration. The only
processed food consumed on a large scale in
India so far is milled, polished rice which un.
fortunately, is heing consumed more and
more. In the process of polishing some of
the most valuable food content of rice is lost ;
80 the result of * polishing” is to produce a
rice deprived of its most valuable food value
which is retained when paddy is hand.ground.
Yet the average city.dweller in India to-day

considers it quite beneath his dignity to eat -

hand-ground rice !

To some up: if the people of India are not,
in the words of Professor Shaler quoted
earlier, * to fade from the earth because of
ruin they have accomplished’, through mis.
use of their dominion over the earth they
must

(1) Start re-afforestation on a country-

wide scale

(2) Stop soil.erosion

(3) Feed domestic animals in stalls, not
allow them wander at will in search
of food.

(4) Adopt rotation farming.
(5) Transfer the power of affecting the

country’s policies from the cities to
the villages.

To every people there vomes one terrible
and final hour, when it must choose between
those things by which men live, or those by
which they die. That hour is fast approach-
ing India. I

NOTES AND COMMIENTS

‘A Giant among Men’

¢ A giant among men and one of those who
laid the foundation of modern Indian nationa-
lism and year by year, built up, brick by
brick and stone by stone the noble edifice of
Indian freedom’. These tributes of Pandit
Jawaharlal Nehru on the floor of the Assembly
to late Malavyaji assess the great loss India
has sustained in his death. More than
Malavya, the Dharmatma, the Hindu of
Hindus, what India wants to-day is the
Malavya, the builder of the National Univer-
sity at Benares. the untiring fighter for
Indian freedom that he was to his last day.

There was something challenging in
Sri Malavyaji’s modernity, something undiges-
tible for the moderner. Modern he was, for
only a modern genius could have conceived
and worked up an institution as the one at
Benares that blends all that is best in the
West and East. There was a halo of Vedic
orthodoxy round him that embarassed a
moderner. In his 7lst year the Pandit
crossed the seas for his duty to the country
demanded it and represented India’s demand
for self.government convinecingly at the
second sessiop of the Round Table Conference
in London. But he was a very orthodox
Hindu even there and carried with bim the
most sacred things of India.

Since the establishment of the University
the Pandit strove ceaselessly to place it on a
firm footing, on sound financial basis. Through
the University, he sought to preserve the
best thought and culture of Hindu religion
and philosophy and at the same time, to
train experts in science and technicians and
Industrial leaders of which he had given
enough to the country. He was Vice-Chan-
cellor of the University from 1919 to 1939
when he resigned and Wwas then appointed

Rector for life.

Pandit Malavyaii’s activities as educatio-
nist and politician bore the distinctive stamp

of deep devotion to the Hindu ideals of servics,
sacrifice and purity. It is left to those of us
who admire him and his ways to usher in
sooner the India of his dreams.

* * *
The limit of self-defence

The Hindu Sastras sanction killing of the
adversary in self-defence. ‘The one who
approaches to kill you, must be killed’ says
the Smriti. The Penal Code pardons the man
who kills another in'self-defence. Gandhiji
the great advocate of ahimsa says that
though violence is not lawful, when it is
offered in self-defence or for the defence of
the defenceless, it is an act of bravery far
better than cowardly submission.’ (Harijan :
October 27).

But there is a limit and boundary for this
bravery of violence in self-defence. Self-
defence cannot cross time and province and
yet be self.defence. It then becomes violence
of the worst type and begets violence of a
more gruesome type. Many argue in righteous
indignation to-day that the Bihar killing is in
gelf-defence of those who were killed in
Bengal and quote chapter and verse to
support their thesis. Let them not delude
themselves thinking that this is self-defence.
It is retaliation. Is counter.communalism
any answer to the communalism of which all
have accused the Muslim League? Is it
Nationalism to seek barbarously to crush the
fourteen per cent. of the Muslims in Bihar,?

* * *
Dangers of unscientific regionalism

We had occasion to observe last time how
the Textile policy of the Madras Government
committed the grievous error of not plabning
on an all.India baesis. The same error was
pointed cut by BSir N, Gopalaswami Iyengar
in the Council of State. Great interest has
been roused to-day by his trenchent and very
relevent oriticism of the Madras Govern.
ment’s textile policy. But how far can the



300 VEDANTA KESARI

Central Government dictate the policy of the
Provincial Government is the question. Can
it ask the Provincial Government to take
back the allotted spindleage ?

Be that as it may, in these days unscienti.
fic industrial regionalism is a national sin-
Dr. Radha Kamal Mukherjce, famons
historian and sociologist, in a recent article
stresses the supreme need of central planning
and shows how unscieuntific regionalism brings
economic ruin. He writes :

India, cut off from the rest of Asia
by the Himalaya wall and by the sca
barriers, shows nut merdly a geographical
unity but also an cccnomic unity impos.
ed upon her agriculture by the regularity
and  distribution  of the monsoons,
Though the country is divisible into several
single homogeuncous units, their economic
structure and problems are broadly similar.
Such similarity of geographical and cconomic
conditions over a vast region offers a most
appropriate background for ccentral cconomic
planning and organisation,

Central Planning

The structure and functions of most
modern States in the civilized world have
broadened to include economic and social
planning that is now deemed an indispensa-
ble function of modern administration, In
India the Centre has, after several years,
through establishing panels, committees and
conferences, now formulated certain definite
all.-India plans with priorities and targets for
health, education, roads, agriculture and
several industries. Provincial plans have
been considered as parts and phases of the
central plans, while big grante are now distri.
buted to the Provinces from the Centre for
bpth subsidiary and independent schemes for
hydro.electric development, irrigation and
establishment of basio industries. This cen.
trally initiated and co.ordinated economic

planning has been a matter of discussion
between the Centre and the Provinces and
the States for more than a decade, and this
has to be scraped if economic policy is now
shaped and determined by Provinces and
Groups.

India’s geographical distribution (f cssen.
tial mineral and industrial resources is such
that zonal or Provincial planning will be
absolutely futile for the development of busic
and consumption industries. Industrial plan-
ning here would demand a careful co-ordina.
ton and control by the Centre of the
scattered industrinl resources and materials
with the Central Provinces, Bihar and Orisea
forming the central core of her future
industrial power.

Economic Anomalies of the Grours

On the basis of an economic demarcation
of the country into Group A (Hindu.domi-
nated) and Groups B and C (Muslim-domi-
nated), Group A will have a virtual monopoly
of coul (90 per cent.) and iron (92 per cent.)
and also considerable reserves of manganese,
copper, and bauxite, Groups B and € in
North-Western and Eastern India will have
only a little low-grade coal and iron.ore and
some bauxite. It may be estimated that the
mineral wealth of Groups B and C (Muslim
dominated) will be only about & per cent. of
that of India as a whole. In the Punjab the
fuels are mostly lignites. (oal in Assam also
cannot be used for metallurgical purposes.

Coalfields far away from the iron ores or
smelting works cannot also provide an econo.
mic basis for the development of metallurgical
industries. Mica, indispensable for the
clectrical industries, is found only in Bibar,
the Central Provinces, and Madras. The
economic development of Group B and C
regiong (Muslim.dominated) will largely lie in
large scale agricultural and pastoral enter.
prises, and will be based upon the import of
manufactured commodities from the industrial
regions of Group A.
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Sind, Baluchistan, and North West
Frontier Province are some of the poorest
areas of India, requiring a vast amount of
capital for development that neither Group
B nor Group C_will be able to provide. Rapid
industrialization is called for everywhere in
India, whether in prosperous Punjab or in
overcrowded Bengal, for mitigating agricul.
tural idleness and raising the standard of the
people; and this wou!d require that Groups
B and C will constantly need the variegated
mineral resources and raw materials of the

rest of India.

Agricultural Planning

A vast agricultural country of India’s
dimensions neceds for her protection and
security agricultural planning, and this, as in
the U.S.S.R. will have to be based on crop
planning and control of basins of rivers that
overreach the boundaries of Provinces and
States. It ia such kind of total agricultural
planning, conceived and implemented for
whole river plains that cover more than one
Province and State, which can ensure the
people protection, ease and security of living.
Equally urgent for the mitigation of poverty
and ijwmprovement of living standards is
planned industrialisation, which uuder the
peculiar conditions of distributicn of essential
raw materials and mineral resources in India
can succeed only on an all-India basis with
the Centre not too weak or loose as in the
Constitutional proposals, but dominant, sti-
mulative and co ordinating as at present in
India, or as in such federations as the U.S.A.

and the U.S.S.R.

A strong Indian Union based on the main-
tenance of the economic unity, continuity
and planning for the whole country can alone
have the wherewithal for defending the
masses of the people against both economic
friotion and aggression and to wield its proper
influence in international affairs. Political
independence will lose muoch of its worth for

the common man in India if it be bought at
the cost of poverty and agricultural depres-
gion that are sure to result from the
economic dismemberment of the country and
inter.regional economic confusion and conflict.

* * *

To what end?

The Minister for Education, Madras, has
amply shown that he really means business,
Amongst the measures with which he followed
up his vehement plea fur the application of
his educational nostrum, viz. the intruction
in regional languages, the appointment of a
representative and competent committee to
revise the reports of the former committee
and expedite the translation of scientific
terms in Tamil, is a significant step. The
(Committee has on it Sanskrit scholars, Tamil
Pandits, English professors and Science pro-
fessors. This to a large extent promises
accurate and quick results.

But in such a committee it is natural that
those who have known the richness of Sans-
krit and are able to recognise its claims to be
the mother of languages will insist
on including many Sanskrit terms. Per
(ontra those who are devoted to Tamil argue
that purity of the Tamil language must be
kept up at all costs and that in cases where
Tamil terms cannot be had, English terms
are to be preferred to Sanskrit ones! Even
when a short and succint Sanskrit word
brings out the ideas of the original term,
they insist on preferring a long, outlandish
Tamil word! Better they put a board at
the entrance of their room with the inscrip-
tion, “ No Admission for Sanskrit *’,

It will be beneficial to themselves and to
the country if the above devotees of Tamil re-
member that a language like a culture invites
slow death by shutting its door in the face
of all extraneous influences. A language isa
living thing ; it is dynamic and has got to
prove its dynamism by absorbing all that it
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can absorb. To prevent this is to choke its
breath. Sanskrit, we must remcmber, slipped
into its present plight as a classical language
as the result of the purist convictions of its
devotees, And English is going ahead as a
dynamic tongue thanks to its capacities of
absorption and assimilation. Will not Tamil
learn by these lessons ?

Readers of the IHarijan might have seen
the weekly instalment of the translation of
English terms into Hindi. Acceptance of
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Hindi as the national language is an item of
the constructive programme and every Cong-
ress Provincial Government has to measure its
faith in its scales. Will it mean that the
student who has taken all the trouble to
learn the Tamil equivalents, will be burdened
with Hindi equivalents ? Or will Hindi terms
be preferred to Tamil ones and the latter
shoved on to the limbo? That will be a
colossal waste of talents. To what end then
this zeal and purist love for Tamil?

REVIEWS AND NOTICES

PRIORITIES IN PLANNING; By
K. T. Suanm, Vora & Co., Bompavy.
Pr. I1-43, Pgick Rs. 1.4,0.

‘ Brilliant, thought-provoking, patriotic and
thoroughly practical “—these epithets came to the
reviewer’s mind as he studied this clim report of
the Priority and Development, Sub.Committes of
the National Planning Committee. But-and it is
very big BUT indeed—the Report is lacking in
one important respect, namely, HUMAN ENGI-
NEERING! Ishallexplain myself presently.

This is an emergency report publishod with the
avowed object of provoking reaction in thoughtful
minds. The suggestions in the report, we are told,
are not an integral part of the long-term report,
but are meant only to serve as * ways and means to
be considered for the relief of immediate problems.’
Even so, the neglect of the HUMAN FACTOR in
planning is disconcerting. But that neglect is to
be found in ail plans in all countries, because plan.
ning follows the wrong lead of that environmenta-

listie, materialistic and hedoniatic minded country,
the U.S.S.R.

The report under review gives first priority to
Food, and to the methods of producing food in
sufficient quantities in order to make our country
self sufficient in this regard. That is ag it should
be. All the world over men and women, govern-
ments and governed alike are food-minded. Food
we muat have, and have it at once, and also enough
of it. 8o, the committee rightly tackles first the

question of agriculture, land revenue, fishery and
forests.

Education receives second priority, and this is
heartening, This much-neglected esse

¢ ntial service,
the Cinderella of all governments and g

overnmental

policies, has after all been given high priority in
this patriotic report. How to finance the nation-
wide schemeo for malking every one literate and for
training the teachers who will make the whole
nation literate? Well, that state must find the
money, and the reviewer for one is happy to find
that the sub-committeo do not countenance the
view that tho school isto be run asa commercial
concern on a profit- making or self-supportiug basis!

Housing comes third in the priority list. This
again is due to the acute shortage of living accom-
modation in urban regions,

To the mind of the reviewer the appondix setting
forth the revised instructions and directives to
sub-committees appears to be pregnant with
inspiring ideas. The importance of research in
science and technology is recognised, and it is pointed
out that highly trainod scientists with first class
qualifications will have to be employed in increa-
sing numbers by the governments for their plans.
The Univerasities, it seems after all, are not negli-
gible factors in national life. THE STATE MUST
CONSIDER UNIVERSITIES AS HAVING THE
FIRST CLAIM ON ITS REVENULS.

And the Planning Committee have touched on the
Moral Factor in Industry. Well, will any planner
in the U.S SR. have the courage to speak of moral
and spiritual factors in life? That courage is the
saving feature of our country, We must lead the
world in this matter.

But our planners have neglected the PSYCHO-
LOGICAL FACTORS in planning. Man is a
paychological animal, and any attempt at planning
for his welfare in disregard of psychological forces
will fail in the long run. It will not do to plan for
the ordering of the factors in tho environment
alone, Raw material, finance, administration eto,
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are no doubt important. but they are not every-
thing, 8o, the most pressing need fn the field of
Indian planning is its orientation anew on
PSYCHOLOGICAL foundations. HUMAN ENGI-
NEERING ON SOUND PSYCHOLOGICAL BASE§
should be given first priority in our plans if
schemes for producing food, for spreading educa-
tion and for building houses are to succeed. Let us
lead the world in making our plang PSYCHO-
LOGICAL.
—P. 8. NAIDU.

FAMINE OR PLENTY: By ‘ ViLLa-
R’ PUBLISHER: SAHITYIEA, CALCUTTA.
Pr. 168 pLus vi. PrICE Rs. 5.

Except for the recent growth in the Indust,r.ial
aclivities of the country, the bulk of the ‘Indlan
population is still mainly agricultural. With ?he
absurdly low income of Rs. 23/-'per. annum with
the greater part of his produce goinginto the hax?ds
of the Zemindars and the absentee landlords, with
the Government always running at his heel's f?r
taxes, with no system of irrigation assietinllg hxm.m
his agricultural activities, the Indian agriculturist
somehow ekes out his existence by a hand-to-mouth
livelihood The result of such a strain is the load
of debt with which every cultivator in our country
is saddled with, The cultivator in the eu‘d
succumbs to the money lender who. swallows his
land for failure to repay his debt with c?mpound
interest, Such a state of things alo.ng ‘Wlth other
factors for which the Government 18 directly r'es-
ponsible (such as the unbalanced E%mte f’f In(?mn
currency) led to the disastrous t'amm.es mlvanons
parts of Indis, particularly in Bengal in 1943

It was then thought that other fzountries of t.llle
world would come forward with their generous help
and save the situation. The prospect geomed 1‘;0
brighten with the formation of the UNRRA Grain
Procurement Commission  But ‘ th.e facts v;elre
Except for the very ingignificant help

otherwise. India was left to her fate

which came from outside, adi . .
and millions died an ignominious death like flies.

Though now we are told that India is s.n;,fec fr::a
famine, what assurance is there a'gam; :
recurrence of a similar catastrophe ulx)ltmeisn:;e
futyre? The root cause of the food pro :hege Soe
existing system of land tenurse. Ux;less ihoso L
receive adequate attention from ".le au hortt no,
the problem oannot be solved, and ltt,;::,u 4 bon
use looking for outside he‘lp' from obl . "ising,
faced s they are with gimilar problem

from the War.

The first step towar ”
is the abolition of the Permanent

for
s the most vicious device of the Government

ia the author suggests,
Qe ttlement which

sucking the life blood of the peasant. The second
step would be the increase in the productivity of
the soil. The author is dead againet any artificial
gystem of manuring like the use of Chemical ferti-
lisers, which he says, leads to the gradual deteriora-
tion in the productivity of the soil. The soil, he
says is not a chemical unit but a biological unit;
it is a living organism. The main factor that
contributes to the productivity of the soil is the
humus.producing bacteria, The use of chemical
fertilisers, he says come in direct conflict with the
organic process natural to the bacteria. The author
therefore advises the use of compost manure and
the rotation method of farming, the abandonment
of both of which has cost the advanced nations of
the West very dearly. Mechanization of agriculture
is at a great discount with the author. Thus the
author holds opinions that would seem .to .b‘e
entirely at variance with the views held in scientifis
circles The devices suggested sare no doub't
applicable to Indis, considering her present posi-
tion,—because the devices involve only. minor
changes in the present methods of culblvatx?n.
But we feel that the scientific aspect of the question
of the superiority of these methods over the highly
mechanized methods of the West has not been
adequately dealt with. We feel that the conten-
tions of the author may be supported by a better
array of data. However the book is valuable and

suggestive

.

SHORT STORIES OF PREMCHAND:
TrANSLATED BY GURDIAL MALLIK.
NaLanpa Pusrnications, BoMBAY,
Pacss 166. Price Rs. 4.14 0.

- Premchand, (nom de plume of Dhampatrai Sri.
vastava) the beloved story-teller of the Urdu and
Hindi knowing world is the father of the modern
short-story technique in Urdu and Hindi. He had
written over 220 short stories. As a true Indian he
held up the mirror for the growing national conscio-
usness of the Indian people and alwaye dipped his
pen in the ink of village realism.

The present collection contains perhaps some of
the best stories of Premchand. Of the eleven in
the volume 8pecial mention must be made of Laila,
The Shroud, Story of two Bulls and tho Voice of God.
Laila, a self.sacrificing girl full of idealism is
anxious to serve the country, but meets with cold
in difference from all quarters. The Shroud is a
satire on idleness and the Story of the Two Bulls
is & moving story of two intelligent, very intimate
bulls who stood by each other in weal and woe.

Sri Gurdial Mallik haa placed the English reading
world under a deep debt of gratitude not only for
making this intereating, delicious fare availabje for
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non-Hindi readers, but also for retaining in the
trenalation the verve and spicy humour of the
original.

The Nalanda Publications deserve praise for the
fine get-up and excelient printing.

FALL OF MEWAR: By DWIJENDRA
Lau Roy: TRANSLATED By HARINDRA-
NATH CHATTOPADHYAYA AND DiLiv
KuMaR Roy: NaLanDa PUBLICATIONS,
SIR PHIROZSHAH MEHTA Roap, BomBay.
Price Rs, 3/12.

Here is the English trauslation of Mewad Pataun,
fall of Mewar, from the pen of that great dramatist,
Dwijendra Lal Roy, who rose to eminence among
the playwrights and poets of Bengal, who along
with Rabindranath Teagore, made the Bengali
literature & thing of besuty and perennial joy. The
play, as it is in our hands, is a great consummation
88 it has been the work of three intensely intelli-
gent minds. Dwijendra Lal Roy wrote it:
Harindranath Chattopadhyaya and Dilip Kumar
Roy have beautifully rendered it into English, all
the time retaining the beauty and freshness of the
original,

The play ia based on the historical truth of the
fall of Mewar as a consequence of the attack by the
great Moghul King of Delhi. As might have been
expected the play has nothing to do with religious
hatred and jealousy, Because of his desire to rise
above the battle and the ordinary feelings of

graep of
appealing
ethical and
useful universal truths and-verities of life. The
great idea hehind the play is of freedom : it may
he freedom from dominationin public or in private
life. If Mohabat Khan was responaible for the masa
slaughter of life and proporty in Mewar it wae 8o
because of his inner urge to teach a losson to
Rajputs who behaved badly towards his deserted
wife who continued to be devoted to him in spite
of his desertion. The fact that the Moghul King
was keen on the conquest of Mewar has heen mini-
mised and the great killing has been elevated to a
war for prineiples.

There is intensity of thought in the play: all
fernale characters are capable of great heights of
thought. Perhaps it has not been given to the
dramatist to conceal himself in his work, In every
line he is clearly seen. One thing more. To the
mind of the dramatist there is an unceasing urge to
action because female characters are inclined to
action, If we have the hesitating Rana Amar Singh
we have the unhesitating Satyavati, who every time
works the king to the heights of heroic action. Yet
I cannot help mentioning a fault. There is ever an
opening for thought, and there is comnparatively
little dramatic action, This has to be The genius
in India is given to thought. Nevertheless, the
play is & cowmbined appeal tu our emotions and
thoughts

—B. 8 MATHUR,

-

NEWS AND REPORTS

RAMAKRISHNA MISSION
BENGAL RIOT RELIEF

The public is aware that the Ramakrishna
Mission sent last month a batch of workers to
Chandpur, in Tippera, to organise reliei for the
sufferers from the riots in the Noakhali and Tippera
districts. They have started the work in right
earneat at Chandpur by taking charge of two of the
rofugee camps started by the Government With
supplies from the Government, they have fed daily
about 1,500 persons and given dry doles to another

1,600, besides attending to their other needs ag far
a8 possible,

Government supplies of dry doles having stopped,
we are distributing foodstufis daily to about 1,100
refugees, and giving pecuniary help to some.

We have been able, with Government assistance,
to visit some of the worst affected areas in the

Tippera district like Haimchar, Hanarchar and
Karaituli, and study conditions there at first hand.

Arrangements are being made to start a relief
centre immediately at Haimchar, a pretty large
area with a population of about 20,000 Later, if
circumstances permit, aoother centre will be
started at Ramganj, in the Noakhali district.
Diftioultiea of supply and transport are considerable.

We appeal to the generous public to help us with
adequate funds to relieve these unfortunate
sufferers. Contrihutions will be thankfully received

.and acknowledged at the following address; The

General Secretary, Ramakrishna Mission, P.O,
Belur Math, Dt. Howrah, (Bengal),

SWAM]1 MADHAVANANDA,
General Secretary. Ramakrishna Mission.

The birthday of Sri Sarada DJVTE&°E‘°1Y }'f'ortbeirw,wfcx}ls 'or;‘:s"c_:t»utda;/:tnlzwe- Ij4£h ofBgcombor.
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Chi Ramakrishna

“...a story of religion in practice.

His lite enables us to see God face

to face.”

5th Edition.

—Mahatma Gandhi.
Pp. 610 + viii.
Price: ‘Rs. 8/

L mrermarecd

-772\1 f('ﬁe and Mission

BY

Swami ViveLananJa

Touching story of a
Promethean struggle.

Pp. 40
Price: -As. 8

Swami VIVEKANANDA

ON

INDIA AND HER PROBLEMS

4th Edition

Pp. 124 +VII

Sri Ramakri

MYLAPORE
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Price: Rs. 1/8/-
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Just out Jrd edition

GITA EXPLAINED

Ly

DNYANESHWARA MAHARAJ

Greatest Marathi (Qussic
Rendered into English
By
MANU SUBEDAR
KODAX HOUSE
Hornby Road Fort, BOMBAY

The Right Hon’ble Mv. M. R. Jayakar,
Bar-at-law ;

“You deserve the best appreciation of your
friends for all that you have done ™,

The FLeader, Allahabad: *‘“We trust that
the book will have o very wide vogue, which it
observes, and that the problems, to which atten-
tion is drawn in the introduction, will receive
consideration from all those that desire the
reorganisation of Hindu society on a modern
basis.

Late Sir Lallubhai Samaldas: ““Mr. Subedar
has rendered a distinct service to modern India
and to the English reading public by putting
before them this English translation of the
Dnyaneshwari Gita, . .. . Muay the book reach
each and every seeker after Truth”’.

Paper bound Rs. 4/8/-.  Cloth bound Rs. 6.-

READERS’ & LIBRARIANS' FAVORITE

INDIAN LIBRARIAN

(.t Maga-ine on Lilvarics and Lilerature)

THIC INDIAN LIBRARIAN is the most widely
read and quoted library periodioal. Bach Number
containg helpful articles, bibliogronphies, reviews,
news ahout the Indinn Publishing Houses and
Publications, tinte saving plans and devices of
espeeial interest to School, College and Public
librarvies, significant cditorial  comments and
regular departments for reporting library world
news, column of literary news, current reference
books, publicity hints, and current book recom-
mendations,

The most authoritutive [library Quarterly
published in Indin should be availuble in every
popular library.

Published . June, September,
December, March.

Subscription: Rs. 7/ A Year.

INDIAN LIBRARIAN

P. 0., FORMAN COLLEGE
LAHORE., (India)
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JAMIA MILLIA ISLAMIA
PLOT AND THEME

A Note on Bengali Fiction
CASTES OF INDIAN MYSTICS
H. G. WELLS
J. M. KEYNES

““THE VISYA.BHARATI QUARTERLY’

(Founded by - RABINDRANATH TAGORE)

Editor: K. R. KRIPALANI

C. F. Andrews.Christ’s Faithful Apostle

Principal Contents of Vol. X1I—Part 2 (August - October, 1946)

Rabindranath Tagore
Marjorie Sykes

M. Mujeeb
Buddhadeva Bose

P. C. Bagchi

Hirendranath Datta
Khagendranath Bhattacharya
Prabodh Chandra Sen

Frontispicce! * The Santhal Boy” by Nandalal Bose
Annual Subscription: Rs. 8/~ Single Copy: Rs.2/8/- (postage prepaid)

Editorial and Managerial Office .
SANTINIKE’I‘AN, P. O, (BENGAL)
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Nothing else will
restore this child
o health but =

Leading Physiclans sgree that it is
the only sure remedy, for
INFANTILE LIVER AND SPLEEN
DISORDERS, known to medical
science, that has saved thOuund;
of children [rom this dreade

disease, during the last 38 years

Beware of dangerous substitutes
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HINDUISM

ANO B. V. RAO
UNTOUCHABILITY

for
By
SWAMI SUNDARANANDA BUTTER & GHEE
®

The treatment of this vexed

PURASAWAKAM
problem by the Swami
reminds us of a mother TRIPLICANE
tenderly applying the lancet
to-a tumour on her bahy's *
limb, MYLAPORE
Pp. 130. Price: Rs., 2/-
Sri Ramakrishna Math Pieme: 4002
Mylapore - MADRAS
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d Catilogue sent free on application.

- ADYAKSHA MATHUR BABUS

AT OUSHADHAL AYA-DACEA

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

The premier and the most veliable howse for genuine Ayurvedic Medicines.
Head Office and Factory :—DACCA (Bengal), Branches: All over India.
Madras Branch :—187, BROADWAY, 6. T., MADRAS,

The Right Hon'ble Marquess of Zetland, Ex-Seoreﬁ;ry Vof Siﬂie (orm B
. India while Governor of Bengal, wrote :—
wh I visited the 8akti Oushadhalaya on July 17th, 1920, T was nstonished to find a factory
; ere the production of medicinos was oarried out on wo large a scale, etc., eto. Mathur Babu
091;)9 to kave brought the production of medicines in accordanoe with tho proscription of the
ancient Sasteas to g high pitoh of officienoy, ete,, otc.”

Chyavanapragh
cures cough, asthma, phthisis and 1] lung complainte,
Best tonto Siddha Makaradhwaja
8L bonle for bratu work :re—curos all chronic serious dises i
1 T Cu808 88 impotenoy, nervous
breakdown and all kinds of debility due to overwork, over-indulgenoe and old ;?ge. R,Z. 33/- per tola.

Saribadyarista—Idesl blood purifier and tonio Barsa. Ra. 2/- Pintha

Basanta Kusumakarpagh

0y, restoros and proserves manhood, Rs. 4-8-6 por 7 1ba.
Mrita Sanjibani Sura

olixir for tho weuk, convalescente, & Iadies alter child-birth.

Proprietors : ADHYAKSHA MATHURA MOHAN, LAL MOH:&N:—
. BREE PHANINDKA MOHAN MUKHBERJEE,
Treatise on Ayurvedic Treatment an

Butlds up body, Rs, 10/- per seer.

Best cure for diabetes—arrests d

Mest invigomting. appetising tonic
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What does dress signify ?

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

Whatever the purpose, which-

ever the object of dress, the aim
- of Tue WHITE SHoP is to place
- before. the public CrLoTHING

MATERIALs suitable for every
" feed - and’ requirement at the
proper time and at proper
prices.  This aim involves
careful study of large numbers
of people’s needs, wide selection,
extensive stocks.and satisfactory
service.  Years of experience
have given this firm a foremost
place in this province, Readers
of “Vedanta Kesari’ will find it
to their advantage to buy their
clothing and allied goods here
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e Storv of Rama and Sita- -

........ “ Rama, the embodiment of Truth, of morality, the ideal
son, the ideal hushand, the ideal father, and above all,
the ideal king.”

........ “You may exhaust the literature of the world, before

finding another Sita.”

........ “ There may have heen several Ramas, perhaps, but never
more than one Sita '”

~~Suami Vivekananda

By
S. SARMA, M.a.

Principal, Vivekananda College, Mad+as

Price: Rs. 4/- Board . Cr. 8 vo. Pp. 400
" w 6/- Calico
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