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sparkle like a star

Al the light that talls on the does something more than mere
upper surface ot a cut diamond reflecting of light. It tends to spli
s made to reflect and none up the white light into the colours
allowed to leak out from the of the spectrum so thal, mixed
“underside of the stone. This is with the vivid flashes ot white
done by proportioning the stone light, we have gleams ot rainbow
and cutting the facets with correct hues and hence the diamond is
inclination. A diamond cut thus properly called a Brilliam.
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SRI RAMAKRISIINA'S MADHURA BHAVA SADHANA

By Swami SARADANANDA

Swami Saradananda, a direct diseiple of Sri Ramakrishna and the author
of the masterly work Sri Ramakrishna Lilaprasangs, depicts for us in the
Jolloweng paragraphs some of the bright features of the Master’'s Madhura
Bhava Sadhana where the Master adopts the attitude of Sri Radha to

Sri Krishna.— Ebps,

We have briefly discussed in the last
article the essence of the Madhura Bhava in
order that the readers may easily understand
the extraordinary excellence Sri Rama.
krishna attained in the practice of that
Bhava. : ' :

1t was the usual habit with the Master that
whenever any bhava would arise in that pure
one-pointed mind of his, he allowed it to
continue for some time, himself being to.
tally absorbed in it; and the particular
bhava used to exert its all-exolusive suzerain
gway upon his nature by driving away all
other bhavas for the time being from the
mind, and further, it used to bring about a
mysterious change even upon his physical
body to make it a fit instrament for the
fullest expression of the bhava, ‘A study of
the Master's mind clearly reveals the faot
that this was ueual with him even from his
infanoy. Even in later days when we used
to go to him we got the evidence of this trait

of his almost every day. How often did:
'we-notice that if his mind used to get

absorbed in a particular bhava by hearing

some sonén or by .any other meane, and if
just then some one would sing or speak words
expressive of other bhavas, it used to jar
upon him and he felt an excruciating pang
within himself, as if it used to bring a sudden
stop to the full flow of his mind .towards the
object of that particular bhava and thus
produce a great concussion of thoughts?
According to Maharshi Patanjali, the mind
that is vibrating with one idea alone is said
to be in the state of Savikalpa Samadhi, and
the same superconscious state of mind is
designated as Bhava Bamadhi in the scriptu.
res of the Bhakti sohool. And it is clear
from above that it was quite natural with
the mind of the Master to remain in that
superoonscious state eveh from his childhood.

.Since the days'he entered inta the life of
sadhana, the aforesaid nature of his took a
further development. During the sadhana
period of his life, we particularly notioe that
his mind used to be not only sll.exclusive
and one.pointed but it showed another trait:
Ttrndt ouly. used to geti itsctt wholly dbsorbed
in & particular bhava to the exclusion of al}-
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the rest but it could nover stop short of
reaching or realising the very culmination of
that spiritual bhava,—he used to remain
perfectly merged in that particular bhava
days and nights together until he lost
absolutely his separate individuality in the
consciousness of the deity and thus experien-
ced the supreme Adwaita state. The history
of the sadhana period of his life' unmistaka-
bly reveals this fact to us. For instance, he
could not take up the sadhana of the Matri
Bhava (Motherhood of God) until he finished
with the sadhana of the Dasya Bhava, and
again he could not take up the practice of
the Vatsalya Bhava until he reached the
goal of Matri Bhava sadhana.

When the Brahmani came to him, his
mind was filled with the Matri Bhava alone.
He beheld, nay, literally saw, the expression
of the Divine Mother in all objects and
creatures of the world, especially, in the
woman-kind; 8o we understand how it
happened with him that the moment he saw
the Brahmani he summoned her as his
mother and he could take food from her hand
or behave with her even as a child does with
its mother., We have heard from Hridoy
that at that time if ever the Brahmani would
sing some songs expressing the mad hanker.
ings of the Gopis for Krishna, he showed his
displeasure and would ask her to sing instead
such pieces which breathed Matri Bhava
alone, And from that the Brahmini would
not fail to understand the inner mood of the
Master’s mind and would begin to sing songs
in praise of the Divine Mother or such pieces
which expressed the Heep motherly love that
Yasoda had for Sri Krishna. This happened
several years before the Master began his
Madhura Bhava eadhaoa. However, it is our
purpose now to tell our readers something of
the days of the Master when he was engaged
in the Madhura Bhava sadhana,

The life of the Master rp}'&kj;,a;
ourious fact to us, theg b’though he. wap
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litorally what they call ‘unlettered’ yot
none of his actions ever transgressed the
injunctions of the scriptures. KEven in the
early days of his sadhana when he entered
into that strenuous life of spiritual praoticee,
perfectly untutored by any guru, solely
guided by the inner promptings of his soul,
even then his actions, instead of being diver.
gent, were in full consonance with the man-
dates of the shastras. There is nothing
strange in it. For what are the shastras but
a collection of revelations and experiences of
pure souls on their Godward march. How-
ever, this wonderful concurrence of the
experiences of the Master, in spite of his
illiteracy, with the spiritual realisations
mentioned in the scriptures, adduce one more
evidence to the authenticity of the latter.
Referring to this fact Swami Vivekananda
often used to say that the purpose of Sri
Ramakrishna's apparent illiteracy was
simply to prove the reality of the shastras,
As an instance of this instinctive tendency
of the Master to obey the mandates of the
geriptures we may cite his conduct in adopt-
ing the different garbs in connection with the
sadhanas of different bhavas, The rishis
have said in the Upanishads that no one can
realise the Atman by penance without
adopting the suitable external garb.! And
we notice in the life of the Master that when-
ever he engaged himself in any particular
Bhava sadhana, he iatuitively adopted at the
very start its respective garb and other
external symbols, conducive to the sadhana
of that particular bhava. When he was
engaged in the sadhana of the Matri Bhava
as prescribed in the Tantras he used to wear
red cloth on his body, ashes on his forehead,
marks of vermillion and Rudraksha beads.
While again he took up the sadhana accord-
ing to the Vm-’rsh,jy,va soriptures he adopted

1. This Atmgh i net to he attained even by

improper austerity (devoid of proper mark or sign

of the Sannysea institution).”” Mundaka Uponi-
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the white garb, white sandal marks and tulsi
beads as prevalent amongst the Vaishnavites.
Then again when he engaged himself in the
sadhana of Adwaita Vedanta he took regular
initiation of Sannyasa, gave up his sacred
thread and sikha of his head, and donned the
ochre coloured garb of a sannyasin. Further
sa he wore various garbs while performing the
sadhanas that are intended for man, so also
when he engaged bimself in the spiritual
practices that are particularly intended for
womabkind, he adopted without hesitation
or bashfulness the various garbs of woman,

Many a time was the advice given to us by
the Master that no one cen ever progress in
the path of God-realisation unless he shakes
off the eight-fold shackles of bashfuloess,
hatred, fear, prestige of birth and rank and
other such vanities of life. And how much
he himself followed the same advice in his
own life was fully shown by such actions of
his as the adopting of various garbs accord.

ing to the requirements of the particular
sadhanas,

When the Master took up the sadhana of
the Madhura Bhava he naturally became
very eager to dress bimself like a woman ;
and his great devotee Mathuramohan got him
docording to his desires costly silk saris,
skirts, jackets and such other lady’s costumes.
Further, as if to complete the woman’s garb
of his Master, he dressed him in a long.
flowing wig and a set of gold ornaments as is
wont with woman. No doubt Mathuramohan
must have felt infinite joy within himself to
get that opportunity of serving his beloved
Master in thut way; and the Master too
when he was thus garbed, gradually lost him.
gelf so completely ia the bhava of those
cowherd girls of Brindavau of ancient times,
who had their minde wholly centred upon
the love of Lord Krishna alone, that in course
of time he entirely forgot that he had a body
of 2 man. And all his conduct, mode of

speech, actions and gestures and even per-
haps thought, became exactly like those of a
woman. We heard from the Master himself
that he remained in that woman’s garb for
pearly six months while engaged in the
Sadhana of Madhura Bhava.

We have already mentioned the fact before
that in the ‘Masler there was a wonderful
combination of both the bhavas of man and
woman. We can well understand that the
woman'’s garb could evoke in him the woman’s
bhava for the time being. But the wonder
of it is that this bhava became so intense and
profound that under its influence, bis talk,
look and gestures and even the modes of
thought became so exaotly feminine that it is
hard for us to imagine it even. We have
heard both from the Master and Hriday
many a time that it actually happened so,
liven when we were frequenting the Dakshi.
neswar temple during his life time we have
seen the Master often enactivg the part of a
woman in fun; and the perfection of his
enactment was so complete that even women
visitors used to wonder at is naturalness.

Duriog this period of his life the Master
uted to go and spend some time now and
then among the ladies of the house of °
Mathuramohaun at Jan Bazaar. The ladies of
the house had already been acoustomed to look
upon him as some divine spirit in human
form owing to his absolutely lust.less, pure
nature. But now owing to that uncommon
manifestation of feminine traits in bim, and
his genuine love and sympathy towards them
they were so much attracted towards him that
they actually forgot almost that he had a
man’s body and took him to be as one of their
own kind, so much so that they could not
maintain in the least the womanly bashfulness
before him. We have it.on the authority of
the Master __himfaﬁelf that, when the husband
of one-'of the_dsughters of Mathuramohan
csme "fo his Jan Bazaar house, the Master
dressed the girl and helped her in the toilet,
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and instructing her in various arts of
pleasing the husband’s mind took her by the
hand to the sleeping apartment like a lady-
friend, He uscd to say that they, too, would
not feel any delicacy thinking him to be a
lady-friend.

Hridoy used tosay about this period of
the Master’s life : ‘ While the Master was
thus moving amongst the ladies, it would be
very difficult to single him out even for those
who were intimately known to him., Once
Mathur Babu took me to the zenana of his
house and said to me, ‘Can you tell me who
amongst these is your uncle? Though I
have lived in the same house with him for
such a long time and have coustantly minist-
ered to his needs, yet it took me some time
to recognise and identify him. When the
uncle would stay at Dakshineswar he would
pick flowers from the garden just at day-
break, with a basket in his hand. We have
then carefully observed that at the time of
walking his left leg would step forward before
his right, as is tho case with women. The
Brahmani used to say, ‘¢ While he would be
thus engaged in plucking flowers, I have
gsometimes mistaken him for Srimati Radha.
rani.”” He would string together the ffowers
and wreathe beautiful garlands, and decorate
everyday Sri Radha and Sri Govinda; and,
sometimes be would decorate the Divine
Mother and would pray pathetically to the
Goddess, like the cowherd girls of Brindavan,
for getting Sri Krishna as the husband.”

livgaged in the worship of the Mother, for
attaining the visiou of St Krisbua as the
husband, and in adoring Sri Radhe and BSri
Krishna with a single-hearted devotion the
Master was spending the daye in earnest
prayers and eager expectations. There was
no cessation of that anxious prayer through.
out the day and night, and disappointment
resulting from lack of faith in the ideal could
never arise to deviate him an inch from that
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eager expectation, even though days, weeks
and months rolled away. Gradually, that
prayer developed into incessant crying, and
thet expectation ended in the anxiety and
restlessness of a mad heart, and it comple-
tely robbed away all his hunger and sleep.
And oh, that pang of separation from the
Beloved! Just imagine the extremely
gnawing pang of the heart of a woman who
out of the very frantic love for her lover is
madly thirsting for joining him to enjoy his
oompany yetis thwarted in the fulfilment
of her desire,—he felt more than that.
It did not only bring about the terrible
painful changes of the mind and the con-
comitant suffering, but once more produced
the burning sensation and excessive heat all
over the body, which he had experienced
during the first period of his sadhana, We
have heard it from the Master himself that
during this period drops of blood would some-
times ooze out through every hair-pore of
his body. The joints of his body were felt
a8 if loose and broken and on account of the
nfinite pangs of the heart, the sense.organs
would cease altogether to function, and
consequently his body used to lie down
senseless and motionless like that of a dead
man !

To us, who have identified ourselves
completely with the body, love does not
mean anything more than the physical
attraction between two persons, If through
repeated endeavours love can rise a little
above this gross physical consciousness and
wo can feol attraction for tho qualities or
accomplishments of s persvn, we al onoe
give it the dignified name of ‘supersensuous
love,’ and speak of it very highly. But, it
requires but little reflection to find out that
this transcendental love, praised by innumer-
able poets, is not altogether devoid of gross
body.consciousness and a subtle hankering
for sensual pleasures. Compared with the
genuine supersensuous love manifested in
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the Master’s life, how hollow, mean and
contemptible does it appear !

It has been stated in the scriptures of the
Bhakti School that Sri Radha, that queen
among the devotees of Brindavan, only
experienced the culminating stage of this
supersensuous love, and has left behind for
humanity its higher ideal. Nowhere in these
seriptures can be found a second instance of
this love of 8ri Radha, who considered her-
self happy only in the happiness of Lord Sri
Krishna by giving up entirely the faiutest
idea of her own happiness, and by shaking off
bashfulaess, hatred, fear of social and public
opinion, prestige of birth and rank, and such
other vanities of life. This is why the scrip-

tures maintain that without the grace of Sri
Radha, no person in this world ocan realise
even a fraotion of that love and attain the
vision of Lord Sri Krishna. For, Sri Krishna
the very embodiment of Satchidananda, is
for ever bound by the love of Sri Radha,
devoid of the least idea of lust, and it is only
at her instance that He fulfils the desires of
His devotees. Therefore, it can be easily
understood that the true import of the afore.
said statement of the scriptures of the
Bhakti school is this,—that nobody can
attain the Lord as the ‘husband' and realise
the sweetness of His divine love without
attaining the love similar to or of the kind of
that of Sri Radha, the embodiment of Love.

We all begin with love for ourselves, and the unfair claims of the
little self make even love selfish. At last, however, comes the full blaze
of light, in which this little self s seen to have become one with the
Infinite. Man himself is transfigured in the presence of this Light 6‘[
Love, and he realises at last the beautiful and in spiring truth that
Love, the Lover and the Beloved are One.

—Swami Vivekananda.
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Every action of ours is an foverflow of our
inner abundance, an earnest of our innate
dynamism, Whether. we know it or not,
every action springs from our will, which
again is derived from the mind. Except in
deep sleep, the mind is always active, some-
times expressing its activity through extern-
al aids and sometimes active within as in the
cage of thought or meditation. Between
moments of routine activity when the mind’s
part is at the minimum and moments of deep
meditation or samadhi when the Mind (as
Atman, conciousness) is at its most intense
activity giving the appearance of rest, the
mind traverses & whole coloured gamut of our
life.  Mind in this enormous activity, in
this variegated career is itself a supreme
object of meditation. The mind can liberate
us or bind us. Hence a meditation in its
essential aspect of dynamism must releage us
from the bondage and limitations of physical
existence. Mind is in the state of pure act
when without coming to the conative level it
combines in itself the three aspects of actor,
action and acted. This bappens in samadhi
consciously, and in ordinary thought un-
consciously. It is this ever alert activity
and dynamism of the mind that overflows in
every act.

So then to say that every action is a
channel through which our mental or spiritual
abundance flows out is to admit that every
action brings us knowledge. A contact with
fire turns all objects into fire, A contact
with the inner being which i all knowledge
turns every other thing into knowledge and
what we do in action is to contact
the mind, consciousness, It is in this
sense that our ancients have said that
all aotions end in knowledge. It must
be asked here, knowledge of what, and
the answer is, knowledge of our real
nature, of our spirituality. To understand
aotion in these its deeper aspects, to be
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conscious that through every action we touch
and irrigate our inner quality, and then to
engage oneself in aotion is definitely to put
oneself on the path of Karmayogs. For
practice of Karmayoga demands that we
must do actione in such a way us to achieve
yoga or union with our spirituality, to be one
with our rea! Self, which is liberation, bliss,
power, '

Is it not claiming too much for action
when we say that action, an ordinary
routine of our everyday lives can lead
us to liberation? Action and liberation

are diametrically opposed to each other
#8 darkness and light. Action pre.sup-

poses duality and liberation is wunitive
experience, Action is material ; liberation
is gpiritual. But mystics and prophets in all
countries and climes have raised action to
the plane of spirituality by emphasising on
its transcendent nature, Action ceases to be
material when it is made as pure and
spiritual as the end towards which it is
directe]l. When action is not throttled by
the impatience of desire for the fruit, when
it is not stained by vested interest or motive,
it partakes of spirituality. When the devotee
joins his heart and soul to the divine, desire
and motive drop off from his actions and
they become spontaneous and spiritual.

In order to invest every action with this
spirituality Hindu ancients have said that
action is not for the attainment of the object
but for the purification of the mind. They
enjoined this on us with great insight into
human nature, for 2 mind purified by action
spontaneously seeks the truth and truth
liberates us. ‘Know the truth and truth
shall make you free’ is an old but ever new
wisdom. So, from action to purification of
the mind, thence to knowledge of- the truth
and thence to salvation is definitely a process
of transcendence, of self-increase for action,
Even after the dawn of knowledge and self.

IMPUORTANUE UF AUTIUN ¥

realization action persists. All mystics were
men of action, Herein lies the self-trans—
cendence of action. Action grows beyond
itself, beyond its plane to the plane of
spirituality. It is this transcendence of action
that Sri Krishna condensed in the words
¢ sarvam karmakhilam Partha jnane parisama-
pyate’—all actions seek transcendence itself.
Those who have attained this transcendence
do not engage themselves in action. (Tasmat
karma na kurvanti yatayah paradarsinah)
Those yatis or sannayasins do not engage
themselves in action who have experienced
the absolute. Not that they sink into in.
activity : their action is spiritual, not
material, The glory of this transcendence
of spiritual action has been sung by all our
goriptures, The Gita says, karmanaivahi
samsiddhim asthitah janakadayah-—By action
alone (action geen in the transcendent scale
of action to purity, purity to knowledge and
from koowledge to salvation) buave men like
Janaka attained the supreme. Kurvanneveha
Isopanishad—* A hundred years must be lived
doing action ; even then action will not bind
you or stain you’ What does the Upanishad
refer to here but to transcendent action which
liberatea us?

The theory of Karma bases itself on the
transcendent nature of action. The above
law states the law of self-increase of action,
It says that five good (or bad) actions
generate in us a power to do the sixth good

- (or bad) action, the sixth stimulates a

seventh and so on. Mahtuyajnaischa yajnaischa
Brahmiyam kriyate tanuh (AgEEE AR
sishd fFad @g): By numerous yajnas and
mahayajnas, that is, spiritual aotions, we
oreate in us a spiritual body. And when this
spiritual man is oreated within us he legis-
lates for himself. He goes beyond the pale
of the law of Karma. #i7=3 sy aifor gfa
3 qy@Y ; when the Supreme is witness-ed

all karmas are blasted. The self-realized
man may not observe the usual social norms
of conduct. He lives in & world of different
values and so he canoot be judged by the
norms and laws of this world. He is a law
unto himself. He may eat impure food but
to compare him to a dog that eats impure
food is spiritual blindness. The trath
of the matter ie that at a certain stage
of evolution man blasts all the results
of his actions and out.grows them.
The fire of knowledge burns up all
karmas says Gita except the prarabdka
karma, which has already begun vo bear
fruit. (cf. Sri Ramakrishna : Once A blind
man bathed in the Gapges and as a result
was freed from his sins, But his blindnees
remained all the same. Also cf, Sankara’s
commentary on Gita—1V, 37) Witness again
the transcending power of action to take
man beyond the pale of the law of karme.
This is real suicidal tranecendence: karma
helping man to go beyond its influence,
karma digging its own grave.

There are schools of thought in India
which basing themselves on the transcendent
nature of action establish the unchallengeable
supremacy of action as a means to salvation,
and rule out divine grace altogether. The
Sankhya and Vaiseshika Darsanas have
dispensed with God and have emphasised on
self.effort and will as things that really bring
us to perfection. According to Patanjala
Yoga God is only a special variety of
man, purushavisesha and action is power.
ful enough to help him on to the heights
of God head. Buddhism alsc rules out
divine grace- and places supreme stress
on right action and right thought. Thus
some of the loudest voices in Indian
wisdom are unanimous in picturing action ih
its transcendent colours as being powerful
of taking man beyond itself, beyond thé
plane of material action to the spiritusl
plane. = Action is everything: it is ‘the
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kalpataru, the wish-fultllling tree. It makes
Gods of men.

Then, is there no place for divine graoe,
it may be asked. When we are at the end
of our tether, when everything seeme lost
and the ground from under our feet ia cut
off, something happens and we are saved.
Or when temptations appear and they prove
too strong for us, then something intervenes
to save us from their teeth. People ask what
else can these saving things be if it is not the
saving divine grace ? Our answer is that it is
man’s oraving for dependence on some
external power that makes him call it divine
grace. That something which saved us from
temptations, from diffioult situations was a
power self-born. On occasions when we are
put to severe physical strain, we have felt
strength coming to our rescue from an
unknown source. Yes, man has hidden
springs of power, not only physical, but
mental and spiritual. We may not be
consecious of them, but when we are pushed
to the end of our resources, then these hidden
springs come to our resoue. It is much mor®
practioal to believe in & divinity within than
io one without. This is the wisdom of our
ancients,

Not only that. Noun.injury, truthfulness,
absence of anger, renunciation, serenity,
compassion to oreatures, uncovetousness,
gentleness, industry, purity, absence of hatred
and of pride, these are said to be godly
qualities. 1If our actions are directed to
the increnss of these qualities, we incar-
nale and strengthen the God in us. Nou
God then need ocome from outside to
help us in our daily needs or to redeem
us from temptations. Why should we then
posit a God outside usto come and help
us. Seeing some sinner suddenly transform.
ing himself into a ssint, some people observe
that divine grace has gathered him to God's

hallowed feet. Is this not ignoring th®
spiritual capital he had amassed by dint of
his labour and perseverance ?

With all that, we cannot stretch the power
and transcendeuce of action too far. After
all the law of Karma is a law. It is doomed
to statioity. But the law.giver is always
dynamic. The lawgiver is much more than
the law which he makes and breaks to
transcend it. We huve the jivanmukta,
the God-realised man who is not « respeotor
of laws. Man is mightier than his Karma.
The freedom man feels within the orbit of
the law of Karma is just like the freedom a
cow feels within the circle she draws with
her rope, or the freedom the stone feels when
thrown from the hund. The cow oan assert
her freedom by breaking her rope and roam-
ing about at her will. That is the God-realis-
ed man who has nothing of the earthy
stondards to restriot him. Or else the owner
of the cow can untie her from the post and
increase the length of the rope and thus give
her more freedom. Those who are not
jivanmuktas and hence cannot break the
rope of the law of Karma, have got to
have faith in the power of God who can
untie us from our posts and allow us to
roam about and graze. God is the source
of all laws that keep this world together.
Nay, from Him has come this world
with its laws of cause and effect, with ite
action and knowledge and all its retinue.
Unless and until we have discovered in us
God and nourished Him to His proper pro.
portions by our Godly virtues, we ure power-
less to break the 1ope of Karma and deolure
our independence.  Till then we have to
believe in the grace of a God other than us,
who helps ue in dire distress, who saves us
from temptations and who at last, out of
meroy and love for us destroys our inner
darkness and weaknesses and pute us on his
divine throne, Until this culminution comes
divine grace is the one thing. that takes us

GRACE AND THE

from one milestone to another on the road
of our evolution.

All the same we have to deserve divine
grace by our Karma, Thus it comes to this
that we have got to recognise the importance
of both divine grace and self-effort. We
have to comc by the wisdom of the half and
half ; * Trust in God but keep your powder
dry. The cosmic will which is God, first
decreed and then the world came into being.
First came the law.giver and then the law,
Let us realise that the law and the law-giver
are one. Let us not emphasise the
importance of the one to the exclusion of he
other. If the water.level in a well is to be
raised it is easily done if the springs from
within function and the rains from above
shower.

To recognise the transcendence and hence
the liberating power of action is to go a long
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way, for to know action in its transcendence
is to know the ultimate reality, Brahman.
Action derives itself from Brahman, says the
soripture, When action in its transcendent
aspect is known it helps us to discriminate
action from inaction. For to know the truth
is to turn away from untruth. ¢We bave to
know what is8 action and what is inaction,
As to this, even the wise are deluded, says
Bhagavan Sri Krishna. And Bhagavan
promises to teach Arjuna such action by
knowing which he shall be liberated from
evil. Action has great liberating power,
for action springs from the ultimate
Reality, Brahmao, the source of all free.
dom, 1t is no use doing action without
knowing its importance, We have to know
its importance, its power, its springs and its
range. For only conscious effort purifies and
strengthens us and helps us on on the road of
svolution,

GRACE AND THE LAW OF KARMA

By Dr. M. Hariz Svep, M,A, Ph.D,,

There is a great misconception prevailing
in certain quarters regarding the meaning
and value of grace in the Hindu scheme of
life. On one side we have the law of Karma
corresponding to the law of cause and effect
working in every department of life with
unerring precision. On the other hand in
various schools of Hindu religion where too
much strees is laid on self-surrender and
divine grace, it is beliesved that man is
absolutely helpless and can do nothing for
himself. If he is to attain anything -by way

" of spiritual realization he has to depend

entirely on the grace of this or that teacher,
who expeots unconditional obedience to his

" will before he vouchsafes his help and guid.

ance to him, Either one theory' may be
3

accepted or the other. DBoth cannot be
wholly correct. The truth lies in the via
media,

No one whether a Hindu, Buddhist ora
Jain can deny the existence of an immutable
law popularly called the law. of Karma
which coincides with the scientific law ef
cause and effect. We should remember that
of all the great changes which have come
about during the last hundred years in
modern thought there ia none so profound as
the conception of the reign of the Universal
Law. Wherever we look, whether with the
mioroscope or the telescope, we find laws.
The tiniest electron and the mightiest solar
system obey laws which the mind of man can
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tubulate. The latest conclusions o1 modern
science are after all nothing more than the
proclamations of the ILord Buddha, When
we understand what the Lord meant by the
word Dhamma or Law, we realize that it is
law absolute, which brings under its sway all
things great and small. One of the most
wonderful conceptions which the Lord
Buddha gave is that the moral law is exactly
the same as any physical law, When he
proclaiimed that ¢ hatred does not ceasc by
hatred, but only by love,” he was not uttering
a beautiful ideal but was giving a scientific
statemeunt of the laws of the universe, visible
and invisible.

Similarly the ancient Hindu scriptures
have taught the existence of the law of caus.
ation which is the expression of divine will,
which has its sway over all sentient beings.
No one can escape its domination; even the
Devas, God’s ministers, are not free from its
domination. All our acts, mental or physical
are influenced and guided by this law.

If we accept its over-powering rule over
our lives, physical or spiritual, we have to
admit that nothing can come to us which we
have not deserved by virtue of our own self-
effort, self-exertion and intense desire. In
view of this ideal it stands to reagon that we
cannot wholly depend upon either the inter-
cession, gocd.will or grace of any teacher
however great, for our salvation. We have
to exert our will to its utmost capacity,
purify our heart of all desires, and concentr.
ate our mind on the ideal of Self-realization
before we reach our goal. We should const-
antly bear in mind what Bhishma taught
thousands of years ago that ‘exertion is
greater than destiny.’ In spite of our limit-

ations laid upon us by our own prarabdha
karma wo are free to exercise our will,
improve our condition and set fresh causes in
order to releaso ourselves from the thraldom
of lower wvasanas as anger, passion and fear
and try to attain the highest achievable goal
namely, perfection, and liberation from the
rounds of births and deaths,

Everything depends upon our self.effort.
When the great ones, saints and sages who
are ever watchful of our progress find us
ready for receiving illumination, they grant
the gift of their grace which we have deserv-
ed by virtue of our own good deeds and
inner purification. Thus we see that what is
called grace is fully in keeping with the law
which insures our success in every depart-
ment of life. If everything is to be left to
the divine grace unaccompanied by our self-
effort, if divine men were to confer their
grace on soms in preference to others, that
would smack of partiality. It is wrong for
us to suppose that those great beings whom
we call by various names as rishis, munis,
sages, can ever possibly disregard the exist-
ence of this eternal law which rules our life,
They always work in conscious co-operation
with the divine will and would never do any-
thing to violate it,

Those who are vonchsafed with divine
grace have earned it by virtue of their own
good Karma. There is no favouritism in it-
‘ First deserve then desire’, holds goed in
this also. Grace has its rightful place in the
spiritual scheme of life; but it is by no means
contrary to the law of Karma which works
impartially and sternly, It is in this recog-
nition that lies our security, peace and pros-
perity.

SUPERCONSCIOUS IN THE LEAST AND TIIE WEST

A COMPARATIVE STUDY

DBy LuELA Sizpa, M.A,

Today the different currents of thought
have met on Indian soil. The contact with
the spirit of the West has led to the broaden.
ing of the range of men’s visions and it has
helped the growth of scientific psychology in
India. It is encouraging to note the critical
spirit with whioh the Indian Psychological
Associations are carrying on valuable
researches in different branches of psycho-
logy. Attempts are being made to under.
stand human nature comprehensively and
coherently., As a result of such an attitude,
goientific psychology eagerly claims the
researches iuto the field of spiritual experi-
ences as its own votaries,

The recent investigations into the
‘gpiritualistic’ phenomena have begun to
shake the trdditional faith in the truths
whioh have been accepted by science,
Modern psychologists do not agree with the
view that mental functions are dependent
upon the integrity of the cerebral mechanism
which will disappear when the mechanism
disappears. Some thinkers in the West with
the Easterners are now beginning to believe
that the brain is by no means indispensable
for conscious activities. Psychologists tell us
human mind has other perceptive powers
than those served by the senses and they are
slowly accepting tbe view that human mind
has not merely the conscious, subconscious,
and unconscious levels but also the super
conscious. They rightly maintain that if

‘there are levels below consciousness, then it

goes without saying that there are levels
above consciousness. Hence we claim that
if modern psychology has succeeded iun
unearthing the facts and principles govern.
ing the functions of the lower levels, then it
is competent to deal with the higher levels
of the mind, And such a psychology was

known to the ancient philosophers and
peychologists of our country.

Psychology is an old branch of knowledge.
In India especially, speculations in regard to
the working of human mind with a view to
predict human behaviour may be traced to
the Vedas themselves which belong to the
dim days of the past. But Vedic psychology,
though perhaps with proper study, may
reveal important psychological facte in
regard to the human mental processes, is
still to be brought to light. The Upanishads
that followed the Vedas are a store-house
ot information in regard to the knowledge of
the human mind possessed by the peaple of
those days. It is really an extraordinary
thing to see that at such an early period the
thinkers in India could have had such a fund
of psychological insights at their disposal,
No one can devy the efforts made by them
to explain human behaviour asthe result of
the functions of the lower as well as the
of higher mind, The profound insight with
which the Upanishals explain not only the
waking consciousness, dreams and the state
of sleep, but also the spiritual experiences,
is remarkable. 1n no Western system we
find such a comprehensive psychological
analysis of the workings of the mind. The
evolution of the experimental science was, of
ocourse reserved for a later date. Yet here
and there, even in the Upanishads, we find
references to scientific methods of study.

The Gita is an important contribution to
the growth of psychology. It recognises that
senses alone cannot claim reality. The
perception of an object is conveyed by the
mind (Manas) to the intellect (Buddhi) and
then to the spirit or the soul,

The system of Yoga seems to have
influenced the whole of later Indian thought,
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With its emphasis on the education of the
spirit and the capacities of the self, it showed
clearly the successive stages through which
the aspirant should consciously guide his
miond., The methods of concentration and
meditation, and the astrivings for renunciation
and detachment are the experiences, psychi-
cal and mental by which the seeker attains
the highest stage of God-realisation.
Moreover, the Yogis had a good working
knowledge of the science of the super-
conscious, They tell us that we can acquire
the power of seeing and knowing without
the help of the outer senses. They assume
that there is a wider world about us than the
one we are normally able to apprehend. The
Yoga helps us to reach a higher level of
consciousness, through a transformation of
the psychical organism, which enables us to
attain Jivanmukti, Hence the Yogic theory
of Self, miad, and Chit. The doctrine of
subtle and gross body affords a satisfactory
explanation for the spiritual experiences of
man, The Indian mind seems to be
peculiarly gifted in analysing psychological
events. With this inherited wealth of intro-
spective capacity, one docs expect that in
Indian soil the growth of modern psychology
would be much more prominent than in
other countries.

Now when we look to the pace of modern
psychology in Western countries, we find
that it has been making a rapid advance
in BEurope. The Western scientists have
found that the realmn of nature is not confined
to tho physical world which is open to perco-
ption, but that it oxtends over othor parts of
lite, sleep aund dreawm. Mewu often behave in
mysterious ways and have to undergo sutfer-
ings which cannot all be traced to possible
causes operating from outside.  Mental
diseases are in this way unintelligible unlees
wo gain an insight into the inner life of the
patient, both conscious and unoonscious.
The psycho.-avalysis of l'reud has been of

great aid in discovering the sources of the

queer behaviour of people. His theory,

however, has not been universally accepted
and other speculations have been put forward
which appear better to harmonise with human
cxperience. McDougall while appreciating
the genius and the services of Freud has
strongly felt that his conclusions suffer from
the defect of over generalisation. However,
I'reud’s contribution to the study of the
unconscious represents ome of the most
valuable contributions to psyohology. In
fact the work done in this field is of paramo-
unt importance to acientific psychology. It
is when Western psychology is faced with
the phenomena of the higher mind that its
attitude becomes so much less sure, The
spiritual levels it refuses to consider its
province ; this is the business of religion,
theology, of phitosophy, of anything in fact
but psychology. And even if it deals with
the superconscious, it throws a very dim
light on the problem. The fact that mystics
and ascetics are sometimes of neurotic
temperament need not involve a negative
conclusion. It is disappointing to see that
Wijliam James who did more than any one
else to exjlore this region in the West in a
scientific spirit, has the following view. He
says in his classic work The Varieties of
Religious Experience :—*If there were such
things as inspiration from a higher realm, it
might well be said that the neurotic temper-
ament would furcish the chief condition of
the requisite receptivity.” And again, ‘so it
is logically conceived that if thero be higher
spiritunl agoncies thal can directly touch us,
the psychological condition of their doing su
might be ovur possession of a subuonscious
reg'on which alone should yield access to
them. The hubbub of the waking life might
olose a door whioh in the dreamy subliminal
might remain ajar or open.” Hence the West:
ern psychologists tell us that the superconsi:
cous is really the region of the subconscious

SUPERCONSCIOUS IN THE EAST AND THE WEST

For Freud, mostly the repressed desires
constitute the oontent of subconsicious
which has as its' source in the unconscious.
Such a theory is far from giving a satisfact-
ory explanation of the problem. Jung would
insist that super.conscious or the Samadhi of
the Yogi is equivalent to an unconscious
state. But the possibility of higher conscio-
usness than the present one is a concrete
possibility resting upon evidence and reason-
ing. Besides, psycho.analysis of the West
deals with the experiences of the present life,
but the Yoga of India goes beyond and dis-
covers its experiences of the past lives alao.
The superconscious is a wider region in Yoga
than in psycho.analysis.

The psycho-analysis of Freud which is a
great achievement of the West, has, quite
unquestionably done more for the advance.
ment of our understanding of human nature
than any other man since Aristotle. There
is much that is of value and relative truth in
Freud’s teachings. And yet we hold that
his conclusions are sometimes highly ques-
tionable and even misleading. The fact is
that the Freudians are rather incapable of
uunderstanding terms other than their own.

Despite the vast differences between Yoga
snd psyoho-analysis, both in theoretical and
praotical aspects, the theory of the uncons-
oious has been recognised as the fundamental
problem of mental study. Both the psycho-
analysts and Yoga.psychologists have laid
emphasis on the importance. of the uncons.
oious over the conscious part of the mind.
But while in the West all that has been
studied about the superconscious is only
during the last few decedes. The Hindus in
the East had long ago realised the need for
a perfeocted method of training the higher
mind by the Yoga practices. Yoga though
born in a pre-scientific age and in a spiritoal
atmosphere has devoted special attention to
the analysis of mental facts and has thus
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developed a theory of the euperoohsoious
which undoubtedly supercedes that of the
psycho-analyats.

Psycho.analysis has been reproached time
and a gain for ignoring the higher moral
spiritual side of human nature. Freud thinke
that this reproach is doubly unjust,lboth
historically and methodically. For he asserts
that from the very beginning he has
attributed the function of repression to the
moral aesthetic tendencies in the ego. Hence
the super.ego or the sgo.ideal (equivalent
to conscience) according to him is the special
enforcer of moral precepts by a process of
transformation of instincts, in which process
the identification with the parents plays a
leading ‘role. But what this identification
is remains obscure. Besides, the theory
hardly explains the origin and existence of
the higher side of mental life. And many
other insoluble difficnlties are involved in
the Freudian scheme of reducing the
superconscious to the unconscious. Since
higher nature in man cannot be explained by
the lower, we hold that Freud was not
justified in formulating his theory of the
super-ego. In fact, the mistake of the
Freudian psychology consists in its habit of
taking particular or logical truth, geueralis.
ing it unduly, and trying to explain a whole
field of Nature in its narrower terms.
Moreover, the exaggeration of the importance
of suppressed complexes is a dangerous
practice of psyocho-analysis. Again Frend's
excursion into the field of psychology of
religion gives no clue to the workings of the
spirit in man, In his ‘Future of an Illusion’
he asserts that psycho-analysis has traced
the origin of religion to the helpléssness of
ohildhood and its content to the persisterice
of the wishes and needs of childhood into
maturity. -Hence he argues the truth of
religion may altogether be disregarded.
Again, ‘Religion is an illusion that derives
its strength from the faot that it falls in with
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our instinctual desire.” McDougall rightly
interprets that the whole attack amounts to
saying that man’s nature is such as naturally
leads to the development of religions ; there.
fore, religion is purely illusory.

Dr, David Forsyth, a faithful disciple of
Freud claims that all religion is the product
of imagination, and all imagination is the
work of ¢the pleasure-principle’, which has
nothing to do with reality; all thinking
about reality being the work of the reality-
principle. Hence all the objects of religious
thinking, devotion, and aspiration are unreal,
tegarding this explanatiou we feel that it is
nothing but one of the flimsiest of Freudian
hasty assumptions in which they pretend to
find a sufficient and final refutation of all
religion. The fact is that psychology has
lost no time in performing its duty of inves.
tigating the causes of religious illusion.
Indeed it might be accused of starting on
action before it was properly equipped for
the task. That the illusion is a widespread

one obviously does not impress the psycho.
analysts of the West. For Freud when he
noticed certain resemblance between the
behaviour of obsessional neurotics and some
of the major activities of mystics arrived
at the conclusion that the behaviour arises
from an unconscious sense of guilt, in conne.
otion with some repressed wish or experience.
But we protest in the name of psychology
that the spiritual strivings of man do not
owe their origin to the lower level of the

mind, and religious aspiration is not an illu-
sion.

The founders and prophets of the great
Faiths have proclaimed the reality of
personal communion with the Divine, Saints
and mystics all over the world have found
ways to attain liberation from the sorrows of
earthly life. Men and women scattered over
the world have felt the certainty of commu.
nion with the spirit that pervades the

universe. Hence the Upanishads and the
Vedanta speak of the ultimate reality as the
highest spiritual realisatior of the Self. The
philosophers in the West have described the
supreme reality as the Supra.relational
immediate experience. These are the func-
tions and the urges of the spirit in man which
are still hidden to the Western psychologists.
Hindua psychology thus throws a flash of
light on the mental adjustments involved in
action of conscience, prayer, belief in immor-
tality, religious aspirations and the experien.
ccs of the rhystics.

The Yogic practices with proper study and
practice are bound to yield excellent results
in the branches of super.normal and abnor-
mal psychology. Our belief is that modern
psychology will be greatly enriched by proper
and scientific researches in the field of super-
conscious level:. Hence the application of
the doctrine of the East to that of the West
does not confuse the psychological principles
as the former is based on equally scientific
and rationalistic explanation.

The right procedure regarding the fusing
of the different psychological insights with
Hindu psychology is roughly indicated in the
writings of Gandhi and Tagore, Aurobindo
Ghose and Bhagawan Das. Today many of
the Indian thinkers recognise that spiritual
experiences cannot be relied upon apart from
reagson. Prof. Radhakrishnan writes: ¢In
order to be able to say that religious experi-
ence reveals reality, in order to be able to
transform religious certitude to logical
certainty’ we are obliged to give an intellec-
tual account of the experience.” This shows
that Hindu thought has no mistrust for
reason. Religious consciousness is nnt a
myth. On the contrary, in the modern world
the mystic experiences of the Yogis of India
have been the most fully desoribed and the
most carefully studied. One cannot fail to
be impressed by the strength of the spiritual
striving that animates that school of thought.
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Recent timeshave witnessed in the Hormie
psychology of MoDougall all the foundations
of moral and spiritual experiences. His
most impressive scheme s that instead of
locking upon art, morality and religious
experiences as manifestations of the Freudian
unconscious, these urges should be controlled
in such & way so that it may not sink to the
lower levels of mind. Thus the insfinctive
impulses, emotions, sex and acquisitiveness

"should be organised into sentiments and

scales of sentiment values, It is true that
through a conscious and purposeful direction
of mental evolution in the higher levels, man
can attain the highest development of his
powers. This in a way echoes the theory of
the Yogic discipline. But while in the Wsst
owing to the exclusive scientific attitude,
MoDougallian psychology stops at the stage
of self.regarding sentiment as the master

sentiment, the acme of Yoga is Samadhi, the
state in which the highest reality is revealed,
In the experience of Samadhi - the mind
withdraws from its outward activitiés and
expands into wider dimensions of consci-
ousness. Here comes the feeling of identity
with the all, with the one into which the
many has flowed.- Hence the Yogic
experience is the return to original condition
and not a transcendence of Jiva. Yoga thus
teaches like the modern psychology that
conscious, unconscious and the super-
conscious are not different realities but cnly
the three modes in which one reality acte.
Besides, the findings of psycho.analysis, do
also make certain principles of Yoga more
easily understandable to the modern mind.

Prof. P. 8. Naidu in his enlightening
works has made an attempt to supplement
the MocDougallian psychology. Ile urges
that by making the Para.Brahma.regarding
sentiment as the master.sentiment, the mind
can rife to the highest apiritual levels. What
he means is that the sentiments should be
6rganised in such a way as to lead finally to

the submergence of individual consciousness
inte the cosmic consciousness. Such a
valuable suggestion from an eminent psycho.
logist of the present day deserves our atten-
tion and appreciation since it shows a way
for the modern psychologists to making fur-
ther progress iu this field.

Sri Aurobicdo Ghosh in regard to his views
on Yoga and psycho.analysis rightly observes
that if one wishes to transform human nature
it is the power of these higher regions to
which one must raise both the subgonscious
unconscious. And truly that is the promise
of the greater psychology awaiting its hour
before which these gropings of Freudian
theory of the super.ego will disappear and
come to nothing.

It must further be added that materialism
cannot be the last word in psychology. For
how can psychology escape its responsibility,
when it is the mind that isits field, and
when mind shows itself functioning at the
spiritual levels as obviously as at the
physical? Why does psychology lack the
courage to push its investigation to itslogical
end? Why do they not admit the reason for
the existence of super.congecious to lie in the

mind itself ? As a matter of fact, psychology
cannot escape the role of higher mind day by

day proclaiming its absolute certainty of its
origin. The manifestation of the pure spirit
is working in man all over the world with the
freedom whioh is the natural characteristic
of the mind at the highest level of its
development.

For the development of true personality
we must unearth these hidden forces—the
inner dispositions, and bring them in contact
with outer -circumstances, so that a true
barmony is established. It is only therrthat
psychology will play its part fully and infuse
true light into man’s real nature. It will
take much time te aoquire a correct psysho-.
logical insight into the workings of the
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super-conscious. But whatever the time
needed, we have no doubt that it will help
psychology to gain a profounder and bette!
understanding of human nature. It is our
conviction that a scientific understanding of

the superconscious lovels of our mind as
revealed by the discipline of Yoga and the
recent branches of psychology will enrich the
science of psychology and add toits meaning.
But this is yot a hope and an expecctation.

THLE BHAKTI MOVEMIEINT

From te GIrta

TO SrI RAMANUJA

By 8. VASUDEVACHARIAR.

Bhakti, the attitude of fervent devotion
to God, may be found whenever meun turn to
the Suprerae Being, in eagerness of desire, or
in extremity of despair, away from them.
selves and away from their own reasonings;
but the historical student has to be content
with such references to this attitude as he
oan find in literature. A study of the Indian
literature on the subject shows that, so far
as the Vaishnavite movement is concerned, a
few great names stand out; they are the
Bhagavad (lita, the Bhagavates Purana, the
works of the Alwars, of Sri Ramanujacharya
and of the founders of the later sects in
North India who drew their inspirations from
8ri Ramanujacharya, while on a line of its
own, directing its devotion to God Siva
rather than to Vishou is the Saiva Bhakti
movement, with its admirable bymne of the
Thevaram and Thiruvachakam. I shall con.
fine my attention to the first four and
examine the important aspects revealed in
each one of then,

Sz1 Bhagavad Gita.

The Bhagavad (‘itais, for all practical
purpbaes, the source of the Bhakti move.
ment in India. In it the highest Brahman
known as Sriman Narayana is stated to be
oapable of being reached by Bhakti, and by
Bhakti alone. This Bhakti is brought abont

by the proper performance of the aotions
prescribed for one’s oaste and stage of life
and by the knowledge of the individual Atma
in its pure form and by desirelessness.
Desirelessness is really an adjunot of what is
called Karma-Yoga; but it is an important
element in the Bhaktiyoga too, as the obtain.
ing of release from samsara depends upon it.
Three different kinds of Yoga are mentioned
in the text: Karmuyoga, Gnanayoge and
Bhuktiyoga. Karmayoga oconsists in the
duily performance of certain chosen good
deede as pure acts of worship, such as making
pilgrimage to holy streams, doing lapas, the
making of gifts, making offerings to devotees
and the like. Gnanayoga consists in contin.
uously meditating on the pure swarupam of
the ipdividual Atma with perfect control
over the mind. Bhaktiyoga is to medidate,
without break, on the Supreme Being with
love fixed on Him alone. It manifests itself
in the form of external puja to Him, placing
lowers at His feet, prostrating before Him
eto., 'I'hese yogns ure related to vue another.
In Karmayoga there should be present the
thought of the individual Atma as well as
love for the highest Atma. In Gnanayoga,
the karma pertaining to the yogin's stage of
life should be performed and there should
aleo be the love for the highest Atma ever
present in it. In Bhaktiyoga the other two
yogas should aleo find a place, In the firet
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six chapters of the Gita the Karmayoga and
Gnanayoga are explained; they are the
means of attaining enjoyment of the pure
Atma. The ordinary course of performance
of these yogas is Karmayoga first; then,
when he has obtained disgust for the sense-
pleasures of objects and has secured perfect
control over the mind, he should take tc
@Gnanayoga; the practice of this yoga secures
for the aspirant what is called Atma-takshat-
karam, that is the vision of the Self. It is
also possible to attain Atma.sakshatkaram
by the practice of Karmayoga direct without
passing through Gnanayoga in its rigid form.
This forms the subject matter of the first six
chapters.

In the second section of six chapters,
Bhaktiyoga brought about and perfected by
CGnana and Karmayogas, is fully described.
I1f this Bhaktiyoga is performed in the way
in which its performance is enjoined,. the
aspirant reaches finally the highest goal.
Deep devotion to God is the chief element in
this yoga. ‘On Me fix thy mind ; be devoted
to Me; prostrate thyself before Me ; harmo.
nised thus in Me, thou shalt come unto Me’
says the olosing verse of this chapter.

The superior merit of the Bhakta, other.
wise teohnically known as ‘Gnani’, who
knows God and loves Him without expecta-
tion of any return, ig proclaimed is the
following verses :

- ¢The same am I toall beings; there is
none hateful to Me. Those who worship Me
with devotion, they are in Me, and I"also in
them.’ :

*Even if the most sinful worship Me,
provided tho worship is with uudivided
heart, he tgo must be accaunted as highly
righteous, for he has rightly resolved.’

. *Those who take refuge with Me, though

of the womb of sin, they also tread the.

highest path’ -~ - . R
6

*So worship thou Me. Fix thy mind on
Me; be devoted to Me; do sacrifice for Me;
prostrate thyself before Me; harmonised
thus inMe, thou shalt surely come unto Me.’

This is what the Gita teaches. Yet the
orthodox commentators belonging to the
three higher castes have set these declarations
at nought and have made a monopoly of
Bhaktiyoga, keeping certain class of people
outside its pale. Although these pronounce-
mentes of the (fita are for these commentators
ag authoritative as any other pronouncement
found in the Sastras, yet they have chosen
to strain the original and put a different
interpretation on the passage. In fact both
Mimamsas have constructed what they .call
Apsasudra-adhikaranam wherein they demon.
strate that none but thoese of the three higher
castes are entitled to recite the Vedas or
undertake the study of the Upanishads. Do
these verses warrant such a conclusion ? This
is & matter for furicus thinking,

Sri Bhagavatam

" Let us now turn to the next land.mark in
our path. Bhagavatea Purana is the greatest

" and most popular of all the Puranas. Its

main theme is the importance of Vishnu
Bhakti, especially in God’s manifestation as
Sri Krishna. It emphasises the value of
bhakti and virakti. Sage Vyasa who had
edited the Vedas and had composed the Maha-
bharatas did not feel quite happy with what
he had done. He was told by sage Narada
that he would attain peace- of mind if le
somposed a work dwelling upon the incarna-
tion of Vishnu and singing His glory. Sage
Vyasa then began the composition  of this-
Purana; and after finishing the work he
taught it to-his son Sri Suka, who reoited- it
to King Parikshit, the grandeon of the Panda..
vas. It has aoquired a wonderfal hold upon
the minde of the Hindus. The sectet of the'
appeal is in the fact that we find in it the:

" highest truths of religion and philesophy éx.:
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pounded in appropriate langnage. The verse
has a peculiar charm of its own. There is
solemity and grandeur in the devotional
songs, which attract the mind to the high
theme. While the western mind prefers
to contemplate God in the role of law-
giver, the Hindu mind prefors to dwell
upon Him in His incarnation as a child,
a son, a lover, a hero, a guide and
counsellor. Berein lies the secret of the
special charm of the Sri Krishna Avatara_
The whole work is an inspiring call to heart
purity. The vision of God, the realisation of
His spiritual presence, the mystic sense of
his nearness, His touch, His inspi ration, His
ministry of grace and sanctity to the moral
nature, the consciousness of fellowship with
Him as with a friend, the feeling of His being
at our side, of having rest in His love, the
new interpretation which this iluminating
experience gives to all things and the transfor.
ming effect of it in the life--all thie is depicted
in the work in a rush of glowing feeling and
musical language which find no parallel any-
where else in the whole range of our litera-
ture. To listen to the expounding of the
Purana  inspires the divine longing that
coincides with God’s knowledge of our dee-
pest necessities. The results are deep spiri-
tual emotions which words cannot fathom,
feelings which struggle for artioulation and
deep-seated yearnings that cannot be clothed
in the symbols of languages.

Certain oritics of the modern times have
found fault with the Purana that it shares
the defects of Puranas generally. They say
that, besides containing stories which are
inoredible, they embody doctrines which are
philosophically divergent. As an example,
they point to a statement which cccurs in the
eeventh skandha (where sage Narada attem-
pte to explain how Sisupala who was a
disbeliever in Krishna and who used to revile
bim was given ealvation) which says that

what seoures moksham is a mere oonoentra-
tion in God, not ncoessarily concentration
with a feeling of love. One can secure mok.
sham whatever be the feeling, whether it be
love or fear or hatred, provided the remem-
brance of the obje.t be incessant. The
popular Dbelief that a oaterpillar being stung
incessantly by the bee becomes a bee itself,

i cited as an illustration of the principle -

enunciated. Not stopping with this the sage
goes a step further and declares that hatred
operates more expeditiously than love. If
this explanation is acoepted as literally true,
it will contradict not only what is said else-
where in the work, but also what Upanishads
and Bkagavad Gita proclaim. The greatest
truth which Bhagavatam emphasises again
and again is the attainment of salvation by
love only. The highest conception of Bhakti
as explained in the Upanishads is a loving
devotion to God. How thon can it be said
that without love God’s grace can be seoured?
Again in the 10th skandha, the question is
raised in connection with the conferring of
moksham on Gopis; and a similar explanation
is offered. It is for us who are not prepared
to accept that the Purana has faults in it to
look into the matter closely and explain the
intention of the author, The truth seems to
be this. Among religious teachers there is a
tendency to emphasise the value of a parti.
calar truth by having recourseto a rhetorical
exaggeration. For example in the Upani-
shads sage Narada is reported to have said,
‘I know the Vedas, the Itihasas and the
Puranas; with all this I know mantras only ;
I have not known the Atma;’ This declara.
tion of the knowledge of Atma not being
attainable through Vedas and Puranas has no
other purpose than to glorify the knowledge
of the Brahman which he wanted to be
expounded. Analagous to this is the case of
sage BSandilya’s objection to the Vedas.
Sandilya says I have read the Vedas together
with all the various auxiliary branoches of
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knowledge. But in none of them can I see a
olear indication of the way to blessedneess,
whereby I might reach peifection. These
are purely rhetorical passages.’

The Divya Prabandham

The next name which stands out in the
Bhakti movement is the work of the Alwars,
In the Prabandham which they have com-
posed, what is conspicuous is a yearning after
intimate fellowship with God. In compari-
son with this fellowship the best that the
world can offer is valueless, Wealth, sexual
indulgence, the exercige of kingly - authority,
the bliss of Swarga itself are all treated with
contempt. The nature of the personal rela.
tionship sought is beyond comprehension.
The Alwars seek to express their permanent
hunger of the heart for Him under the most
intimate terms known to human relationship
Figures drawn from the sex are given to
illustrate these extra.ordinarry exhilaration.
To those whose hearts are not extended to
divine love, this may appear to be repugnant.
They forget that God is love and love is that
which not merely creates and, after brief
caress, repudiates and discards; but which

- sustains, redeems, perfects, and- perpotuates.

It is therefore natural that when feeling
becomes very deep it should find expression
in this form. In this connection I am
reminded of an anecdote. Saint Nanjiyar
had a disciple who expressed a desire to
be taught the Prabandam Tiruvamoshi.
The master began his series, The disciple
listened to the discourse withrapt attention
as long as the master confined himself
to discourse on God in his aspect of
the exalted and sublime; but, when the
subject got changed and the discourse began
to speak of love to God by illustration teken
from sex relationship, the disciple turned
away from it thinking that the mede of
treating the subjeot was a shook to good taste
and he forthwith left the place murmuring

that the discourse had assumed the oharacter
of a sexualist’s love.conversation. Nanjiyar
exclaimed, * What an unfortunate man is he
that he should have failed to realise the deep
hidden sense of our altered discourse.’” The
fact of the matter is that true religion is
more of the heart than of the head. The
relationship with God by means of loving
devotion is the only way to escape from the
ills of life. The goal that is sought is the
normal human longing for the relation of
conscious love and trust between man and
God. The reality and eternity of love can
alone save these impassioned hymne from
being a mockery,

Sri Ramanujacharya

The next name which stands out in the
Bhakti movement is the name of Sri Rama.
nujacharya. In him, th® movement has
found a competent philosophical expongn’t‘,’
who reconciles in thought the oonoeption of
the impersonal Absolute and the g;uoions
helper of man. He succeeded in establishing
the Visishtadvaita philosophy which is the
strongest alternative to the philosophy of Sri
Sankaracharya, the philosophy of monism
that enjoys the reputation of orthodoxy.
From Ramanujacharya, as from a reserv‘oj‘ry
into which earlier stresms had poured, the
many subsequent Bhakti movements branch
out again, some with more of emotion, some
with legs. But all are alike in accepting as
substantially true his theory of r‘elat‘iori‘
between God and man and the universe. He
is not really the < Morning star’ of the
Bhakti movement; but in him, Bhakti shines ‘
in full splendour of -a great philosophical
exposition, His saintly and: exemplary life
and his adoption of the Pancharates oult
contributed largely to his being respected by
the community in general and followed by an
‘ever inormmg group of ardent followers, .

Ramanula s Sri Bhaahyam is remarhble for
the lengthy discussions on various topws, by
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which his actual commwentary on the Sutras
is written. In this disposition he treats
various controversial points and expounds
fully his differences of view from those of
Sri Sankaracharya. One of the most import-
ant topics discussed therein is the question
relating to the means which secures release
from the bondage of samsara. According to
Sri Sankaracharya, the Vedanta Sastras aim
is to destory completely that wrong
knowledge which is the root of all pain,
birth, old age, death and other ecvils
of that kind. This wrong knowledge
consists in supposing that ir the universe
there is plurality of existence. And to that
cud, the Sastra endeavours to establish the
knowledge of the unity of the Self. That
which can put an end to this nescience is the
knowledge of Brahman whbich is pure intelli-
gence and antagonistic to all plurality. Such
knowledge of unity cannot proceed from
performance of works, Sacrifices and works
of that kind are helpful only 8o far as they
contribute towards the rise of a desire for
that knowledge ; they have not influenced in
the productivn of fruit, ie. knowledge of
upity itself.

The process is therefore as follows: As the
mind of a man has been cleaned of all
impurities through works performed in many
precediog states of existence, without a view
to special forms of reward, there arises in
him the desire for knowledge and thereupon
through knowledge itsell so originated from
scriptural texts, nescience comes to an end. )

Meditation too is, according to Sri Sankara.
charya helptul only in this manner. It lLielps
towards cognising the sense of these Vedic
texts. Meditation means the constant hold-
ing of that sense before one's mind so as to

dispel thereby the antagonistic beginning.\

less imagination of plurality. In the oase of
him who through meditation has dispelled
the entire imagination of plurality the

knowledge of the sense of the Vedauntic text
puts an end to nescience.

To sum up: the root of bondage is the
unreal view of plurality, This unreal view
has its root in nescience. Knowledge and
knowledge alone originated by texts cuts the
bondage short. Neitker work nor meditation
is of help towards the release.

To thie argumentation, Sri Ramanuja-
charia replies: ‘we admit that release
consists only in the cessation of nescience
and that this cessation results entirely from
the knowledge of Brahman. But a distinc-
tion has here to be made regarding the
nature of this knowledge which the Vedantic
texts aim at enjoining for the purpose of
putting an end to nescience. 1Is it merely
the knowledge of sentences which originates
from the sentences themselves? Or is it
knowledge in the form of meditation which
has the knowledge just referred to as its
antecedent? It cannot be the knowledge of
the former kind ; for such knowledge springs
from the mere apprehension of the sentence
apart from any special injunction; and
moreover it is not observed that nescience
ceases a8 soon a8 the sentence knowledge is
formed. Hence the conclusion is that the
knowledge which the Vedantic texts aim at
inculcating is a knowledge other than the
mere knowledge of the sense sentences.

With this agree ecriptural texts such as
* Having known it, let him practise medita-
tion.’ (Brih. 4. 21.)

That the knowledge intended to be enjoi-
ued a8 the means to final reolease is of the
naburo of meditation, we cooclude from the
circumstauce that the terms ¢ knowiug' and.
' meditating ' are seen to be used in place of
each other in the earlier and the later parts
of Vedic texts.

‘ Let & man meditate in kind a8 Brahman’
and ‘He who knows this shines through his
fame.’ : © (Katha IV. 18.1..;
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«He does not know Him, for he is not
complete’ and ‘let man medilate ou him as
the self.’ (Brih. I. 1.7))

Meditation means steady remembrance i.e.
a continuity of steady remembrance, un-
interrupted like the flow of oil. Such re-
membrance is of the character of intuition,
This being so, we conclude, that the text
¢ The Self is to be seen’ teaches that medita-
tion has the character of intuition. And this
is due to the element of imagination (repre-
gentation) which prevails in it.

With reference to remembrance, which
thus acquires the character of intuition and
is the means to final release, seripture makes
a further determination in the passage, ‘Self
eannot be gained by the study of Vedas, nor
by thoughts, nor by hearing. Whom the self
chooses, by him it may be gained.’ This text
says at first that mere ‘‘hearing ” ete, do
not suffice to gain the self, and then declares
« whom the Self chooses by him it may be
gained. Now a' chosen one means a most
beloved person—the relation being that he
by whom that self is held most dear is most
dear to the Self. Then the Lord himself
endeavours that this most beloved person
should gain the Self. Steady remembrance
of the kind is according to Sri Ramanuja,
designated by the word ¢ devotion' or
¢ Bhakti’.

For reasons which ordinary man cannot
understand, only those that are born in the
three higher cast:s, Brahmins, Kshatriyas
and Vaisyas are_ considered eligible to prac-
ise this Bhakti Yoga. The question natur-
lly arises then, are those that are born in the
other vastes tu be eternally damned ? The
orthodox Hindu maintaine that Bhakti-yoga
is offective in securing release, only when
the knowledge which is the antecedent to-it
is obtained by a direct study of the Upani-
shads and that that  knowledge, though
6btained in full otherwise ({from astudy of the
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Itihasas and Purapas) is not of any use fo'
securing salvation. The members of the
three higher castes thus make a monopoly of
salvation and keep Sudras and the lower
orders outside ite pale. In the face of this
strict monopoly, it is to the credit of
Vaishnavism that it has brought the lower
classes into its fold and has extended to them
the privilege of knowing God and of
attaining liberation.

Among the agencies employed as effecting
this silent revolution, one is the dootrine of
Prapatti or surrender to God, which is
conceived as demanding no caste status or
educational qualification. This is peculiar
to the Ramanuja School and is considerably
elaborated by the religious teachers who
succeeded him. =~ This doctrine is copsi-
dered to have some basis in the Upanishads :
but the basis is slight; nor is it explicitly
mentijoned in the Sr¢ Bhashya by Ramanuja.
It is practically founded on the Pancha.ratra.
It ia however said to have been accepted and
brought into practice by the Saint Satagopa
himself and by Nathamuni after him. Some
of the details of the doctrine may be menti-
oned here,

Prapatti, as has already been said is
lovingly surrendering oneself to God. Im
other words, it is the means of unreservedly
placing oneself in Gud’s hands and ridding
oneself of all notions of securing salvation by
golf.offort. It is the attitude of mind entirely
resigned to His will. . Bhaktiyoga, besides
demanding a direct study of the Upanishads
and obtaining knowledge of God therefrom,
i8 alsv & means that tries the utmost stréngth
and capavity of mortals. To those that ape
weak, -ignorant, impatient of delay and are
kept out by Sastras this path of Prapatii is.
accessible, The mental act ‘I trust thee, O
Lord '—once performed is dope once for all,
for a8 soon as it is done, it is accepted by
Hiw. Only it must be done with perfect,
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trust in God ; whatever series of good deeds
which the Prapanna may do thereafter are no
more means to eecure an end, but they acquire
the character of being ends in themselves,
in as much ae all these acts become but acts
or worship to Him and devoid therefore of
any selfish motive. The soul does the act
with the clear knowledge of ita own intrinsio
position as liege of the Lord whom it has to
gerve. This is the true relation between
soul and God and from it there naturally
follows the recognition of the true means as
no other than surrendering faith or extreme
loving trust. Surrender of one’s self is
sacrificing oneself as oblation at God's fest.
The self.assertion of Bhakti has given place
to the self.negation of Prapatti. The uplift
to sublime independence is the fruit of
complete surrender to the Supreme Being.

The contrast between Bhakti and Prapatti
may be shown as follows. In Bhakti, incess-
ant training of the will to devotional medita-
tion on God, demarding much individual
effort, strictly in accordance with prescribed
modes, is required; whereas in Prapatti, no
individual incessant effort is required; the
aspirant in whole hearted devotion uureser-
vedly throws himself once for all at the feet
of God. Bhakti is attended with risks inas.
muchas when lacking any of the conditions
imposed upon the aspirant, he renders him.
self.liable to be rejected by God ; whereas in
Prapatti the aspirant so unconditionally sur-
renders himself to God that God, after giving
protection does not cast him away. Bhakti
is a slender stream of love proceeding from
puny efforts, whereas Prapatti is a mighty
flow of grace pouring down from God, the
creator, nothing withstanding the rush of the
torrent, In Bhakti we endeavour to qualify
ourselves for salvation; in Prapatti we pray
to God that He by His grace give us the
diploma and thus make us equivalent to
qualified people. For when we surrender
ourselves we plead our utter inability to

accomplish any of the means presoribed for |

salvation and pray that He himseelf be our
means as well as our goal. Is there anything
which God cannot or will not grant when
prayed for?

‘If 1 ask Him to receive me, will He aay
nay? Not till earth and not till Heaven
pass away,’

Ramanuja has not made any mention of
Prapatti in his Sri Bhashyam, nor has he
interpreted the Charama Sloka, the lust
stanza of the (ita, as inculeating Prapatti,
There is a tradition connected with this.
Asked the reason for this by one of his disci
ples, Ramauuja said that the doctrine of
(irace was too sacred to be exposed to the
profane gaze of all mankind without reference
to their preparedness to receive the same ;
that it could be effective only when imparted
to those who were in heart sufficiently
sincere to act upon this dootrine, Ramanuja’s
intention in thus keeping this Prapatti hidden
seems to be that without the change of heart
leading to entire sacrifice for QGod,
Prapatti should but land the soul in moral
turpitude and spiritual bewilderment. Either
one must sedulously strive to advance to-.
wards God with all the ethical preliminary
involved in Bhakti, or by the change of his
heart have full scope for the operations of
God’s free grace. However, what Ramanuja
hid in the 8ri Bhashya he disclosed in his
work called Saranagata (‘adyam.

Among the conditions which Prapatti
requires are these two which are most hard
to attain viz, (1) an utter sense of helpless.
ness and (2) a complete trust in God that
He will save if we pray to Him for safety., Is
this not much needed for free grace? A
gailor in the wide ocean is found to trust
himself to a bit of wood; must not man have
some such confidence in God as & meang to
salvation when he means to launch into that
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bigger and endless Divine Ocean? When a
disciple who realised the reality of this com-
modity, was told that the path of Prapatti
was easier of accomplishment as it is only a
momentary act, he cried out ‘You place me’
in the predicament of a tenant who was call.
ed by his landlord to offer as his rent a gallon
of oil in lieu of a bag of the oil-seed.’

How terrible is our ignorance of things,
We know not who has sent us into this world,
nor what the world is, nor what we ourselves
are. ~ We know not what our ‘body is, nor
our sense, nor our soul, We find ourselves
fixed in one corner of this vast expanse with-

out knowing why we are set in this place
rather than elsewhere. As we know not
whence we came 80 we know not whither to
go. Such is our state, full of weakness and
uncertainty. Let us therefore surrender
ourselves to the will of Him who has made us
all and pass the days of our life without
thought of searching for what must happen
tous, Let usbe devoted to Him in good
earnest, Let us cast everything besides, out
of our hearts. He would possess them alone,
If we do this, we shall soon see that change
wrought is us which we aspire after. This
is what Sri Ramanuja preaches. '

REFLECTIONS

ON PROGRESS

By Arvpous HuxLry 24

Evolutionary change is regarded as prog.
ressive when it is in the direotion of increas.
ing imdependence of, and control over, the
environment, Judged by this criterion, the
history of life on our planet has not by any
meana been uniformly progressive. Primi.

tive forms have survived almost unmodified’
" from the dawn of that history to the present.

Man is the contemporary of unicellular
organisms which, despite their almost total
dependence on the enviroment, may very
likely outlive their more progressive rivals.
Moreover many organisms have undergone
progressive changes over a long period of
time, oonly to regress towards a new and
specislized kind of dependence upon the
envirohment, as parasites upon more advano.
od forms. And finally even those species
whioch have changed most progressively are
all, at the present time, at the end of
evolutionary blind alleys, condemned by
their high- degree of specialization either to
remain “what they are, or, if they undergo a
sérieé ‘of considerable mutations, to die out
through inability to adapt themselves, im

their changed forms, to the enviroment,
There is good reason to suppese that all
existing higher animals are fossils, predestin.
ed to survival without much change, or, if
change sets in, to estinction. Exocept fer
the human species, evolutionary progress
would seem to be at an end.

Biological progress, like every other kind
of evolutionary change, is brought about by
means of mutations, whose consequences are
inherited, Human progress might still
conceivably be brought about in the same
way; but at least within historical timies it
has not been so brought about. Moreover,
sinoe the great majority of mautations are
harmful, it seems unlikely that futare
ohanges in the germ plasm will do anything
to improve the constitution of spedies, which
is the product of so long an evolutichary
development. (Hence, the énormotis dangérs
inherent in the use, even for: pesdethl” par.
poses, of nuclear flssion. Mutitions can be
artificially produced by the kind of radistivs
associated Wwith nuolear fission:and ‘wiows
mutations, as we have #éeh, are harmiiuk
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It would be a vory suitable punishment for
man’s overweening hubris if the final result
of his efforts to dominate Nature were the
production of arace of hare-lipped, six-finger-
ed imbeciles.) If there is to be hereditary
progress in ‘the human species, it will be
brought about by the same kind of selective
breeding as has improved the race of domesti.
cated animale. It would be perfectly possible,
within a few centuries, to raise the wverage
level of human intelligence to a point far
above the present. Whether such a vast
eugenic experiment could be carried out
except under the auspices of a world dictator.
ship, and whether, carried out, its results
would turn out to be socially desirable, are
matters about which we can only speculate.
Meanwhile it is worth remarking that the
hereditary qualities of the more civilized
people of the world are probably deteriorating,
This is due to the fact that persons of poor
physique and low intellectual endowment
have a better chance of living under modern
conditions than their counter parts ever had
in the much severer conditions prevailing in
the past. Human progrees, within historical
times, differs from biological progress in being
a matter, not a heredity, but of tradition.
This tradition, oral and written, has served
as the vehicle by means of which the achieve.
ments of exceptional individuals bave bheen
" made available for their contemporaries and
successors, and the new discoveries of one
generation have been hunded on, to hecome
the common places of the next.

. Many and various criteria have been used
to measure this human progress by tradi-
tion, Sometimes it is envisaged as o coatinva.
tion of biological progress — an advance in
oontrol and independence. Judged by this
standard, the progress achieved in recent
centuries by certain sections of the human
race has been very great. True, it has not
been 8o great as some people like to think.
Edrﬁ_bquakes still kill their thousands, epide.

mics their millions, while faomine due to
drought, or floods, or insect pests, or the
diseases of plants, slowly and painfully
deatroy their tens of millions. Moreover,
many of the ‘conquests of niture’ most loudly
acclaimed at one moment have turned out, a
few years later, to be a good deal less specet-
acular than was first imagined—have even
taken on the aspect of defeats. Consider,
for example, the progress achieved in the
most important of all human activities-
agriculture. New fields are brought under
the plough, produce crops that permit an
expansion of the population, and then, almost
suddenly, turn into dust bowls and eroded
hill sides. New chemical for the control of
insects, viruses and fungi seem to work
almost miraculously, but only until such
tim~ as mutation and natural selection
produce new and resistant strains of the old
enemies. Artificial fertilizers produce bum-
per harvests; but meanwhile they kill the
indispensable earthworm and, in the opinion
of a growing number of authorities, tend in
the long run to reduce the fertility of the
8oil and to impair the nutritive qualities of
the plants that grow on it. In the name of
“efficiency,” we disturb the delicate balance

of nature; by eliminating one of the factors

of the ecological mosaic, or artificially add.

ing to another we get our increased produc-

tion, but after a few years outraged nature
takes its revenge in the most unexpected
and disconcerting way. And the list could be
lengthened indefinitely. Human beings are
never quite so clever as they think they are.

But the criteria by which biological
progress is measured are not adequate when
it oomes to the meansurement of human
progress. For biologioal progrees is thought
of as applying exolusively to the speocies as.a
whole; whereas it is impossible to think real.
istically about mankind without considering .
the individual as well as the race to which
he belongs. 1Itis easy to imagine a state of
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things in which human species should have primitives, whose contro) ovel: their envi. .
achieved a notable degree of biological prog- ronment is rudime.ntary, contnv.e .non.e ?she
ress—but achieved it, as the social insects less to be bappy, virtuous and, within hm.xt.s.
have achieved their progress, at the expense creative, Conversely, the members of m.vﬂ.
of the component individuals, considered ised societies, posseﬁsed of tlfe t;echnologwall
as personalities. Judged by specifically resources-i to exercise considerable cox.xtro
human standards, such biological progress over their environmen.t, are often conspu.:uo-
would be a regression towards a lower, sub- usly unhappy, maladjusted and uncreative;

state. and though private morals are tolerably good,_
humen collective behaviour is savage to the point of
fiendishness. In the field of internatiopal
relations the most conspicuous diﬁerenc?
between the men of the twentieth century an
the ancient Assyrians is that the former
have more efficient methods of committing
atrocities and are able to destory, tyrannise
and enslave on a larger scale.

In framing standards, by which to measure
human progress we must take into account
the values which, in the opinion of individual
men and woman, make life worth living.
And this, in effect, has been done by all the
theorists of human progress from the later
geventeenth century, when the idea first
began to seem plausible, down to the present . . ,
day. During the eighteenth and ninetee.nth The truth is that all an increase in man’s
cenburies biological progress was reconciled ability to control his environment can do
with human progress by means of a doctrine for him is merely to modify the situation ifx
of pre-established harmony. It was assum?d which,by other than technological means,infi{-
as practically self.evident that advancesin  viduals and groups attempt to make specffl-
man’s control over his environment would  ¢ally human progress in creativeness, moral.lty
inevitably be accompanied by corresponding gnd happiness, Thus the city—dwelling
advances in individual happiness, in personal fictory worker may belong to biologically
and social morality, and in the quantity and gpeaking, more progressive group than does
quality of creative activity in the spheres of * the peasant; but it does not follow tbat he
art and science. Those of us who areold will find it any easier to be bappy, good and
enough to have been brought up in the victo  creative. The peasant is confronte.d by one
rian tradition can recall (with a mixture of get of obstacles and handicaps; the industrial
amusement and melancholy) the basic and  worker, by another set. Technological progress
unquestioned assumption of that oconsoling  does not abolish obstacles; it merely chang?s
weltenschavung. Comte and Spencer and their nature. And this is true even in .
Buckle expi‘essed the matter in respectably cases where technological progress direotly
abstract language; but the gist of their ore?d wffects the lives und persons of individua's.
was simply this: that people who wore tup Ior example, sunitation hus greatly reduced
hats sud travelled in railway traiue were the incidence of contagious diseases, has low-
inoapable of doing the surt of things that the ered child mortality and lengthened the ave-
Turks were doing to the Armenians, or that rage expectution of life. At first eight this
our European ancessors had done to one an- piece of technological progress would seem to
" other, in the bad old days before steam be at the same time a piece of human progress.
engines, Today, after two world wars and But when we lookat the matter more olosely,
three major revolutions, we know-that there we discover that, even Lere, all that ha.!
is no necessary correlation between advanced happened is that the ,conditiona for aphieving_
. technology and advanced morality. Many human progress have been changed. Symto- -
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matic of this ¢hange is the recent rise of
gorintrios as an important branch of medicine,
is the granting of p2nsions to the uged, is the
ghitt of the balanee of population, incountries
with a low bicth-rate, towards the bighor age
groups. Thanks to sanitation, the aged are
in proce:s of becoming « socially importany
minority, and for this important minority the
problems of human progress in happiness,
goodness and creativencss are peculiarly
difficult. Iven in the medical field, techno-
logical progress is never the snme a8 human
progress. Kor though we can suy without
qualification that it would be « good thing if,
let us sy, walarin could be abolished, yet
the mere fuct of improving the health of the
victims of this disease would not in itself do
more than change the conditions in which
human progress is attempted. The heulthy
are not mnecessarily creative, good or even
happy; they merely have a better chance of
being 8o than do the sick.

Advoncing  technology inoreases man’s
control over his environments, and the
increasing control is hereditary in the sense
that its methods wre handed on by tradition
from generation to geperation. But, as we
bave seen, this equivalent of biological
progress does not by itself constitute specifi-
cally humun progress. Within the constuntly
changing situation created by advancing
technology, men miust try to achieve specific-
ally human progress by means which are not
of a technological nature—npamely politics
and education. Politics is concerned with
the organisation of juridical and economicul
relationships within » given society, and
between that 8ociety and other societies,
Education, in 8o far a8 it is not merely voc-
ational, aims ut reconciling the individual
with himself, with his fellows, with society
a8 a whole, with the Nature of which he und
his society are but a part, and with the
immanent and transcendent Spirit within
which Nature has its being.

The difference between a good economico-
political arrungement and « bad one is simply
this: that the good arrangement reduces the
vumber of dungerous temptations to which
the individuals and groups concerned aro
exposed, while the bad arrangement multipi-
ies such temptations. Thus o dictntorship,
however benevolent its intentions, is always
bad. because it tempts u minority to indulge
in the lust for power, while compelling the
majority to act as the irresponsible and
servile recipients of orders from above. If
we wish to evaluate nny existing or still ideal
institution, whether political, economic, or
ecclesinstical, we must begin by asking the
sime simple (uestions: what temptations
doea it, or is it likely to, create, and from
whut temptations does it, oris it likely to
deliver us ? If it strongly and insistently
tempts the individuals and groups concerned
to indulge such notoriously deadly passions
a8 pride, covetousness, cruelty and the lust
for power, if it forces hypacrisy und servility
and unreasoning obedience upon the whole
eections of the population, then, on the fuce
of it, the institution in question is undesir-
able. If, on the coutrary, it offers little
scope for the abuse of power, if it puts no
premium on avarice, if its arrangements ure
such that cruelty and pride of place are not
eusily to be iodulged, if it invites, not un.
reasoning obedience but intelligent and
responsible cooperation, then, on the face of
it, the verdiot should be favourable.

Hitherto most political and economio
revolutions have failed to achieve ‘the good
results auticiputed. They huve swept away
institutipns, which had become intolersgble
because they invited individuals and groups
to succumb to dangerous temptations. But
the new revolutionary institutions have led
other individuals and groups into tempta-
tions which were either identical with the
old, or, if not identical, no less dangerous.
For eoxample, power ia as ocertain to be
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abused, whether it is exercised by rich men
in virtue of their weulth, or politicians and
apd administrators in virtue of their position
in a Governmental or ecclesiastical hierarchy.

Large.scale political changes are made
primarily in the interest of an individual,
party or class; buta more or less sincere
desire to achieve specifically human progress
often enters in a secondary motive. How
far can such changes produce what is hoped
of them? To what extent can a continuing
advance in happiness, goodness, and creativ-
eness be achieved by act of parliament? Of
creativeness on the higher levels it would be
unwise to speak, Why large numbers of men
of genius should appear atone period, and
why other periods should be without them is
a profound mystery. It is different, however
with creativity on its lower levels, creativity
as expressed in the arts and crafts of common
life. It is obvious that in a society where all
the necessary household goods are produced
by machines in highly organised factories,
the arts and crafts will not flourish. The
conveniences of mass preduction have to be
paid for by a diminution in creativeness on
the. lower, popular levels.

Goodness and happiness are notoriously
hard to measure. All that can be eaid is that,
given certain political and economic arrange-
ments, certain temptations to evil aud certain
reasons for misery may be eliminated. Thus,
an efficient police can diminish the tempta.
tions to orimes of violence, and equitable
arrangements for the distribution of food can
diminish the miseries attendant on hunger,
Again, a paternal government can, by suitable
legislation, diminish the miseries connected
with periodical unemployment. Unfortu-
nately economic security in an industrialised
gociety has been achieved, up till now, at the
expense of personal liberty. The miseries of
anxiety bave had to be paid for by the mise.
ries of a dependence, which in some countries

have degenerated into servitude, This is a
world in which nobedy ever gets anything for
nothing. Advantages in one field have to be
paid for by the disadrantagesin another field.
Destiny oply sells; it never gives, All we
can do is to drive the best possible bargain,
And if we choose to use our intelligence and
good will, instead of our low cunuving and our
lust for power, we can make political arrange.
ments that shall eliminate many dangerous
temptations to evil and many causes of
misery without, in the process, creating new
troubles no less tolerable than those we have
escaped.

Meanwhile we muet remember that the
removal, by political methods, of certain
dangerous temptations and certain reasons
for misery will not of itself guarrantee a
general advance in goodness and happiness.
Even under the existing political and econo.
mic dispensations there is a minority of per-
sons whose lives are prosperous, secure and
untroubled. And yet of these fortunate few
how many are profoundly unhappy and how
many are actively or passively evil. Within
wide limits goodness and happiness are almost
independant of external circumstances. Trye,
a starving child can not be happy; and a
child brought up among criminals is unlikely
to be good. But these are extreme cages, The
great masses of the population live in a
middle region, lying between the extremes of
sanctity and depravity, wealth and destitu-
tion. Provided that they remain within this
middle region of experience, individuals can
undergo considerable changes of fortune with.
out undergoing corresponding changes in the
direction of vice and virtue, misery or happi.
ness. Private life is very largely independent
of public life and even, in some measure, of
private circumstances. Certain classes of
bappiness and even certain kind of goodnees
are the fruits of temperament and constitu.-
tion, There are men and women, of whom it
can be said, as it was said, for example, of
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St. Bonaventura, that thsy are **born without
original sin”, There are children who are
congenitally unselfish, like taat Pippo buono
who was to grow up into St Philip Neri And
to match these inborn and gratuitous virtues.
there is such o thing as an unearned joy, an
almost causeless beatitude.

Four ducks on a pond,

A grass-hank beyond,

A blue sky in spring,
White clouds on the wing;
What « little thing

To remember with tears —
To remember for years.

Such is the stuff of which a good part of
our happiness is composed; and such stuff is
the same at all periods, is available in every
conjunction of public or private circum-
gtances., Happiness from this kind of source
can not be increased or diminished by act of
parliament, or even by our own acts and the
aota of thoss with whom we come in contuct,
It depends on our own innate ability to react
to certain unchanging elements in the order
of Nature,

The ability so to react depends to a certain
extent upon age so well ason the constitution
of the individual. An adolescent newly dis-
‘covering the world is happy with a kind of
‘tremulous intensity never to be recaptured
during the years of maturity, And this leads
us to a very important point, which is that
‘the life of a man i8 not in its nature progres-
sive, but raises to & peak, continues for a
‘while on a plateau of maturity, then declines
through old age into decrepitude and death.
The literatures of the world abound in lamen-
tations over life’s inevitable regression from
youthful happiness. To an old man who has
outlived his contemporaries and is declining
into second childhood it is absurd to talk of
the maroh either of biological or human pro.
gress, Inhis own person he can experience

only the opposite of an advance either towards
greater control over the environments or to-
wards greater happiness, goodnees, and crea-
tiveness. And at any given period, however
progressive that period may seem to
future historians, a third or thereabouts of all
the individuals then living will be experienc.-
ing the biological and human progress
associated with advancing years. Old age
under Pericles or lorenzo the Magnificent
was just assad, just as anti-progressive as
old age under Abdul-Hamid or Chilperic.
True, the old are in a position to maintain
progress, if only because in later life many
vices lose their attractiveness; but it is
difficult for them to maintain progrese in
happiness and creativeness. If such specific-
ally human progress is ever maintained it is
through a] succession of young and mature
individuals, whose own lives are still in a
progressive phase.

Historians, when they describe a certain
age as progressive, never trouble to tell us
who precisely it is that experience[the progr-
ess in question, nor how it is experienced.
For example, all modern historians agree
that the thirteenth century was a progressive
period. - And yet the moralists who actually
lived during the” thirteenth century were
unanimous in bemoaning the decadence
of their times. And when we read such
a document as the Chronicle of Salimbene,
we find ourselves wondering to what
extent oonclusions drawn from the
sanctity of St. Francis, the architecture of
the Gothic cathedrals, the philosophy of St,
Thomas and the poetry of Dante are relevant
to the brutish and totally unregenerate lives
of the great masses of the people. If the age
was indeed progressive, who experienced the
progress? And if most of the people living at
the time failed to experience anything in the
nature of biological or human progress, is it
justifiable to speak of the age as progressive ¢
Oris an age genuinely progressive #imply
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because future historians, using standards of
their own devising, judge it to be so ?

In the long history of evolutionary change,
biological progress has been confined to the
upper levels of the vegetable and animal
population. Analogously it may be that
specifically human progress is a privilege of
the exceptionally fortunate and the excep-
tionally gifted. Thus, while the Elizabethan
drama was progressing from Kyd to Shake-
speare, great numbers of dispossessed peasants
were suffering from extreme malnutrition,
and incidence of rickete and scurvy was
steadily on the increase. In other words,
there was human progress for a few in cert-
ain fields, but in other fields and among the
destitute many, there was biological and
human regress. And yet to.day we rank the
Elizabethan age as an age of progress.

The experience of technological and even
buman progress is seldom countinuous and
enduring. Human beings have an enormous
oapacity for taking things for granted. Ina
few months, even in a few days, the newly
invented gadget, the new political or econo-
mic privileges, come to be regarded as parts
of the vxisting order of things. When reach.
ed, every longed-for ceiling becomes a com.
mon floor. We do not spend our time
comparing present happiness with past
misery ; rather we accept it as our right and
become bitterly resentful if we are even
temporarily deprived of it. Our minds being
what they are, we do not cxperience progress
conbinuously, but only in fits and starts,
during tho first phase of any new advance,

Frowm politica as.a weans tv human prog-
ress we now pass to education. The subject
is almost boundless ; but, fortunately, in this
particular context only one aspect of it is
relevant. For, in so far as they are not
dependent upon temperament or fortunate
accident, happiness, geoedness and creative.
ness are the produots of the individual’s

philosophy of life. As we believe, 80 We are.
And what we believe depends on what we
have been taught by our parents and school.
masters, by the books and newspapers we
read, by the traditions, clearly formulated or
unspoken, of the economic, political and
ecclesiastical organisations to which we
belong. If there is to be genuine buman
progress, happinees, goodness, and creative-
ness must be maintained by the individuals ¢f
successive generalions throughout the whole
span of lives that ate by nature non progres.
sive and in the teeth of circumstances that
must often be unfavourable. Of the basic phi-
losophies of life which can be imposed upon
an individual, or which he can choose to maks
his own, some are favourable to the mainten.
ance of happiness, goodness, and creativeness,
others are manifestly inadequate

Hedonis, for example, is an inadequate
philosophy. Our nature and the world are
such that, if we make happiness our goal, we
shall not achieve happiness. The philosophy
implicit in modern advertising (the source
from which millions now derive their Welt-
anschauung) is a special form of hedoniem.
Happintss, the advertisers teach us, is to be
pursued as an end initself; and there is no
happiness except that which comes to us
from without, as the result of acquiring one
of the products of advancing technology.
Thus hedonism is linked with the nineteenth.
century faith that technological progress is
necessarily correlated with human progress,
1f rayon stockings make you happy, how
much happier you must bo with Nylons,
which are the product of a more advanced
techuolugy ! Unfortunately the human miund
does uot happen to work this way. Consequ.
ently those who consciously or unconsciously
accept the philosophy expounded by the
advertisers find it hard to maintain even
happiness let alone goodness or creativeness,

~ More adequate ure those political philogo.
phies, which for millions of our contempora.
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ries have taken the place of the traditional
religions. In these political philosophies
intense nationalism is combined with a theory
of the stute and asystem of economics. Those
who accept these philosophies, either of their
own free will or because they have from
infancy been subjected to unremitting propa-
gandu, are inspired in many cases to i life of
devotion to the national and ideological cause,
They thus achieve and maintain a kind of
bappiness and kind of goodness. Unfortunate-
ly o high personal morality is often associanted
with the moust atrocious public wickedness;
for the Nation and the Party are deities in
whose service the worshipper is justified in
doing anything, however :bominable thut
seems to advance the sacred cause. And
even the happiness that comes from the
service of a cause greater than oneself is apt
in these cases to be somewhat precarious.
Yor where bad meaus are used to achieve a
worthy end, the goal actually reached is
never the good erd originally proposed, but

merely the inevitable consequence of using

bad means. For this reason the happiaess
that comes from gelf.dedication to such poli-
tical causes must always be tempered by the
disappointment arising from the chronic
failure to realise the longed-for ideal.

In devotional religions, such as certain
forme of Christianity, Hinduism, and
Buddhism, the cause to which the worshipper
dedicated himself is supernatural and the
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full realisation of his ideal is not ‘in this
world’. Consequently their adherents have
a better chance of maintaining happiness
and, except wherc rival sects are struggling
for power, are less strongly tempted to public
immorality than are the devotees of tho
political religions,

Stoicism antedated the Ntoics and has
survived them. Itis the name we give te
men’s attempt to achieve independence of,
and control over, environment by psycholo-
gical means, rather than by mutation and
selection or, on the human level, by an ever
more ecfficient technology. Because it dep.
ends mainly on the surface will and because,
however powerful and well trained, the sur-
face will is not . match for circumstances, the
mere stoic has never wholly realised his ideal
of happiness in independence und goodness in
voluntary detachment,

The aims of stoicism are fully achieved,
not by stoics, but by those who, by contempl-
ation or devotion, lay themselves open to
‘grace’, tothe ‘lLogos’, to *Tao"‘, to the
* Atman.Brahman’, to the ‘Inner Light’.
Specifically human progress in happiness
goodness wnd creativity and the psychologiocal
equivalent of biological progress in independ-
ance and control are best achieved by the
pursuit of man’s Final End. It is by
aiming at the realisation of the eternal that
we are uble to make the best und the best is
a continuing progress— of our life in time.

Reproduved from ‘Vedanta and the West’ ' January—Iliebruary 1947

PERFLECTION : INTENSIVE AND EXTLENSIVE
(Contributed)

The conception of perfection treasured up
by one nation dictates the course of 'it.s
history and determines the pattern of its civi-
lization. We know how the German ideal of
perfection as the Superman wrecked not
only one nation but set the clock back by
many years for the world. Thatisa perfec-
tion forbiddingly intensive and individualis-
tic. Equilibrium, harmony, these were not
the keynote of the German perfection.
Concentration of energies, vehemence, inten.
sity, these were its targets.

¢ It is the concentration of all energies of
life on some ethically fruitful moments
which the Germanic man treasures, not
comfort; hence his abrupt hurrying from
one climax to another (GQipfeltechnik), disre.
garding the valleys which he finds unappeal-
ing and uninteresting, and the absence of
epic and calming intermediate linke. The
sole theme of life is the counter-motion of
heroic will and those fateful obstacles of an
inner and outer kind, the struggle of both,
which calls forth the greatest exertion and
tension, ond presses toward vehement

release.’t

Quite different from this conception of
perfection was that of Plato. Harmony was
the keyword of Plato’s perfection In indivi-
dual life it worked up for "harmony and
equilibrium of the parts to the whole, and
on the social side it aimed at the reflected
form of absolute harmony of an all.inclusive
and oconsistently harmonious state. Herta
Pauly in the Review of Religion delineates
these two conceptions of perfection current
in the West and synthesises them in the
Christian idea. It will be seen that even the
Chriatian idea falls short of the requirements
of an ideal all-inclusive perfection effective
both on individual and social planes. Such
a conception we get in the Hindu idea of
perfection.

1 Glerman gource,

Herta Pauly in part writes:

*The ideal of an intensive rather than
extensive perfection is, however, not aniqu-
ely Germanic. It is also found, for example*
in the Arthurian legends. Nor can it be
considered typical only of that period. The
idea of a centralised rather than extensive
and all-inclusive perfection seems to a high
degree characteristic of our whole Atlantic.
Weetern culture. This is especislly evident
as applied to the evaluation of personality.

Although the three classical periods, the
Early Renaissance of the twelfth and thirteen.
th centuries, in some butnot all aspects, the
High (Italian) Renaissance, and the classical
age of the eighteenth century—favoured the
well.rounded personality, the dominant ideal
of the Weatern culture has not been that of
all.round perfection. The Greek ideal of to
agathon, the well.proportioned good, has on
the whole, not been that of western human.
ity, even though the advantages of the
balanced and extensively developed persona.
lity have always been acknowledged and
educationists to this day have tried to
cultivate it,

The ideal personality of the pre-Christian
Middle Ages in Europe, to judge from the
literature they produced, was the hero, that
is the person who excels in one or several
respects. The High Renaissance, while
resumming the Greek aspiration to totality,
also preferred the outstanding personality of
special excellence. The emphasis was qn
excellence, not on harmony.:

The Romanticists, while heira to the
classical period of the eighteenth century,
paid homage to the *genius’, the person of
unique talent. Here again, the life ideal is
excellence and infinite expansion, not comp.
letion and equilibrium,

It must be acknowledged, however, that
every age Which has valued this type of
personality has also recognised its dangers
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socially and acsthotically, and modified this
ideal by its own criticism. So, the knight
inclined toward extravagance, ruthlessness
and self-glorification, had to become more
disciplined. His craving for aventiure bad to
be submitted to a higher objective, leat his
life lapse into a meaningless, merely episodic
form of existence, The criticism was voiced
in terms both Greek and Christian, with the
consequence that the perfect knight finally
had to satisfy simultaneously the traditional
pagan ideal of heroic action, the (ireek ideal
of mcderation and prudence and the christ-
jan ideal of humility, He had to be humbly
and wisely active.

Platonism and Christianity, like Angustine’s
two cites are often hard to tell apart and yet
impossible to identify. One fundamental
difference, however is that the latter does
not share Plato’s unconditional dualism of
the eternal, and the actual world by the
achievement of perfection is ruled out
apriori. Thus, although Platonism and
Christianity converge in a pessimism regard-
ing the possibility of perfection in this world,
there is always a question whether its denial
from the Christian side r1epresents an
« empirical ’ fact only, or whether it claims
to express a law of existence. Even the
vision of the kingdom— sympathetic as it is
to ‘the Platonic ‘other world’—is never
completely and unhesitatingly projected into
the beyond, but is in part understood asa
potential reality, and an imperative of this
world. St. Paul observed, ‘If in this life
only we have hope for Christ, we are of all
men most miserable. (1. Cor. 15.19) How
much worth is the word <only’? St. Augus-
tine in his symbolism of the civitas des and
the civitas terrenne expressed the view that
the latter can at best achieve a ccmpromised
and incomplete peace. But Augustine g,lso
expresses the departure of the biblical view
from Platonism, affirming that the two worlds
do meet in temporal existence especi:ally
through divine grace or the order of caritas.
Hence, while, on the one hand the absolute
good becomes spoiled in the temporal world
of relative goods and evil, on the other hand,
the materials of this world may be changed

KESARI

transfignred through the creative and rede.
mptive interveuntion of the divine spirit,

It must be acknowledged now that at this
petiod we can no longer isolate the extensive
idenl of perfection as boing Platonic in as
much as Christianity, in its compromising
and unlimited ethicnl demands, also strives
for a consistent, all-inclusive perfection :
‘ Be ye therefore perfect, even as yvour favher
which is in heaven is perfect.’ (Mat, 5. 58)
On the other hand, the New Testament does
not, throughout dwell on the extensive
perfection of man but insists on the essential
perfection of faith, love and a ¢ better hope
by the which we draw nigh unto God,") (Heb.
7. 19) —charity, which is the bond of perfect-
nesg. {Col. 3, 14) St. Paul goes so for as to
declare, ‘my strength is made perfect in
wenkness...... I rather glory in my infirmities
that the power of Christ may rest upon me.’
Paul's praise of human weakness, both as
found within and coming from without,
expresses in extreme, if not paradoxical form,
one outstanding aspect of the Christian faith :
not particular perfection, but & complete
commitment of faith is the essential Christian
virtue for, as in the story of the rich young
ruler particular virtues sometimes may mean
no more than a camouflage of the lack of an
essential commitment,

Concerning the possibility of total perfec-
tion, its Christian symbol, the Kingdom ie
conceived of as ‘to come’ or also to be
completed at the end of history. (It is not
important here whether ‘on earth’ or in
heaven.) The possibility of total perfection
in history is thus denied. Concerning total
perfection of the individuil personality,
Jesus when addressed as ‘ Good Master’
replicd, ‘none is good save one, that is God.’
The possibility of a totally perfect personality
is thus implicitly denied_even though it is
demanded. (cf the Sermon on the Mount).’

It must be remembered here that the
Hindu conception of history is just the oppo-
site of the Christian. According to the Hindu
idea, history is just the pioture of total
perfection. History is moving divinity;
Maya is the spiritual power of Brahman,
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The Hindu idea of total perfection is linked
up with that of individual perfection. The
Hindu ancients have shown by example and
precept that a perfect personality is possible
and the realization of the perfect personality
is the realization of the individual self as the
comprehensive Cosmic Self, the Atmau as
Brahman.

Now what is the process of achievement
that obtains itself in Christianity ? Herta
Pauly writes :

‘There are two basic types of Christian
philosophy, redemption religion proper, and
gradualism, or attainment religion, It would
be futile to uphold either one of them as
‘more’ Christian than the other, since the
New Testament can furnish each with
sufficient evidence of authenticity. Graduali-
sm may ignore the limits of human resources
and achievement. and lose sight of the need
of grace in which all biblical faith recognises
the ultimate source of perfection. When
redemption religion becomes too strongly
dualistic, it either ‘denies’ the world whereby
it also distorts the idea of divine grace
into a quasi-magical power which it expects
to alley the diabolic perpetuam mobile of the
world. Or it may, in effect, ‘deny’ the
‘other’ world and concentrate on making
perfect adjustments to the fact of imperfeo.
tion, as does Plato.

The conception of perfection of the West-

ern world thus reveals a constant struggle
between the two types here discussed. This
tension is present in every religion or life.
ideal which tries to come to terms with the
two principles, the absolute and the relative.
Platonism arrived at two standards of per-
fection. Starting with tho absolute, but
findiog it uuattaiuable, it posits a substitute
standard of extensive, but limited perfeo-
tion. The Gipfel conception of perfection
strives against diversity, that is extension
trying to reduce it infinitely. '
Christianity attempts to include and relate
creatively both dimensions, by making the
central perfection of the heart the beginning

and the unreplaceable foundation of an in.

finite, never complete, process of extensive
perfection.’

To see the extensive perfection as 2
process is to see the world as world, cut off
from its underlying epiritual reality. The
world seen in its real essence is not a process
but the reality; itis the spiritual reality it-
self, it is Brahman. But Christianity views
it as a process, as becoming. And this is the
fundamental error in the Christian world.
view. Christianity telieves in an Utopia
that lies far ahead in the future to attain
which life in this world is only a preparation.
If this world is taken only as a preparation,
for some denoument in another world then life
in this world can not be invested with its pro.
pre perspective, Life here loses all ultimate
meaning and is reduced to a meaningless space
between birth and death. It is indeed a
great relief to transfer ourselves on to the
Hindu conception. According to it the total
perfection is the dazzling reality of our lives.
The total perfection is the self realised
Satchidananda  (Existence knowledge-Bliss)
whose manifestation is the world of formas.
Of course, the realization of the world as
Satchidananda for the individual self is a
process of progressive revelation. But this
revelation is here, in this world, ehavia.
Nay, it is in this body. When the individual
self knows himself as the indwelling spirit,
and not as the body, or mind, then it realises
Satchidananda. He sees no duality between
himself and the world. He sees.bimself as
residiag in the world and the world as contai-
ued in himself. He experiences the intensive
and extensive perfection merging themselves
in his own self. This is the realization of the
Jivanmukta, the one who is free ia this very
body. He feels tho world ue his own body.
When the Bsherman was thrashed, Sri Rama..
krishna felt the blow on his own back which
left its mark there. When Sri Vyasa called
out for his boy Suka who was leaving hearth
and home for a life of renunciation, even the
trees answered his call. For the great rishi
Suka  had attained at.one.ment with all
creatian. Here is perfeotion intensive ang,
extensive packed into one, -

S —————



NOTES AND

The Religion of Effective Neigh-
bourliness

At last the die is oast: India is to be
divided.

Three yeurs :go when negotistions regard-
ing the division of India into Pakistan and
Hindustan were going on betwcen Mahatma
Gandhi and Mr. Jinnah we risked a mild
prediction. = We said editorially that if
Gandhiji were to concede to a division it was
in pursuance of the Hindu wisdom of eacrific-
ing & gangrenous limb to save the body, of
sacrificing &« member to save a family.
Pakistan is given not without a wrench, not
without agony of heart. 1t is done as a
yajna, 88 a sacrifice for self purification
for the Hindu society, done to convert and
transform the Muslim heart. But is the
Hindu society ready for this yajna of eclf.
purification? When India is divided and
Pakistan becomes our neighbour, there is
bound to be greater ‘run on the banks’ of
our patience, love, tolerance and more than
all, on the virtue of good neighbourliness.

The Hindus have always believed in reform
and progress by the peaceful method of love
charity and tolerance. @ The voice of
history speaks in clearest tones that when.
ever political reform has been effected
through violence, it has not only failed to
achieve its purpose but has created violence
and revolution. On the ocontrary, when
charity, love and non.violence have carried
through a reform, it has always led to real
progress, Real progress has resulted only
from progress in charity. It is this wisdom
that inspired Mahatmaji to be suicidally
charitable to the Muslims and concede Pakis-
tan. ‘Charity suffereth long’ no doubt,
And reform by consent is slower, more
expensive and wasteful than reform by com-
puleion. How much more expensive and
wasteful must it be to reform others by self-
purification, austerity and love. But such
has been the Hindu method. The Hindu
soers saw that force, coersion and violence

were woeful failures as socially cohesive
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factors. These divide and never anite. So
they laid down that if the Hindu society is
to live, it must live by the sovereign social
virtues of forbearance, good neighbourliness,
tolerance and self-forgetting love. The con-
cession to Pakistan is a call to the
Hindus to practisc whut they preach, to show
that the term Hindu stands for certain ideals
of life, for a living religion,

Today in the context of Pakistan becom.
ing our neighbour the whole of our religion
seerus to flow into the pructice of good and
efficient neighbourliness. As a matter of fact
there is no religious virtue that does not glow
with new brilliance at the touch of neighbour-.
liness. All tho divine qualities (daivi sampat)
like non.injury, truth, absence of anger,
renunciation, serenity, absenre of calumny,
compassion to creatures, uncovetousnees,
gentloness modesty, forgivenees, purity,
ubsence of hatred, all these acquire new
meaning when we approach them with the
idea of harnessing them for neighbourliness,
These are not passive virtues, but active
ones. We must understand the needs and
tendencies of our neighbour to appreciate
them and make the necessary sacrifices to
fulil them. We must be able to adjust
ourselves to their demands, placing our
neighbours’ claims as primary and ours
a8 secondary. For honest practice of the
above accomodation and understanding, we
will have to press into service mapy of
the (ualities enumerated above as non-
injury (it ie injury not to yield to the legiti-
mate claims of another) absence of anger,
renunciation, serenity, absence of calumny,
uncovetousness and the like.

Side by side with the practice of these
gpiritual (Brabminic) virtues, equal, if not
greater emphasis, must be laid on the praotice
of Kshatriya (martial) qualities as bravery,
boldness, fortitude, promptnees, not flying
from battle, generosity and lordliness. The
greatest disservice one can do to his neigh.
bour is to be oneself weak., Our weakness
excites the oupidity of our neighbour
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who is left restless with thoughts of
conquest and robbery. If we are a strong
nation, with all the virtues of a Kshatriya
listed above, not only do we banish from our
peighbour’s mind thoughts of greed and
rapacity, but we inspire courage and strength
in him also. Today the Hindus 28 &
nation have gone down in the Kshatravirya,
in their sterling, manly qualities. We have
often shown that we cannot stick to our post
in the field of battle, This has en-
couraged our rapacious neighbours to
pounce on us time and again. 8o then
acquiring strength is a double service, to
ourselves and to our neighbours,

Today the Hindus are called wupon
‘to practise effective  neighbourliness to

Muslims. And if they want to acquit them-
gelves oreditally they will have to keep
before them the spiritual virtues and more
the Kshatria virtues.

Linguistic Provinces

Presiding over the inaugural meeting of
the All-India League of Linguistic Provinces
at Madras on 12th May, Dr. Radhakumud
Mukherjee made a strong plea for the linguis-
tic division of Madras presidency into four
units, so that the language, literature and
culture for which each unit stands may be
developed to its fullest extent unhampered
by any kind of compromise connected with a
common administration, Dr, Mukherjee
pointed out that India’s culture is a synthetic
complex built of diverse elements. These
elements are chiefly represented by the
different languages of India. The regional
languages which have developed as the
vehicles of partioular types of ideas reveal-
ing the manners and customs, the thoughts
and ways of racial and cultural groups, bave
richly oontributed towards the synthetic
diversity that is Indian oculture. A national
government, Dr. Mukherjee averred must
foster this diversity of India's culture. And
to that end it should foster the linguistic
diversity.

He said : ¢ Linguistic diversity is, therfore,
to be maintained and fostered on principle
by & national Government which must stand
for the diversity of national culture. The
Madras Government is charged with the
responsibility of promoting four principal
languages and the cultures they represent,
Tamil ranks next to Sanskrit in the value of
its thought and contents, its originality, diver-
sity, and antiquity traced to the early centu-
ries of the Christian era. Kannada is almost
equally old; Telugu goes back to about 1000
A.D., while Malayalam is a young sister of
Tamil. All these four Dravidian languages
derive their words of higher thought from
Sanskrit which links them with the Northern
Aryan languages except Urdu. There is,
therefore, a case fur a linguistic division of
the Madras Presidency into four units, so
that the language, literature and culture for
which each unit stands may be developed to
its fullest extent unhampered by any kind of
compromise connected with a common admi.
nistration. What is needed for the purpose
is what may be called the cultural autonomy
of each linguistic unit to enable it to make
its complete contribution not merely to
South Indian culture, but also to the culture
of India as a whole.’

But—and it is a big But—from the econo.
mic point of view will it be advisable to
divide the province purely on the linguistio
basis? It is evident that linguistic areas
cannot be economically independent and self.
contained. Dr. Mukherjee is alive to. this
difficulty, but consoles us saying that it may
still be possible to assure to these linguistio
provinces their separate cultural evolution
by suitable administrative arrangements.
We are afraid Dr. Mukherjee is banking tco
much upon the application of the federal
principle, He says that the application of
the federal principle to the Provincial
Government which may be constituted as a
sort of a Federation distributing among its
different cultural regions fairly and equitably
its financial resources and administrative at.
tention will obviate the limiting condition
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imposed upon by the economic factor, But
then this remedy can be applied before the
amputaticn is done. 1f federalism can see to
the fair and equitable distribution of finan.
cial resources to different linguistic units
after division, why not it Le done before
division. It is the mutuval suspicion and fear
between units that the legitimate funds
and attention are not going to them, that is
now pressing for a division.  Let the appli.
oution of the federal principle see to the
proper distribution of money and administ-
rative attention to linguistic areas and restore
the lost mutual confidence and let the divi-
sion be averted. We are getting awfully sick
of divisions. We have had enough of it. Now
this fell tendency must be stopped.

New Targels for Education

The South-East Asia Regional Conference
of the International Students Service which
held its sessions at Madras in the middle of
Juge turns a new page in the history of Asiu’s
educational co.operation and co ordinated
aspirations. Almost all countriee of Sou'th.
Kast Asia, Burma, Siam, Indonesia, Viet.
Nam and Ceylon had sent in their delegates.
There were visitors to the Conference ferm
TFrance, Holland and Czechoslovakia. Dr.
7Zakir Hussain, the genius behind the Basic
Education presided over the sessions. The
(lonference adopted the reports of the com.
mission on ° cultural programme ’ and Relief
to war-affected areas. The report of the
commission for Relief to war-aﬁected. areas
suggests very necessary and fruitful lines of
educational reform and show that they mean

business.

Dealing with India, the report 9f the oom-
mission pleaded for the estabhs.hmenc . of
residential universities, and for .mcrea:smg
hostel accommodation in the existing univer-
gities, The Commission expressed §he view
that the location of universities in big cities,
where the cost of living was high, had pre-
vented a large number of middle c!a.ss people
from taking advantage of University educa-
gion. The need for more colleges for woman,

specially for Muslim woman, was stressed.
A suggestion was made that a programme of
rural education to be undertaken by Univer-
sity students should be chalked out. Schol-
arships to the needy and aid to disabled
students were also urged.

But perhaps the highlights of the confer-
ence woere the very thought-provoking
speeches delivered by Dr. Zakir Hussain,
The one he gave at the opening session gave
new targets for education in Asia,

He observed : ‘ Your pre.occupation with
politics and economics during these your
students’ days will be justified mainly by
your concern for right education. It has
heen 8o ever since Plato. As those under.
going education in its higher stages and
thoze destined to be the intellectual and
educational leaders of your people, you can
never be too vigilant about the way eduoca.
tion is organised in your oountry. Good
political organisation and a sound economic
system are necessary to make good education
possible and good education is essential to
the maintenance of good political and econo-
mic institutions and to eusure their steady
and healthy growth. You should, therefore,
be desperately in earnest about how educa.
tion is shaping in your conntry ”’.

Pointing out that every democratic society
should organise ite educational work in
accordance with the demands of the axiom
of adequacy or correspondence between the
objective and subjective mind, Dr. Zakir
Hussain said that it would be obvious to
them that they would have to transform their
achools from “* places of theoretical intellec-
tual one.sidedness into those of practical
human many-sidedness, from centres of mere
acquisition of knowledge to those of ite right
use, from places of passive receptivity into
those of croative activity, from places of
individual self-seeking to places of devotion
to social end. The key-note of University
work should be social responsibility—but
social responsibility freely undertaken and
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not under duress. Your influence in the
shaping of sducational endeavour in your
country should be exerted on the side of
essentially democratic principles, From
individuality through character to persona.
lity in the service of great ends, doubting in
humanity and believiug in humility, a full
harmonious individual development and a
dedicated life--that, us I see it, is your road.”

Concluding, Dr. Zakir Hussain said: *On
this road we will have many fellow-travellers
gome weary and worn, some who have lost
their bearing owing to the ravages of war,
You will help to re-establish their intellec.
tual centres and dispel the darkness and the
fears around them, Co.operation in construc-
tive activity, in service of the highest human

values, will be the strength and inspiration
of the cultural relationships you will form
and out of this will grow those deep sympa.
thies which are far stronger links than the
trancient accord of material interest. Your
research will be an endeavour to discover the
hidden harmonies between the past and the
present. It will be a sum total of diverse,
ill-assorted pieces of work, but an organio
composition evolved by living minds. All
your plans must have a broad firm base.
You will be artisans who work not for the
day or for their time but for a limitless future.
May you have the courage that never fails,
the patience that grows stronger the more it
is tried, the vision that sees and captures the
vision glorious to be ”,
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HINDUISM AND MODERN SCIE.
NCE: By Dr. M., A, Kamvars, M. B,
C. M., ForeEworD By Dr C. KuNuAN
RaJa; PuBrLisuep By THE AUTHOR AT
MancALorE. PacEs xux + 216, Prick
1R8.4/8,

If the Hindu hearts are drooping t.day for want
of strength and courage to face aggrossive attacks
from outside or to solve their pressing problems, it
is because they have not cared to get at the 'map
of life’ bequeathed to us by our ancients. OQur
ancients had a good grasp of the fundamentals of
life and had shown how to make life intelligent,
effective and powerful both in the individual and
national rpheres. It is refreshing to find Dr.
Kamath of the Madras Medical Service, bringing to
brilliance the Hindu map of life in all its variegated
colours aided by the knowledge and insight afforded
by modern science and regearch.

The author rightly holds that the Vedas are
meant for mankind in general and not exolusi vely
for the Hindus, Thue all the human beings are
free to decive benefit from the truths revealed in
them. The art of healthy living, we are told, is the
religion of the Hindus and the laws of hygiene and
ssnitation form two essentials or limbs of the
religion. ‘It is these latter that have heen incorp.
orated in the Smritis of the ancient law-.givers like
Manu, Yaguavelkys and Parasara, but in the name
of religion’ (p-13). None need quarrel with thig
view of the Vedas and Bmritis held by a rmedica}

man. Banitation and hygeine are no doubt limbs
of religion but oaly two of the many that support
the body proper. The ‘Laws of Nature' which
according to the doctor, are revealed by the Vedas
relate not so much to the material as to the menial
moral snd spiritual planes of life. 1f there is any
partiality in the Srutis end Smritis it is to the
supreme écience of sciences, to the Atma-Vidya in
whose light every other science was made to march.
Even the discoveries of modern science, as the
suthor shows, only follow, though haltingly in the
wake of the discoveries made by the ancient Rishis
ages ago, in the forest universities of India.

Dr. Kamath is not unaware of the dominance of
the spiritual ideal in Hindu culture and eciviliza.
tion. He is only anxioue to show how even in the
practical details of daily life and material progress

_the ancient Mindus anticipated in a remarkable

wey the latest conclusious of modern science in the
fieldas of medicine, hygiens, sanitation, physiology,

biolugy, eugenics, physics, chemistry, mathematics
and astronomy, )

The author begins by pointing out that Indie
was the mother of civilization and culture in the
East and that the roots of Western civilization too
are to be traced to the flood of ideas that flowed
from ancient India to Greece, the cradle of culture
in the West. Ho then proceeds to describe at
some length the daily practices of the Hindus, ag
laid dowa by Mani and other law-givers and
examjne their. seundness in the light of modern
theories of social hygiene and sanitation. Thg
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same mode of treatmont is followed in the descrip-
tion of the Hindu’s dietary, the Hindu tdeal of
marriage, the Varnasrama system and the Hindu
idea of cosmos. In the luat section the author
shows how l'atanjali wilh his theory of .Jatyan-
taraparinamon wae tho roal father of tho idoa of
evolution and the latest theories of modorn phyeics
about matter being but a form of energy.

Regarding the institution of caste the author up-
holds the view that it has served wonderfully to
pregerve the life and ideals of the Hindus in the
past and that the evils that have crept into it
today do not justify total abolition of the systemns
but only require for their removal a return to the
ideal from which the Hindus have swerved, and u
process of purification dirocted to restore the original
spirit of mutual regard, brotherliness und co-opera-
tion,

The plan adupted by the author is very compreh-
ensive and no subject of any importance bearing on
the vast theme of Hinduism fails to find a mention
in the volume. Towards the-end the rationale of
Suryanamaskar and sun.worship is explained in
the light of the discoveries of modern medical
science. The sections on worship and prayer, japa
tirtha-yatra, fasting, fear and worry, faith and
hope, thought as a force and Auto-suggestion
contain useful information that is not ordinarily
available to those outside the medical line. Prof.
Kunhan Raja’e foreword is a brief but forceful plea
on behalf of ancient Indian civilization and the
practical importance of making a proper study of
its main features in the present day. The book—
it deserves & better get-up—is on the whole, a
valuable nid to the understunding of the ancient
Hindu way of life and thought.

M.R.R,

POEMS: SwaMI VIVEKANANDA. AD-
vAITA ASHRAMA MAYAVATI, ALMORA,
HiMaLAYAS. Prick Rs. 1.6-0 Padgus 67,

¢ Hia braio was teeming with thoughts, he said
one day, and hie fingers would not reet till thoy
wero written down. It was that satne ovening
that we came back to our houseboat from some
expedition, and found waiting for us, where he had
valied and left them, his manuscript lines on
¢ Kali the Mother’, Writing in a fever of inspira-
tion, he had fallen on the floor when he had finished—
as we learnt afterwards—exhausted with his own
intensity '. Here is a picture from Sister Nivedita
of the intensity of feeling Swami Vivekananda
poursd into every poem of his. e lived every
letter uf what he wrote and that too intensely.

Poet, the Swamni was; but he was a saint amonyg
poots. He was at his best whon he wrote on
thewmes rolating to spiritual life, The song of the
Sannyasin, the Song of the free, IKali the Mother,
Hymn to the Divinity of Sri Rawmakrichna nre peor-
haps his most inspiring.

The Advaita Ashramna have done a real service

by bringing together Lhwso poems scattered over
many pages in such a handy voluma,

THE POWERS OI* THE MIND;
THOUGHTS ON THE GITA; WORK
AND ITS SECRET: By Swamy VivEKA-
NANDA. ADvaira ASuRAMA, MAVAVATIL.
Price As7, As, 5, anp As. 6. Raes.
PEOTI VLY,

These aro small pamphlety reprinted from the
Complete Works of Swami Vivekananda. Thoy serve

& special purpose as appetisers for the study of the
larger volumes.

We cannot but admire the wisdom behind this
plan  of brioging out the Swami's works in
pamphlet form The moderner ia busy and has no
patience for big tomes. e is a lot nervous about
them. Dut he is quite at home with small bits of
wigdom. Why should I care how many cupe of
wine are in the jar, 1 have my cup that intoxicales
me. This is his philosophy.

The publishers must be congratulated for the
tustefnl yelection and display of culours on the
sovers of these pamplets.

INDIAN STATES IN FREE INDJA:
By Kevarram C. Oza. Vora & Co.,
Pusrisgrrs L1p 3, Rounp BuiLpings,
KaLBApEVI RuaD, BomMBAY 2. PacEs, 78
Price Rs. 2/-

In this brief but illuminating eketch the author,
who is a retired Deputy Political Agent, draws
attention to the many iutricate queetions connect-
ed with the vital problem of Indian statos in &
free India. In epite of the repeated declarations
of interested politicians and propagandists to the
contrary, Indis is essentially ome from ' the
Himalayas to Cape Comorin. The differences in
administrative regimes in the several parts,
whether under Indian or foreign domination, do
not affect this basiv unity. This {act bas ssserted
itself in shaping our past history and is bound to
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make itself felt in the future ag woll. When freedom
comes it cannot be confined to any particular pro-
vince or provinces, but must flood the whole land.
even as when slavery crept in one cormer in the
past, itinsidiously spread its blighting shadow over
the whole country.

Kevalram Oza is happily a firm believer in this
organic unity of India, Hence he deals with ques-
tions like paramountcy, sovereignty and autoncmy
in a broad spirit conducive to the presentation of
this unity. He envisages the future of the states
ans an integral part of the Indian vision that is to
come and suggests several lines along which mutual
realignments have t0 be made in the plane of
politics, culture, economics and education to
ensure central cooperation and safety. He pleads
for the early introduction of responsible govern-
ments in tho States so as to catch up with the rest
of India in demooratic advance. Popular freedom
under the aegis of the Princes he thinks will only
help to strengthen both the Rulers and the people
by remedying the evils now corroding their
administration. There is no inherent contradiction
between the power and welfare of the people on
the one hand and the potentiality of the Princes
on the other for popular leadership. The alter-
native to cooperation between the people and the
Princes, warng the author, is common dooms
He finds in the Princely order a valuable asget to
safeguard the safety of the nation against external
and internal enemies, They also constitute, by
birth and training a Corps Diplomatique that will
find ample scope for expression of their out
standing personal attainmenta in international
councils and ambassadorial capacities in foreign
tands. In a eeparate chapter the author deals
with the all—important question of the Paramountcy
of the Indian Union over States in the future order.
He conceives paramountcy nore as a beneficient
principle of public policy and a bulwark of the
Princely order than as & regulative mechaniem
acting on the eimple corrective principle. It
behoves us all to view it as a positive factor in

" pational solidarity and an upholder of the inter-

national position of India” (P, 42) Paramountcy
constitutea a central trust of the nation's affairs,
oonsisting of all the residnual powers of the provin-
cial and state limits that compose the Indian
Union and the author thinks that in availing them-
gelves of this trust the component units only stand
to gain by ensuring their own and mutual interests.
The several proposals for amalgamation, attach-
ment snd grouping of States confederally and
foderally as well as their fusion with the provinces
are considered in the chapter on political and
oultural realignments. The ecocnomic issues are
discussed in another chapter with the full realisa-
tion ‘of their reaotion on the political side,

Relevent extracte from the Cabinet Delegations
stutements and other state papers bearing on
the questions dealt with are given in thres
appendices,

Many printing mistakes mar an otherwise well
got up volume. M. R. R.

IQBAL, THE POET AND HIS MESS.
AGE : By DR. SACHCHIDANANDA SINHA,
D. Lirr, BAR . AT .- LAW; Ram NaraIN
LaAv, PuBLISUER & BOOKSELLER, ALLATA-
BAD, PRrICE Rs. 8/-

Rir Muhammad Igbal is one of the considerable
figures in the realm of Indian literature. Nine
years after - his death, it is time to present
a critical appraisal of his works and of his
message. Dr. 8achchidananda, has done this laboor
of love for the beneflt of all lovers of Urdu litera-
ture, in general, and Iqgbal, in particular. I have
used '* Urdu literature’ significantly in the present
context. I know, and every real lover of Iqbal
knows, that his work was not confined to Urdu
literature alone. He excelled remarkably in Persian
poetry, and yet, 1bave used * Urdu literature’
because in India, leaving aside a handful of Persian
scholars, Igbal is known to have done poetical won.
ders in Urdu. Little wonder Dr. Schchidananda
Sinha thinks, and thinks rightly, that Igbal must
have evidenced his real genius if he had confined
himself to Urda Poetry.

In his introduction to Dr. Sinha’s *IQBAL " -
Mirsa Yar Jung ‘'Sami Ullah Beg obsgerves :*
Dr, Sinha thinks that Igbal made a mistake in
choosing the Persian language as the chief vehicle
of his thoughts and that if he wrote more in Urdu,
he would have been understood by a larger section*
of his countrymen, and would have thus been more
useful. There is much force in thi® criticism

Dr. Sachchidananda Sinha’s literary equipment
and critical acumen have rightly detected a certain
artificiality in the poetry and the message of the
poet. Regarding Igbal’s style he observes: ** Be
that as it may, there can be no two opinions that
the style adopted by Igbal in by far the greater part
of his poetical works in Urdu whether it is the .
result of patriotism, or of anything" eles. is highly
artificial, in the sense that his vocabulary is borro-
wed, to an extent not approved by good sense or
good usage, from the readurces of the languages of
Iran & Arabia, to the almost complete exclusion of
words of Indian origin”’, Or mark his pré"nouncemenb
on Iqbal's politieal philosophy: “Iqbal's politicsl
doctrine offers no more than another Utopiato the
world more idealiatic than practicable and new gene-
ratione require new methods to work out their
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solvation,” Or read this: ‘It is thus clear from
the statements of the interproters of 1gbal that
there was hardly any room in his system for any-
thing unconneceed with dogmatics.”

As one reads these passages, one remembers the
words of William Lloyd Garrison, “1 will be a®
harsh as truth, and as uncompromising as justice’
T am in earnest—I will not equivocate - 1 will not
excuse— I will be heard.” This is just my picture
of Dr. Sinha a critic of Iybal and his Poetry. It is
possiblie, almost inevitable, that lovers of Iqbal will
d{sagree with Dr. Sinba’s thesis. To them Dr.
Sinha might appear as severe. There is a reason
for this disagreement. The fashion of Iqbal is yet
with us. There is a definite air of hero—worship in
India, But a time will come when real lovers of
Igbal will realise the wealth of wisdom contained
in this weighty book, all along documented and
gurcharged with learning and scholarship.

n all there are 28 chapters, dealing with Critical
Appraisal, Igbal's Career, his Greatness, Igbal as
a poet of India, His politcal Background, His Urdu
poetry, Igbaland the Cultural Unity of India, Iqbal
and Humanism, lgbal's Works and Non—Muslim
Rcaders. These present a complete picture of Iqhal
and his message to the discerning reader. To my
mind the chapters in which Dr. Sinha analyses
scientifically the problem of the cultural Unity of
India are simply grand and are scintillating with
that ever shining internationalism and freedom
of thought that go inseparably with this great
public man. Dr Sinha writes: '* One intellectually
go great as Iqbal, who was deeply conversant with
the literatures and philosophies of the Hast and
the West, and who was withal endowed with poetic
genius, could have achieved a great position for
himself in the cultural evolution of India. But
evidently, owing to his mental pre-possessions, he
did not share Mahatma Gaundhi's view, with the
inevitable result that howsoever great his position
in the culture of Arabia and Iran, he has scareely
any in that of India " (352)

Dr. Sinha has suggested very inteiligently that
an author's roots must be firmly set in the country
he lives in, and where he is blossoming into great-
ness. If he looks to distant lands there might be
some enchantment in his presentation but there
will be no substance and as such he will not be a
perennial joy to posterity. According to this view,
Igbal will be studied with delight and profit only
by the learned few, and not by those who are
immediately or even distantly thinking in terms of
India’s march to freedom and greatness. One
cannot, even remotely, think that Igbal could have
shared the view of Mahatma (tandhi, The Mahatma
ia great because he is worling for the greatnese of
Tadia as a whole.  Vivisection is & word not found
in his dictionary of politics and religion. Tt could
not have heen possible for Iqbal to say with
Gandhijt that ‘Indian culture is neither Hindu,
Islamic, or any other, wholly...and every one who
calls himself an Indian is bound to treasure that
culture, be its trustee, and resist any attack on it '

Admirers of Iqbal who do not think for them,
selves, might point to a desire, all intense and pure
on the part of Igbal to found a new religion of
harmony, a ‘“ New Temple” of faith. And so Igbal
wanted all to forget their traditions and their
religions. This is too much. This is going
against God, and 1 may add, thie is turning
our back upon reason. And so Dr. Sinha
writes: ‘' Has any such appeal been ever made in
any age, or country, by any one poet ..to a people,
to make efforts for unity with other communities
in a land, on these terms the forsaking of their
traditional customa and religious beliefa and wor-
ship, on the grounds mentioned hy the poet?”,
1f Iqbal wanted unity he could have preached
freedom of religion and toleration in all intensity,
Such an appeal by Iqhal was a mere Utopia,

Altogether, the book iaa splendid achievement
splendid in design and in exeoution, and for year,
to come will remaina precious treasure of literary
and critical exposition of a great mind by a
great mind,

¢ B. S. MATHUR,

The birthday of Swami Ramakrishnananda, the founder of the
Ramadkrishna Math and Mission in Madras, falle on wednesday, the 16th of July.
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sparkle like a star

All the light that falls on the
upper surface of a cut diamond
is made to reflect and none
allowed to leak out from the
underside of the stone. This is
done by proportioning the stone
and cutting the facets with correct
inclination. A diamond cut thus
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does something more than mere
reflecting of light. It tends to split
up the white light into the colours
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 Birilliant.
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THE IDEAL STATE -’ s ﬂ/

By Swami VIVEKANANDA

[The saint and patriot in Swami Vivekananda visualised the dawn of Indian
independence fifty years ago and reassured us in the words, * The lbnge._st night seems to
be passing away......... the dayis approaching ; the wave has risen, nothing will be
able to resist iis tidal fury’. The nation-builder in him had very fresh ideas of
constituling an ideal State from the varsous elements of Indian sociedy. He said :* If
it is possible to form a State in which the knowledge of the priest, the culture of the
military, the distributive spirit of the commercial and the ideal of equality of the last can
all be kept intact, minus their evils, it will be an ideal State’ Is not the present
cabinet of the Indian Dominion a rosy realization of Swamiji’'s dream ?]

1f it is possible to form a State in which
the knowledge of the priest, the culture of
the military, the distributive spirit of the
commercial and the ideal of equality of the
last can all be kept intact, minus their evils,
it will be an ideal State. Butis it possible?

Yet the first three have had their day.
Now is the time for the last—they must have
it—none ocan resist it. I do not know all the
difficulties about the gold or silver standards
(nobody seems to know much as to that); but
this much I see that the gold standard has
been making the poor poorer, and the rich
richer. Bryan was right when he said, “We
refuse to be crucified on a oross of gold”,
The silver standard will give the poor a better
change in this unequal fight. I am a socia-
list not because I think it is & perfect system
but half a loaf is better than no bread.

The other systems have been tried and
found wanting. Let this one be tried—if
nothing else, for the novelty of the thing.

pringd ”
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A redistribution of pain and pleasure is better

than always the same persons baving pains
and pleasures.. Let every dog have his day in
this miserable world.

All the members of a society ought to have
the same opportunity for obtaining wealth,
education or knowledge .. Freedom in all
matters, i.e., advance towards Mukti, is the
worthiest gain of man,,.. Those social rules
which stand in the way of the unfoldment of
this freedom are injurious; and steps should
be taken to destory them speedily, Those
institutions should be encouraged by which
men advance in the path oi freedom.

Remember that the ht;tion lives in the
cottage. ‘

The peasant, the shoemaker, the sweeper,
and such other lower classes of India have
much greater capacity for work and self.
reliance than you. They have been silently
working through long ages, and producing
the entire wealth of the land, without & word



you in position. Gradually capital is drifting
into their hands and they are not so much
troubled with wants as you are. Modern
education has changed your fashion but new
avenues of wealth lie yet undiscovered for
want of the inventive genius. You have so
long oppressed these forbearing masses’; now
is their retribution. And you will become
extinet in your vain search for employment,
making it the be-all and end.all of your life

If the labourers stop work, your supply of
food and clothes also stop. And you regard
them as low-class people and vaunt about
your own culture! Engrossed in the struggle
for existence they bad not the opportunity
for the awakening of knowledge They have
worked 80 long uniformly like machincs
guided by human intelligence, and the clever
educated section has taken the substantial
part of the fruit of their labour. In every
country this has been the case. But times
have changed. The lower classes are gener-
ally awakening to this fact and makinga
united front against’ this, determined to
exact their legitimate dues,, The upper
classes will no longer be able to repress the
lower, try they ever so much. The well being
of the higher classes now lies in helping the
lower to get their legitimate rights.

When the masses will wake up, they will
come to understand your oppression on them
and by a puff of their mouth you will be
entirely blown off. It is they who have
introduced civilisation among you; and it is
they who will then pull it down, Think
how at the hands of the Gauls the mighty
ancient Roman civilisation crumbled into
dust! Therefore, 1 say, try to rouse these
lower classes from slumber by imparting
learning and culture to them. When they
will awaken - and awaken one day they must.
they alro will not forget your good services
to them and will remain grateful to you,

How my heart ached to think of what we
think of the poor, the low, in India. They
have no change, no escape, no way to climb
up.... They siak lower and lower everyday,
they feel the blows showered upou them by
a cruel society, and they do not know whenoe
the blow comes. They have forgotten that
they too are men. And the result is slavery.
Thoughtful people within the last few years
have secn it, but unfortunately laid that at the
door of the Hindu religion ; and to them the
only way of bettering is by crushing the
grandest religion of the world. Hear me, my
friend, I have discovered the secret through
the grace of the Lord., Religion is not at
fault. On the other hand, your religion
teaches you that every being is only your
own self multiplied. But it was the want
of sympathy—the want of heart. This state
of things must be removed, not by destioying
religion, but by following the great teachings
of the Hindun faith, and joining with it the
wonderful sympathy of the logical develop.
ment of Hinduism, Buddhism.... A hundred
thousand men and women, fired with the zea)
of holiuess, fortified with the eternal faith in
the Lord, and nerved to lion’s courage by
their sympathy for the poor and the fallen
and the downtrodden, will go over the leogth
and breadth of the land preaching the gospe|
of salvation, the gospel of help, the gospel of
social raising up—vhe gospel of equality.

Your duty at present is to go from village
to village and make the people understand
that mere sitting about idly wont do any
more. Make them understand their rea)
conditiun and say, ¢Oh, ye brothers, all
arise, awake! How much longer would you
remain asleep!’..... So long the Brahmanas
have monopolised religion; since they carnnot
hold their ground againat the strong tide of
time, go and take steps so that one and all
in the land may get that religion. Impress
upon their minds that they have the same
right to religion as the Brabhmanas Initis*-

THE QUALITY OF OUR FREEDOM.

all, even down to the chandalas, in these fiery
mantras. Also instruct them in simple words
about the necessities of life, and in trade,
commerce, agriculture etc. If you cannot do
this, then fie npon your education, and cultu.
re, and fie upon your studying the Vedas and
Vedanta.

Let the New India arise—out of peasants’
cottages, grasping the plovgh, out of the huts
of the fishermen, the cobbler and the sweeper.
Let her spring from the grocer's shop, from
beside the oven of the fritter.seller. Let her
emerge from the factory, from marts and from
markets. Let her emerge from the groves and
forests, from hills and mountains. Thess
common people have suffered oppression for
thousands of years, suffered without murmur,
and as a result have got wonderful fortitude.
They have eternal misery, which has given
them unflinching vitality. Living on a
handful of oatmeal, they can convulse the
world; give them only half a piece of bread

-
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and the whole world v?il'l‘n'“_o’t;bp big enough
to contain their energy; they are endowed
with the inexhaustible vitality of a Rakta-
bija. And, besides, they have got the wonder-
ful strength that comes of a pure and moral
life, which is not to be found anywhere else
in the world., Such peacefulness, such con-
tentment, such love, such power of silent
and incessant work, and euch manifestations
of lion’s strength in times of action—where
else will you find these? Skeletons of the past,
there, before you, are your successors, the
India that is to be. Throw those treasure
chests of yours and those jewelled rings

among them as soon as you can; and you-

vanish into air and be seen no more—only keep
your ears open, No sooner will you disappear,
than you will hear the inaugural shout of
renaissant India, Kringing with the voice of a
million thunders and reverberating through.
out the universe—Wah Guru ki fateh—
Viotory to the Guru! - '

THE QUALITY OF OUR FREEDOM © ‘"

Freedom from political subjection is
atlast ours after a long and painful
vigil. But freedom from poverty, from
disease, from illiteracy, from gross economic
inequality and alas! from social inequality-
these are not yet ours, OQur leaders have
assured us time and again on the eve of our
independence that these shall be their
immediate objectives, The one lesson we have
been learning these years is that without
political freedom none of the other freedoms
can be attained, try however much we may,

. And the one thing we have to bear in mind

pow is that if this political freedom is not

ased for achieving freedom, from inequali.

ties and poverty, the former is sure to

die a natural or unnatural death., If we are
2

not going to use this freedom (and, use it
with restraint, as the Mahatma has advised
us) for forging a nation, efficient and strong,
wo oan not be sure of retaining this political
freedom for long in so competitive a world as
ours, One faot emerges from the foregoing:
these freedoms, in their own interests must
be directed towards the creation of an effici.
ent and free nation. This means that we can
be sure of our end only if we make sure of
the quality of our means, the quality of our
freedom. The quality of freedom like the
quality of many other things decrease when
it is extended. Freedom becomes license
when stretched too much and license is

oorrosive to life. Let us not dullits quality by

misuse, by lack of restraint. Even as life’s
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best fruits cannot be enjoyed without self
discipline and contro), freedom’s best cannot
be ours if we don't pledge ourselves to the
practice of restraint.

It will be argued that restraint and self-
discipline cannot be practised on a nation wide
scale. To this we say that virtues are first
practised by individuals before they become
national virtues, If the virtues of restraint
and social well.being are the targets of a few
individuals in India, evils of corruption
bribery and black-market which have become
a national shame would have been blotted out,
1f the virtue of restraint and social tolerance
be the target of the self constituted cultural
Brahmins,  the social inequality which
has become an ineffaceable blot on India’s
fair face would have been effaced. Freedom
like peace and prosperity is indivisible. We
cannot have a nation where one half enjoys
the blessings of freedom and civilization
while the other half remains sunk in poverty,
illiteracy and disease. This is the shockingly
urgent lesson of the times. The new freedom
that has come to India can never be the
monopoly of a section, In that case it is sure
to die in no time. But, if it is made the
common property of the cobbler, the sweeper
and the farmer, they will make such rich
contributions to it that the nation will rige
to its feet once again in all glory.

How can we make the masses feel that the
new freedom is theirs, that it is their chief
concern, Most of them do not know what
has actually happened, and what is the
significance of August 156th. To make them
conscious of this significance they must
be educated. Education contivues and will
oontinue to be the one magic cure for all the
ills of India. Along with general education
must be imparted the knowledge of what
this change-over of power to Indian hands
means to India and ultimately to the
masses, of what is expected of them in a free
India, The masses must be taught the history

of their country written by patriotic 1ndians;
they must be brought up in the consciousness
of Indian traditions. And now that we
are free, nothing stands in the way of our
national government achieving these cbjec-
tives,

Bide by side with education must come
a reasonably equal distribution of the
amenities of lifeand culture and the ironing
out of these economic and social differences,
In India unfortunately social inequalities have
taken cover under religion. But no religion
preaches such universality, oneness and
love and tramples over the necks of people as
the religion of India. This shameless vagary
must be put down as mercilessly as bribery
and black.market. It must be the duty of a
national government to kill the pretenders to
the throne and the first pretender that
deserves the guillotine is the pretender to the
throne of religion.

Amongst the many obstacles in the way of
a society achieving an equitable distribution
of happiness and sources of happiness, none
has been found so insurmountable as the
lack of the consciousness of social oneness,
Why is it that in countries where science has
brought about the maximiration of production
and solved the problems of distribution,
equitable distribution of life’s essential goods
has not yet been done? The answer is: Lack
of the consciousness that all belong to one
family, that all patural resources are common
property ; lack of the conscious ness that
to amass and pile up more necessities than
is required for a decent life is to deprive
ten othcrs of their food, that to bhoard is
to cause the stagnation of the blood
of human necessities that must be allowed
to circulate the entire  aystem of
the social body. Those who bhoard or
amass forget that by se doing the stagnation
they cause is sure to produce a gangrene
which will kill them. Hoarding and black-
market are a violence on the social body, &
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sin againet ite health. India long ago got
over this adamentine wall of self-centredness
and lack of social oneness when our anecients
said that the different sections of a society
constitute one body and if one member non.
cooperates with the social economy and clogs
the circulation by hoarding he creates a poison
in the social body that in time kills that
member. Has not India said that food is
the common property ofall and he who
wonopolises it or boards it is never free from
evil? India’s social philosophy has always
placed on the top the individual and the age-
old quadri.type organisation is just the
gocial machinery designed to promote and in
the end achieve the highest spiritual quality
in the individual.

We must guard ourselves against making
the chaturvanya, the stronghold of social
inequality. It was never meant by its
wise authors to be so, 1t gave each section
the consciousness and prestige of being
a necessary limb of the social body. 8o was the
Sudra so was the Vaisaya, Nay, not only neces-
sary limb, but with the potentiality of beco-
ming the head.Let Swami Vivekananda speak:
There is a law laid down on each one of you
in this land by our ancestors, whether you
are Aryans, or non-Arysns, Rishis or Brah-
manas, or the very lowest out-castes. The
command is the same to you all, that you
must progress without stoppiog, and that,
from the highest man to the lowest Pariah,
everyone in this country has to try and be-
come the ideal Brahmaua.,,.. Such is our
ideal of ocaste, as meant for raising all
humanity slowly and gently towards the
realisation of the great ideal of the spiritual
man, who is non.resisting, calm, steady,
worshipful, pure and meditative,’ Hereisa
society designed for the progressive spirituali-
gation of mankind and to say that it is
meant for perpetuating social inequality is
both injustice to its originators and lack of
understanding of its purpose.

Caste, by which we do not mean the pre.
sent system, but its original form, gives us
not only the model for functional organisation
but enough socialistic potential to satiefy
modern needs. ‘From each according to his
capacity, to each according to his need ’ is the
motto of caste, In it rights and responsibili-
tes flow from duties. In it there is social cohe.
reion, respect for the demands of another,
love for social good and the conscciousness of
social oneness, Societies without these foun-
dations tried to be socialistic, but failed.
Man can never become virtuous by acts of
parliament. Love alone exorcises his cupidity
and desire for cobquest. Russia tried the
gocalistic society ; but in Russia socialism
is dead : xcept for export.

All that we have said above regarding
caste is just to show how when social and
economic inequalities are rounded off, society
becomes the nursery of the highest culture.
So was Hindu society in its hey day. It was
the ideal society with the maximum of social
dynamiem, taking the lowest man slowly to
the top. Only when inequalities of all sorts
are banished can society generate social
dynamism which gives birth to leaders and
great men, Nowhere was this sociological
truth so beautifully illustrated as in Hindu
society. If Hindu society could throw up
teachers and great men from time to time
it was due to the equalitarian genius
inherent in Hindu society. That society is
the highest where the highest ideals are
practised. From such society spriogs teachers
and prophets who give us the first breath of
freedom and rejuvenate not only the country
of their birth, but also the world, Witness for
inatanoe the latest phenomenon of the Hindu
society throwing up a man like Mahatma
Gandhi who has made India conscious of a
new meaning to freedom by achieving it
through means not employed by any other
country in the world. ‘Dont be thinking
that the British will hand over freedom to



166

you, one fine morning. You will have to
take it yourself, you will have to claim it ",
Thus the Mahatma used to educate us in the
8piritual quality of our freedom. The freedom
which is the gift of another cannot stay,
nor can it be enjoyed. Real freedom is self-
born; it is a process of self-discovery, To-
day the freedom that has come to India is to
be used for the discovery of the ideal India.
India bhad never used her freedom for
aggression of conquer and never will he has

used it for the good officers, of peace and spiri-
tual enlightenmest,

: Herein comes the signal
difference betwecn

Indian freedom and
western freedom. Itis earnestly hoped that
India would move on in ber traditions, would
make her freedom the common property of
her masses and would make use of it for
achieving in herself a high level of material
well-being and spiritual quality that would
enable her to continue her spiritual ministry.
Iudia’s masses have great strength and po.
tentiality in them. And their gifts are the
most generous  If they are wade to partake
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of this new freedom they will make such
substantial contribution's to the country’s
well-being  as  will surprise the world.
Freedom is an inexhaustible treasure: it
incresses as we give it to others or enjoy it
ourselves. India knows this secret as she
knows its quality, She knows that to feed
its quality is also to feed its quantity.

Aud before freedom starts proving its
quality by freeing us from inequalitiy
social and economic, from poverty materea)
and spiritual, it must address itself to a
more urgent task of freeing us from the
greatest sin of a slavish nation, jealousy.
We have hardly got into responsible positions
than we have begun attributing motives, or
picking holes in ore another. Jealousy !
leave us ; we are a free nation today. Let
us not pull down each other; that way we
oan ill afford to stand freedom’s test. Nothi.
ng like each one of us feeling that the real

quality of freedem is freedom. Nothing
succeds like sucoess,

TRUE FREEDOM

Is true frcedom but break

Fetters for our own dear sake
And with lcathern hearts forget
That we owe mankind a debt?

No! true freedom is to share
All the chains our brothers wear,
And with heart and hand to be
Earnest to make others free!
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Compiled By SwaMi VEDANANDA

Who cares for spiritual experience? The
ordinary man is fully engrossed in the things
of the world which conduce to his sense enjoy-
ment. His mind is ever tossed to and fro
with thoughts of how to live a life of
pleasure with his wife and children. He
wanders restlessly in quest of momentary
enjoyments.

Rare indeed are those who really beliave
that there is the Supreme Being who keeps
the universe going. Many do not even care
to believe in the existence of God. How then
can they take to a spititual life of prayer and
meditation with all their heart and soul to
realise Him discarding the pursuit of other
things ?

When a man is beset with various wmisfor.
tunes, troubles and tribulations, and finds
no relief elsewhere, he turns to God to help
him to overcome his difficulties. Very rare
are those souls who seek God of their own
accord led by an inner prompting alone. The
majority of mankind are absorbed in the
pursuit of the pleasures of the senses. Those
who care not for such pleasures and toss them
aside seeking God alone are but handful.

There is not even the faintest trace of self.
less devotion to be found in the minds of
many who are engaged in the external
observances of religion. The men of the
world can seldom resort to God disinterest-
edly. With every salutation they make, they
barbour many selfish desires. They are not
sincere in their devotion to God. They are
shopkeepers, seeking return with compound
interest for every servioe they render.

To call on the Lord is not a joke. It is
because they carry a big cart load of evil
thoughts and tendenocies in their hearts that
ordinary men cannot turn their minds to.
wards God. The'desire for sense.enjoyments
takes a man away from God. The mind of
man is restless and strays about seeking the

3

objects of sense-gratification, Thus he
cannot concentrate on God, Aslong as evil
tendencies sway him, he cannot turn a new
leaf and become spiritual. The man of the
world wastes his whole life in the vain
pursuit of sense-pleasures, If he could but
spend a sixteenth part of his time in the
thought of God, he would be reformed and
refreshed.

Very foew are really convinced that misery
predominates over happiness in this world.
Such only will try whole-heartedly to break
the bonds of Samsara (relative existence).
Unless one feels in the core of his heart that
the vanities of the world are transient, one
cannot realise God.

You are still young., Worldly thoughts
have not taken a firm hold on you, If you
do not exert now, you cannot have spiritual
realisation. We had the great blessing ot
associate with Sri Ramakrishna from our
early days and hence we have been saved
from the afflictions of world life. Did any
one prompt us to go to Sri Ramakrishnat It
was an innate intuitien that attraeted us and
eventually led us to him, We were not
instructed by anyone to seek him and strive
for religious realisation.

If we learn to mould our lives in purity
and goodness, we shall be free from the ills
of life which will never worry us or throw us
off our balance. What is there in the worldly
life (of relativity)? Viewed superficially, this
earthly existence is a bed of roses flowing
with milk and honey. But there is no escape
from its inextricable though bewitching coils
once you fall in its trap. Hence, turn your
minds Godward even from your teens. Call
upon Him knowing that He looks after you
and cares for you infinitely more than you do
for yourself. There is no peace anywhere
except in Him and by His Grace. He is the
source of all peace and bless>dness,
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No period of life is too early to begin to
walk in the way of (iod. Childhood is the
best time to take to spiritual practices. If
one wastes that precious period of life, he
will have to repent afterwards. With advane-
ing age, the body will become weak and
unfit tostand the strain of Sadhana. All
sorts of diseases creep in and destory his
mental poise. How can suche one fix his
mind and concen‘rate on God ?

The worthy candidate for pursuing the
higher stages of Sadhana such as meditation
is born endowed with a proper body and
mind. Ordinary men cannot sit in & steady
posture for seven or eight hours consecutive-
ly engaged in the continuous contemplation
of God, Oanly a handful can stand the strain
and they are the fit Sadhakas. Their minds
are ever steady, calm and introspective with.
out the faintest traee of any evil tendency.

Those who are easily excited by trifling
things or sink in despair at the slightest
shadow of misery can never progress in the
path of God. The minds of irtitable natures
are always unbalanced and can never become
calm and steady. Can one concentrate on
God with such a mind? The invalid, the
idle and the gluttonous can never hope to
become real Sadhakas. The body fit for
practising Sadhana is of a different type
altogether. An unhealthy body is a great
obstacle in the path of Sadhana.

Sit up in the early hours of the day and
night resorting to a sequestered spot and call
on the Lord with an yearning heart. Pursue
this steadily every day and you will progrees,
There should not be any relaxation in the
practice at any time. It won't do to sit for
an hour or two at a time and then turn to
worldly affairs, You should maintain the
purity of the thought of God at all times.

The mechanical repetition of the name of
God without the mental thought behind dur.
ing the whole of your life will not lead to
much progress. Call upon the Lord with your

”~
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whole heart and soul and pray to Him to
free you from the shackles of Samsara,
Individual souls falling under the trap of
Maya feel helpless and miserable and turn to
God hoping to be saved from their afflictions.
But the observance of external forms without
faith and devotion is of no avail in the
realisation of God.

The nature of the mind is such that it is
very hard to keep it in control. When we
are engaged in some work or when we are in
the company of others, the mind would seem
to be quiet and restrained. But as soon as
we close our eyes and seek to concentrate on
God the mind begins to stray and roam about
the whole world. The erratic movements of
the mind are so subtle that in many cases wo
do not know when it has got away from our
control and concerned itself madly in the
train of vain thoughts. The ounly course left
for us is to draw it back and fix it again on the
contemplation of God. This has to be pract-

ised on every occasion and at every time the
mind strays away,

With the lessening of evil thoughts and
tendencies, the mind can be easily brought
over to the contemplation of the Lord., The
sovereign means to drive out evil thoughts
and tendencies is to fill the mind with good
thoughts. The reverent study of the lives
and teachings of great souls who havec realis-
ed God will aid the mind to keep steady and
remain in a pure atmosphere. These three
are powerful aids to steady the mind : — the
study of good and holy books, the contempla-

tion on good topics and the company of pure
and high souls,

The more we think good thoughts, the
greater will be our concentration on God. If
we keep up a continuous train of goodthoughts
evil tendenocies will gradually fly away from
us for good. There is no other means to
check the mad course of the mind. Malice,
deceit and crookedness should be utterly

given up, Without purity and sincerity, one -
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cannot rsalise God. There is no use in follow-
ing external observances if the mind has no.t
been thoroughly cleansed. Inner purity is
most essential,

If the mind does not become steady when
you sit up for meditation, recite exalti.ng
prayers and cry to him with an yearning
heart. Keep a large picture of your chosen
Deity (Ishta Devata) in front of you and fix.
ing your gaze thereon pour forth your .hear't
in prayer. In the beginning, the mmfl is
likely to be unsteady. Hence, prayer, japa
and meditation with the gaze fixed on the
Ishta.Devata will be easy, as the mind will
not have to endure much tension. Continu_ous
practice in this manner for a length of time
will steady the mind.

No Sadhana is of any avail without
chastity (Brahmacharya) purity and renun.
ciation. There oan be no progress without
gelf-control, devotion to truth and purity.

In the early stages of Sadhana, the rules
and observances thereof should be stfictly
adhered to. Do you think that Brahmajoana
will dawn upon you by practising japam for
two or three days? Goseip, talking ill.oi
others, interference in affairs not concerning
oneself, the seeking of acquaintances and
wasting one’s time idly in the company of
others are very injurious to a Sadhaka, All
these things distract the mind and drag
it to the external world, It is only those
who do not take to Sadhana seriously that
indulge themselves in the above manner.
Without practising restraint in food, sleep
and talk, the mind will never become steady.
It will not be difficult to concentrate the
mind if one takes to solitude and the contem.
plation of good thoughts from one’s early

yoars.

Japa does not mean the mere mechanical

repetition of the name of your chosen Deity.

You must fix your mind on the meaning of
the mantra you recite and see with your

mind's eye the blessed form of that Deity.
Otberwise the mind will not be concentrated.

Distractions and discomfitures are inevi-
table in the early stages. The mind cannot
be brought under control in a day. It is only
a few months since you began this practice.
Can anything be accomplished in such a
short period of time? You have to continue
the practice unflaggingly with all your
energy, year in and year out. If you have
the proper spirit of renunciation, your
perseverance will win through the day and
the mind will attain concentration. Then
there will be no break in the contemplation
of your chosen Deity. The Sadhana of those
who have faith, devotion and ardent yearn.
ing towards the Lord and who are not under
the thraldom of evil thoughts and tendencies
will never be in vain.

All sorts of evil tendencies accumulated
in countless births, remain stuck up in the
bottom of the mind., When we try to con.
centrate, they begin to manifest and toss
the mind to and fro, These will not allow
the mind to become concentrated. But
these distractions are only in the early stages.
Ope need not fret and fume over it. One
should prescvere with all his might and
main, There is no cause for worry. Persever.
ance in Sadhana will gradually cure these
ills.

1f you keep up the recollection and medita.
tion on God in the course of your other works
and studiee, it will not be difficult fir you to
keep your mind steady. Hence, it would be
useful and beneficial to remember the Lord
at all times even when you are not engaged
in formal meditation and japa. To be
absorbed in the contemplation of God at the
time of japa and meditation depends on the
good thoughts you keep on during the whole
day. If all the time is wasted in gossip and
idle and frivolous thoughts, the mind will
become restless and unsteady when you retire
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in the early hours of the night to contemplate
on God.

What is ordinarily known as meditation
does not deserve the name. The mind is
upset by various evil thoughts and ten-
dencies, aud worldly matters turn the mind
away from the contemplation of God. To
attempt time and again to draw the mind
inward and fix it on God is the case with the
majority of spiritual aspirants. Such a state
is usnally styled as meditation. Really it is
Pratyahara, drawing inward the outgoing
mind, To keep the mind in the contempla-
tion of similar thoughts for a short space of
time is itself the effort of many days, This
stage is called Dharaca, holding the mind
in a certain thought. When all the outgoing
tendencies of the mind are restrained and
the mind flows continucusly as a current in
the contemplation of God, that stage is
called Dhyana or meditation, At this stage,
the mind forgets all external things and
surroundings—even one’s own body. It leaves
the region of the senses and rises, to the
supersensual plane. It is at this stage that
Divine visions begin to unfold themselves to
to the Sadhaka.

What is the use of sitting in a yogic posture
and closing the eyes if the mind is occupied
in attending to what takes place around you,
what others say and do. If you desire to
listen to the talk of the persons mear you,
why do yon pretend to sit for meditation?
Hypocricy is the deadliest of obstacles in tho
path of God. Is it to serve any selfish end
that you behave as if you were a seeker of
God ? Bitting in a yogic posture and closing
the eyes by themselves do not amount to
meditation. Otherwise, every one can be a
perfeot adept in meditation.

Meditation is not an easy affair. He who
has truly attained to the state of meditation
has well-nigh reached the goal of spiritual
endeavour (Sadhana), Once this stage is
attained the mind will no more be pulled

down by the attraction of sensual pleasures
It will turn inward completely without any
tendency to externalise. To have reached
the stage of meditation is in effect to be on
the step next to the direct realisation of God.

Those who are weighted with a load of
anger, hatred and malice can never rise to
the state of meditation. It is impossible for
the wicked, the calculating, the crooked and
the double-dealing to collect their mind in
the contemplation of God. If there be the
least tinge of sensual desire, one cannot con-
centrate on God™~ Discrimination and renun-
ciation must go hand in hand with the study
of the scriptures. Otherwise it will lead to
vanity and egoism and the man will only
degenerate. Without Sadhana and control
of the senses, the study of the scriptures is
in vain.

To realise God, the proper methods of
Sadhana should be learnt first. Only a per-
fected soul can reveal the secret of Sadhana.
He alone is the real Guru. He who has not
realised God cannot lead anotherin the path.
To get a correct knowledge of Sadhana, we
have toseek one who has had himself the
direct realisation of God. It is by a blessed
privilege resulting from the earnest efforts
and aspirations of many lives that one comes
into contact with a perfected soul. Such
souls who have realised God are not found
everywhere. They are very very rare.
Equally rare is the earnest soul endowed
with the spirit of renunciation who truly
secks Moksha.

Even though one is initiated by the greatest
teacher, one has to exert oneself to reach
the goal. What can the teacher do? He
points out the proper path., But you have to
follow his advice and tread the path with
unflagging perseverance. If you do not at
all care to heed his advice and walk in the
path, whose fault is it ? Has any one attained
Moksha at any time without Tapasya,
severe spiritual Sadhana. Every one from
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an Avatar to an ordinary Siddha had to
undergo rigorous sausterities to attain the
goal., And you want to realize God without
any Sadhana whatsoever. Is it reasonable?
Those who truly pursue their Sadhanas in the
proper manner are very few. All others are
but pretenders making of it a mere profession
or display to serve some sordid selfieh
interest.

The experiences of the Sadhana, such as,
what you feel, what stands in the way of
your attaining to concentration and the
visions you have, should be revealed only to
your own Guru. Do not go about proclaim-
ing these to others. Otherwise, your Sadhana
will be hindered. The Guru who has attained
perfection will give you the proper instruc-
tions to overcome the difficulties you meet
with in the path. Such a Guru can unerringly
detect the thoughts coursing through the
mind of the Sadhaka. Implicitly following
the directions of such a Guru will ensure the
the reaching of the goal.

If the disciple is impure, the blessings of
even the great Gurus will not fructify. It is
vain to impart spiritual instruction to impure
souls. Merely receiving initiation is of no
avail. Many evil tendencies are heaped up
in the mind and hence there is no progress in
Sadhana. It is sheer waste of time and
energy for a Guru to instruct such disciples.
Earnest souls filled with the spirit of renun.

ciation and yearning for Moksha are the
proper Sishyas.

The results of Sadhana depend on your
exertions. Itis unjust to blame the Guru
for your not attaining the desired end. If
you work with your whole heart and soul
exerting to your utmost, you will get the
maximum result, Otherwise you will not
advance one step. Those who have no desire
for enjoyments (sense-pleasures) and are pure
in mind keeping & continuous train of good
thoughts and call on the Lord with an yearn.
ing heart will progress. If there be the
tendency to sense-enjoyments lurking in your
hearts, the use of rosaries and the counting
of beads will be in vain.

Residence in the celestial regions with all
enjoyments and the attainment of Moksha
are two different things altogether. One has
to descend down to earth even from these
regions. If one has not realised the self, he
will have to revert to the cycle of births and
deaths, Those who have realised the self
are for ever freed from the bondage of rebirth.
They are released from the effects of works, .
including even prarabdha which brought this
body into existence.

The <')bjecb of human existence is to realize
God. This state is attained by the effect of
Sadhanas pursued assiduously for many
lives., He who has attained to this state is
the really blessed man,

e ere——————



'HE COMPLETI: ACT v

TEWLED DIALECTICALLY?

By RENE FoORRE

In speakiog of the complete act, we have
stated thus io our previous article: ‘If the
act remains in suspense in some manner, the
living force restrained in it will become desire,
just as the living force of a spring whose
motion when hindered becomes pressure.
There will be an internal contradiction, the
consciousness of an obstacle as well as the
consciousness of a desire; there will be the
perception of a time which fills up the iater-
val between desire and fulilment and which
can be measured by the strength of the
obstacle. Lastly, the effort of desire against
the obstacle will reveal a self which knows
itsslf as the agent of that effort’

A consideration of the above statement
will suggest a new way of envisaging the
complete act. If the existence of an interval
between desire and fulfilment brings about
incompleteness, the absence of that interval
should lead us to the complete act. The
latter can, therefore, be defined as the ful-
filment of a desire as soon as it ig formed, so
.that there is no psychologically perceptible
interval between desire aud fultilment.

A doubt may arise whether the above defi-
nition, which introduces the notion of desire
in the complete aot, does not go against our
previous analysis which made us sxclude all
effective sense of desire from such sn act,
The anawer is in the negative. Though desire
may still subsist as a logical cause or source
of the movement implied in the act, it is no
l‘onger & fact of consciousness, The very
notion of desire cannot be formed unless a
perceptible interval separates the application
of the will to an already conceived act from
the actual fulfilment of that act. Desire and
fulfilment cannot be distinguished exoept in
8o far 88 they remsin separate, From the
moment they become constantly ooincident,

! Translated from French by Sri P. Seshadri
Iyer, Travancore university,

there can be, properly speaking, neither
d.esire nor fulfilment, but only a flux of per-
sistent action, a continual conscious trans.
formation, which coostitutes a dialeoctic

transcendence of the antitheses, desire and
realisation.

Our present definition of the complete act
is, therefore, perfectly compatible with our
earlier affirmation, according to which there
can be no conscious desire in a complete act.
The difference between the two is only that
the previous affirmation was purely statio
while the present definition is essentially
dynamio, introducing a movement in the
complete act which appears henceforth as a
complex and graduated process. It is like
the play of fluid substitutions, a permanent

reduction of perpetually reviving contrasts.
Everything that seemed unchangeable

T . .
onanges in the crucible to become and reveal
new aspects.

The continuity of the complete act is thus
a continuity in the gushing out of successive
desires which are fulfilled as soon as they
arise and are extinguished in their very ful-
filment. Hence they do not attain a durable
or distinot existence. According to this
hypothesis, the interval between desire and

its object always remains psychologically so

infinitesimally small that it cannot be per-
ceived. Viewed in this light, the complete
act appears as the addition, the integral of
elementary steps just as in geometry a con-
tinuous curve is reduced to an endless

juxtaposition of rectilineal and infinitesimal
elements.

If, during the effectuation of an act, the
interval between certain instantaneous desires
or rather certain instantaneous expressions
of desire and their corresponding elementary
fulfilment widens and becomes permanent,
then suspensions appear in the activity. From
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that moment the act cannot be complete,
There will be moments when desire will be
present and there will be no fulfilment of the
desire. Such moments will be moments of
passivity, dissatisfaction, and incompleteness.
There is no possibility of such moments in a
complete act. The latter will, therefore, be
not the interrupted passage from desire to
fulfilment, but a continuous and gradual
transition. Its movement is not intermittent
and hampered, but continuous and flowing
like a eurve with endlees variations,

Since all desires tend to be fulfilled without
delay, the existence of a perceptible and
gettled interval between desire and realisation
attests to the presence of an obstacle. The
nascent act is ohecked and hindered. The
agent experiences the feeling of a counstraint.

On the other hand, the continuous passage
from desire to fulfilment signifies the absence
or. the continual reduction or the perpetual
offacement of obstacles. In other words, it
is a synonym of the freedom of the act.

We have already shown in our previous
artiole that the complete act is a free act;
but the freedom envisaged therein was statio,
consisting in the absence of internal contra.
diotions, We have also indicated that if
that freedom becomes permanent, it is not
possible to experience that feeling. The
freedom we are now considering does not lie
in the absence of internal contradiotions,
but in the fact that the contradictions which
can surge, remain in a nascent state, and are
being constantly resolved. Such a freedom
can be always experienced even if it becomes
permanent. It is accompanied by a feeling
of the perpetual rupture of limitations that
arise only to be transcended and obstacles
that seem to have only so much of consisten.
oy as to reveal the power which easily gets
over them. These limitations and hindrances
are fragile, and appear only to vanish and

vanish only to reappear, They widen at each
remanifestation, describing ciroles which ever
grow in extent and luminosity. None can envi-
sage a limit to that growth. Thus there appe-
ars ap eternal movement of action, which
raises characteristic obstacles (a point misun-
derstood by Mr. Wells in his Time Explorer)
But these obstacles become a starting point
for a new elan, constituting the spring-board
for a rebound, like the stones encountered by
a wave which only serve to raise it to a height
it could not have reached by itself. At that
stage, there is no more any barren satisfa-
ction or painful tension of a restrained effort,
but the illimitable progress of a moving
equilibrium between pressure and resistance,
a sort of pulsation where waves spread
spontaneously and indefinitely. It is the
inexhaustible effusion of a vibrating serenity,
returning always to the invisible fountain.
head, A positive feeling of liberty follows
from this, It is the sensation of flowing,
expansion, ceaseless effusion by the force of
an internal pressure which easily surmounts
all obstacles and introduces in the experience
of life, a dynamic elegance and a perfume of
delightful reality. Thus the sense of the
only liberty which can be constantly and
direotly experienced is the feeling of what
Krishnamurti calle the movement of life.

We see that the liberty which was passive
and unverifiable in the statio view of th\e
complete act has now become active and
permanent; there is now the perception of a
movement freed from all the shackles which
could constrain it. What we have termed
the absence of internal contradiction, & pure
unity, shows itself as contradictions constan.
tly manifestiog and constantly surmounted,
These contradiotions are resolved as soon as ’
they are formed and cannot reslly be called
contradiotions. They are in fact established
in the unity of a movement which includes
in itself at one and the same time two polar-
ities, contrary and surmounted.
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The infinite or, if you will, the static non.
finite of the complete act appears now as a
perpetual transcending of lirits, a ceaseless
progress. Further, the limits are but appa-
rent outskirts of an endless extension. The
simplicity —manifests itself as a resolved
complexity.

We have defived the complete act as the
transcendence of the antitheses of desire and
fulfilment. Now this opposition was the
result of the fragwentation of ithe act in and
by time, The continuity of the act is thus
broken and at the points of rupture, there is
the insertion of an undesirable interval
constituting a sort of foreiga matter, a recess
of relative inertia, a dead presence in the
living flesh of the act, an obstacle to its natu-
ral courze. The elimination of this time.
obatacle restores to the act its essential purity
aud constant homogeneity, We thus find
anew the idea that the complete ach is a pure

act perceptible as a simple and irresolvable
wmovement.

From the moment desire and fulfilment are
not separated, the notion of time as a distance
between desire and fulfilment disappears.
We realise how the complete act is beyond
time and how it can be reconciled with a
real becoming. We also uuderstand why
Krishnamurti could speak of a pure, timeless
becoming. Far from being destroyed, empiric
change becomes pure change. What is
destroyed, is the time defined as a * duration
in view of progress’ (Krishnamurti).

That definition agrees with that which
envisaged timo a8 a distance between d¢sire
and fulfilment. Where the notion of progress
iatervenes, the notions of growth, completion
and fulfitment implicitly come in. 1f one
progresses, it is towards an end which is the
fulfilment of a desire, consciously or uncon.
sciously formulated.

What we have said of the continuity of the
complete act cannot be regarded as a wmove.

ment inherent in the act, an over uniform
movement. 1f the movement is really with-
out rupture or any imposed check, it can still
admit of slackening in the presence of an
obstacle and acceleration when the obstacle
is surmounted. It is therefore a rhythmical
movement and the rhythm can oreate an
increasing exaltation. It can make a sort
of dazzling gallop, a triumphal circuit sur-
mounting obstacles with accelerating speed.
We know not then whether we go to the
universe or the univerre comes to us. We
are not aware whether we desire that which
comes to us or we get exactly that we desire,
We cannot tell whether our thought becomes
reality or the reality submits to our thought,

A comparison with our previous article
will lead to the question: ‘What concept of
the complete act reveals its fundamental
nature, the static or the dynamic’? We answer:
‘Neither the one nor the o'her, but both to.
gether at the same time.’ The complete act
is the synthesis of the two points of view
which reveal therein each of these real as-
peots. The static aspect is perbaps more
profound; but if it alone existed, there would
be no perception, Liberty, eternity and in-
finity will cease to be objects of conciousness,
We have already observed this in regard to
the liberty envisaged statically and we have
defined it as the absence of internal contra-
diction which manifests itself indefinitely and
hence cannot be verified or become an ele-
ment of distinct experience. There will be
an impoverishment in the contents of life.
In the complete act, there will be a transfi-
guration and not a pure and simple destru-
ction of the notions that emerge from the
common activities, the incomplete activities.
The mournful aund imperfect elements are
elimivated, but a perception which can be
called perfect in a dynamic sense abides.

We can say that the static definitions are
appropriate in regard to an act whioh has
been already accomplished while the dynamio
definitions are suited to an act in the making,
The former characterise the act in its tota«
lity and the latter the act in eac momenth
of its effectuation. If we compare the com-
plete act to a musical measure, the statio
definitions desoribe the entire measure while
dynamio definitions describe the movement
from one note to another in the measure,

MEMOIRS OF SRI

RAMAKRISHNA'

By SwaMI AKHANDANANDA®

In the summer of 1883/84 1 met the
Master at Dakshineswar for the first time.
It was on the eve of the Calcutta Inter-
national Exhibition and the times of Lo.rd
Ripon, the Governor-general of l.ndm,.
Calcutta was then the capital of India. I
was then 15/16 years old.

On the very first meeting the Master
geated me by his side with great love and
the first thing he asked me was, ° Did you
gee me before ?’. In reply I said, ‘Yes, I saw
you once in the house of Dinanath] Bose’s
when I was very young.’ Swami Advaita.
nanda was present on the oceasion, The
Master called him and said smilingly, Oh
Gopal, hear, hear. Hesays that he met me
once in early boyhood. This little one had an
early boyhood! I spent the night at the
Kali temple at the instance of the Master,
When the sun. was going down he told me to
go to the Panchavati after making saluta.
tions at the Kaliand Vishnu temples, It
was night when I returned to the Master’s
room from the Panchavati.

Then from the two nahabats of the Kali
temple music was being played and the vast
compound reverberated with the melodious
gound of the Vesper bells. AsI was about

1, Translated from the original Bengali by Swami
Jagadiswarananda.

t Swami Akhandananda was a monaetic disciple
of Sri Ramakrishna and the third president of the
Ramakrishna Order.

3, Dinanath and his brother Kalinath were
followers of Keshab Sen. It is Keshab who took the
Master to Kalinath's house wherela Brahmo festi-
valon a small scale wag held. Thence the Master was
taken to Dinanath’s house along with Hriday and
other devotees and a number of Brahmos. Then
the Master looked emaciated and passed into
Samadhi at slight emotion. That day he went into
Samadhi hearing the aong which begins wlth
‘Shyama, dance now holding the flute instcad of
the sword.’
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to enter the Master’s room I found it dark
and full of the fragrance of burning iacense.
The Master was seated on his cot almost lost
to the outside world,

The next morning when I was about to
leava for Calcutta he asked me with a smile
to come again on the following Saturday
Then Swami Advaitananda alone lived with
him. After a few days I went to him for the
gecond time on a Saturday, He did not allow
me to return home that day also,

In the evening when the Vesper service
was over he stripped himself completely
naked in the western verandah of his room
and handing over a mat asked me to spread
it. When I did so he brought a pillow and
gtretoched himself on it. Before this he asked
me to loosen the cloth round my waist and
said, ‘ You are now to me asa son with a
mother.” Then he seated me in a comfortable
posture and made me meditate saying, ‘It
is not good to sit leaning forward or holding
the body too straight and stiff. Whichever
way you may eat the served rice, your
stomach will be filled up”, He then wrote
something on my tongue with his finger and
gave me initiation. Stretching his legs he
then lay down on my lap and asked me to
shampoo them. I used to wrestle daily at
that time. No sooner I began to press his
legs a little hard than he cried aloud in
agonized tones, ‘what are you doing? The
legs will be torn. Press them mildly.’ I felt
how soft was his body as if the bones wtre
covered with butter! I was taken aback
and asked with fear, ‘How to shampoo
then?¥ He said, ‘Simply pass your hands
over them without pressure.’ I did as
directed. Then he remarked, *Niranjan
also first did like you?

Generally I went to him in ths afternoon
‘apd spent the night with him and came



176 VEDANTA KESARI

way next morning.  Theon I took one meal a
day, preparing the samoe myself. None could
persuade me to take even the sacramental
food offered to Lord Vishnu in a Brahmin
house. As Idid not dare to prepare my
own food there and fearing 1 would have to
eat the sacramental rice of the temple, I left
him in the morning. Then I used to bathe
four times a day in the Ganges without
applying oil on the head or body. Consequen.
tly the hair on my head was dishevelled
and dry. I was in the habit of eating
myrobalan  after meal and that in an
unusual quantity. This habit was enhanced
by the two verses in Sanskrit chanted
by Hari Maharaj meaning:

“ 0 King, take daily o pieoce of myrobalan
which is as benificent as the mother-
Mother sometimes gets angry but never the
myrobalan gone to the stomach. To¢ wash
off the internal dirt, mental and physical,
remember God, take myrobalan, repeat tho
Gayatri and drink the Ganges water.”

When I was viasiting the Master, Latu
and Harish were spending much of their time
with him. One day he said to me, ‘ You are
a youngster., Why have you imbibed thess old
ideas? This is nnt good.” Even before going
to the Master I was practising Pranayam
during the performance of Brahminical
devotions. Daily I increased the number of
Pranayam  till T got perspiration and
shivering. Diving in the Ganges I held one
or two pieces of stone lying on the bottom
and retained the breath inside for some time.
By daily practice I grew more and more
interested in it. I told the Master about it
who forbade me to do se. He said that too
much practice of Pranayam may bring in
some fatal disease. He instructed me to
repeat the Gayatri daily saying, ‘Repeat it
a8 much as you can’. Though I did not
speak out to the Master, he intuitively knew
that I had to leave him every time reluotan.

tly lest I should leave to tuke food in the
Kali temple and thus break the vow of my
eating self.cooked food,

On an Ekadasi day I fasted and reached the
Master from Calcutta just after the noon,
throwing one side of my cloth round the
neck and carrying in my hand a ripe melon
for him. It was summer and the hot rays
of the sun scorched my young face and made
it reddish. As I offered the melon to him
and bowed down, he was highly plecased and
agked, < Will you go away now ¥’ I replied
in the negative, Next morning he asked me
to take a jug of water and follow him to the
Panchavati. I went to the Panchavati,
There he asked me to meditate sitting on its
eastern side and turning my face eastward.
Baying this he went away to ease himself and
on his return came to me and setting my
body erect said, ‘You become bent a bit
during meditation.’ Then I returned to his
room along with him.

Coming to his room he told me to
accompany him to the spacious ghat on the
Ganges. While going he asked me to take a
Kamandalu with me I gave him a bath
with the Ganges water on the ghat. He
returned to his room with wet cloth and
asked me to sprinkle Ganges water on a
piece of cloth and put it on after being
naked. There was a picture of Kali of the
Kalighat temple in his room. He went to
the picture and put into his mouth as well
as mine a few grains of the sacramental
offering of the Kali temple kept there.
Then repeating ¢ Om Kali’ several times
he clasped his hands close to his breast and
stood there with half-closed eyes for some
time. After opening his eyes fully he found
the offered fruits and sweets sent from the
Kali and Visbnu temple. He sipped @
little drink of the bael fruit and ate a bit of
fruits and sweets and gave me the rest to
eat. I remember very well to have sipped
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the sweet drink prepared from the bael fruit.
Then he sat on the smaller cot and smoked.

When the night offerings to the dieties of
the temples were over, the master took me
to the corner of the eastern verandah of
his room and said, ‘Go and partake of
the sacramental rice offered to Kali
and cooked with the Ganges water. It
is very holy. Go and eatit’ I assented
and went. As I was going along the
verandah, I happened fo turn back and see
him standing there and watching whether I
was going to the kitchen of the Vishnu or
Kali temple. I thought within myself that
the Master could have asked me to go to the
Vishnu kitchen too, but instead, he told me
to gc to the Kali kitchen where fish, meat
etc are cooked. I wonder why he asked me
to go there: But at last I had to go to the

Kali kitchen. Though I went to the Kali -
kitchen I took vegetarian food that night. I
remember well the thick dal was one of the

preparations I ate. Those who had the
opportunity to witness the daily festival of
the Kali temple at that time will be surpris-
ed to see the present state of affairs there.
In those days 250/300 Sadhus, Vaishnavs,
Brahmins, visitors and the poor got
sumptuous meal every noon. In com.
parison with the poor food received nowa-
days that was a royal diet. Many saintly
persons  belonging to various religious
sects migrated there to take the sacramental
food of the templs, and to live a secluded
life in that sgcred place. During the Master's
stay the Kali temple radiated a holy
atmosphere like that of heaven.

(To be concluded.)

ECHOES OF INDEPENDENCE

There was a tremor in the voice of our
leaders when they pledged themselves to
the service of our country in the Constituent
Assembly at midnight on 14th August on the
eve of Indian Independence. Dr. Rajendra
Prasad, President of the Constituent
Assembly, addressing the house, said:

< In this solemn hour of our history, when
after mauy years of struggle we are taking
over the governance of this country, let us
offer our humble thanks to the Almiéhty
Power that shapes the destinies of men and
nations and let us recall in grateful remem-
brance the services and sacrifices of all those

men and women, known and unknown, who,
with smiles on their faces, walked to the
gallows or faced bullets on their chests, who
experienced living death in the Andamans or
spent long years in the prisons of India, who
preferred voluntary exile in foreign countries
to a life of humiliation in their own, who not
only lost wealth and property, but cut them-
selves off from their near and dear ones to
devote themselves to the achievement of the
great objective which we are witnessing
to.day.

Tribute To Gandhijs
““Let us also pay tribute of love and
reverence to Mahatma Gandhi who has been
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our beacon.light, our guide and philosopher
during the last 30 years or more. He repre-
sents that undying spirit in our culture and
make-up which has kept India alive through
vicissitudes of our history. He it is who
pulled us out of the Slough of Despond and
despair and blowed into us a spirit which
enabled us to stand up for justice, to claim
our birth.right of freedom and placed in our
hands the matchless and unfailing weapon of
Truth and Non-.violence which, without arms
and armaments, has won for us the invalu-
able prize of Swaraj at a price which, when
the history of these times comes to be written,
will be regarded as incredible for a vast
country of our size and for the teeming
millions of our population. We were indiff.
erent instruments that he had to werk with,
He led us with consummate skill, with
unwavering determination, with an undying
faith in our future, with faith in his weapon
and, above all, with faith in God. Let us
prove true to that faith. Let us hope that
India will not, in the hour of her triumph,
give up or minimise the value of the weapon
which served not only to rouse and inspire
her in her moments of depression, but has
alone proved its efficacy. India has a great
part to play in the shaping and moulding of
the future of a war-distracted world. She
can play that part, not by mimicking from a
distance what others are doing or by joinicg
in the race for armaments and competing
with others in the discavery of the latest and
most effective instruments of destruction.
Bhe has now the opportunity and, lot us
hope, she will have the courage and strength
to place before the world for its acceptance
her infallible substitute for war and blood-
shed, death and destruction The world
needs it and will welcome it, unless it is
prepared to reel back into barbarism from
which it boasts to have emerged.

““Let us then assure all countries of the
world that we propose to stick to our historio

tradition, to be on terms of friendship and
amity with all, that wo have no designs
against anyone and hope that none will have
any against us. We have only one ambition
and desire, and that is to make our contri-
bution to the building «p of frecdom for all
and peace among mankind.

Greetings To Pakistan

** The country which was made by God and
Nature to be one, stands divided to.day.
Separation from near axnd dear ones, even
from strangers after some assosiation, is
always painful. 1 would be untrue to my-
gself if I did not at this moment confess to a
sense of sorrow at this separation. But I
wish to send on your behalf and my own our
greetings and good wishes for success and the
best of luck in the high endeavour of Govera.
ment in which the people of Pakistan, which
till to.day has been a part and parcel of our-
selves, are engaged.

*“To those who feel like us but are on the
other side of the border, we send a word of
cheer. They should not give way to panio
but should stick to their hearths and homes;
their religion and culture and cultivate the
qualities of courage and forbearance. They
have no reason to fear that they will not get
protection and just and fair treatment and
they should not become victims of doubt and
suspicion. They must accept the assurances
publicly given and win their rightful place
in the polity of the BState where they are
placed by their loyalty to it.”

Pandit Jawabarlal Nehru moving the
resolution prescribing the oath said in an
ingpiring address:

“ At the stroke of miduight hour when
the world sleeps, India will awake to life
and freedom, (cheers). The moment comes,
it comes but rarely in history, when we step
out from the old to the new, when an age
ends, and when the soul of a nation, long
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guppressed, finds utterance. It is fitting that
at this solemn moment we take the pledge of
dedication to the service of India and her
people and to the st.ill larger cause of

humanity.”

Pandit Nehru continued: ** At the dawn
of history, India started on her unending
quest and -trackless centuries are filled with
ber strivings and the grandeur of her
guccesses and her failures. Through good and
ili fortune alile, she has never lost sight of
that quest or forgotten the ideals which gave
her strength. And we end to.day a period
of ill.fortune and Iandia discovers her-self
again. The achievement we celebrate to day
is but a step, an opening of opportunity, to
the greater triumph and achievements that
await us. Are we brave enough and wise
enough to grasp this opportunity and accept
the challenge of the future ¥’

Responsibilities of freedom

« Treedom and power bring responsibility.
That responsibility rests upon the Assembly,
a sovereign people of India. Before the birth
of freedom, we have endured all the pains of
labour and our hearts are heavy with the
memory of this sorrow. Some of those pains
continue even now. Nevertheless, the past
is over and it is the future that beckons to us
now.

“That future is not one of ease or resting,
but of incessant striving so that we might
fulfil the pledges we have so often taken and
the one we shall take to-day. The service of
India means the service of the millions who
guffer. It means the ending of poverty and
jgnorance and disease and inequality of
opportunity. The ambition of the greatest
man of our generation has been to wipe every
tear from every eye. That may be beyord us,
but so long as there are tears and suffering,
go long work will not be over, And so we
have to labour and to work and work hard to
give reality to our dreams. Those dreams

6

are for India, but they are also for the world,
for all the nations and peoples are too closely
knit together to.day for any one of them to
imagine that it can live apart. Peace has
been said to be indivisible, so is freedom, so
i8 prosperity now, and so also is disaster in
this one world that can no longer be split
into isolated fragmeats.

Dr. 8. Radhakrishnan, supporting the
resolution, said,

History and legend will grow around
this day. It marks a milestone in our
democracy’s march. A significant date
it is in the drama of the Indian people who
are trying to rebuild and transform them.
gelves. After a long night of watching and
vigilance, a night full of fateful portents and
silent prayers for the dawn of freedom,
during which our sentinels kept watch, at last
the dawn is breaking and we greet it with ut.
most enthusiasm, ‘

o] 0 (o} o o

It is true that some people who are respon.
sible for the administration of the country
upset the purposes and tried to accentuate
communal consciousness and bring about the
present result which is the logical outcome
thereof, But I would not blame them.
Were we not ready victims, so to say, of any
kind of attitude adopted by them? Shouid we
not correct our national faults and character:
our domestic tyranuoy, our intolerance which
has assumed different forms in the body
politie, our narrowmindedness and spiritual
degradation? Are we not the victims of these
very faults which are responsible for placing
us into the hands of those who are not our
friends? Therefore, I should like to take this
opportunity to tell us that it is an attitude
of humility that we should adopt, an attitude
of heart searching. We have gained, but we
have not gained in the manner in which we
wished to gain. If we have not done 8o, the
responsibility ia ours. When this pledge says
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that we have to serve our country, we have
to serve our country by removing these

fundamental things which vitiate the body
politic.

¢ Avoid Passion "’

So far agdivided India is concerned, my
attitude is, ‘Avoid words of anger. They
lead you nowhere. Avoid passion. Passion
and wisdom never go together.’ The body
politic may be divided but the body historic
continues.  Political division and physical
partition are merely external, but the psy-
chological djvisions are deeper. Cultural
cleavages are the more dangerous and what
we should do is to preserve those cultural
ties, those spiritual bonds which have knit
this people together into one organic whole,
The discovery of points of view common to
both, communication, defence, foreign policy,
these sre things which, in the daily run of
business, are bound to grow up. It is by
developing this idea that we can once again
regain the lost unity of this country., That
is the only way,

“To-day our oppoitunities are great,”
Dr. Radhakrishnan continued: “ But let me
warn you that when power outstrips ability,
& groat calamity will overtake us. The op.
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portunity is there. How wre you going to
utilise this opportunity? From midnight to-
day, we cannot throw the blame on the
Britisher; we have to assume responsibility
on ourselves, We must destroy corruption,
profitecring and black-marketing which has
spoiled the gnod name of this country.
These things will have to be destroyed if we
want to make any headway. (Cheers.)

Asoka’s Message

Pandit Nehru referred to the great con.
tribution which this country will make to the
promotion of world peace and welfare of
mankind. This chakra of Agoka, the Asoka
wheel, which is there, embodies that great
idea. Asoka is the greatest of our monarchs,
Look at the words which H. G. Wells has
used: Highnesses, Magnificences Exzcellen-
cies and Serenities crowd history. But among
them all, there is only one figure which stands
unique, shining like a luminary—Asoka the
greatest of all Monarchs. He cut it into the
rock that if there are differences, the way in
which we have to solve them is through
concord. ‘Samavaya Eva Sadhu’. This i3
the only way by which we can get rid of
differences. There is no other method which
is open to you.

RAMPRASAD, THE MYSTIC-POET

By 8wami RITAJANANDA

It is often seen that forms of art burst
forth into glorious efflorescence when ferti-
lised by religion. Some of the finest
specimens of architecture and eculpture that
are found in temples and churches and the
immortal hymns that were sung by mystic
poets bear testimony to this power of religion
to immortalize art. All the poet.saints felt
their talent as ‘the sacred fire that lights up
the altar of the mysterious Unknown’. They
packed-their passionate longings for God in
their songs. The people made these songs
their own, for they found in them an echo
of the searchings of their soul, of their thirst
for God. Why is it that the lyrics of the
Alwar saints and the Saiva mystics and the
sublime songs of Tyagaraja continue to be
the unfailing sources of spiritual sustenance
and inspiration to the people of South India?
They poured forth not only their own
emotions, but the popular emotions as well in
their songs. There is a familiar yet sweet
refrain in Tamil which says: ‘How beautifully
did those saints Appar and Sundarar sing; I
ghall also sing like them’.

It is & matter for regret that even with the
advancement of education and communica.
tions, the songs of Tyagaraja and the
musioian-saints of the South are very little
knownin North India, even as the songs of
North Indiun mystics like Ramprasad are not
well-known in the South. We cannot come acr-
oss a person in Bengal who cannot repeat at
least a few lines of the compositions of Ram.
prasad. They are enjoyed equally by the
pandits and peasants,

By clothing his mellow devotion in the
language of the common people, Ramprasad
has made his songs the property of the whole
nation. Sri Ramakrishna used to go into
eostacy, whenever be began tosing in his mel-
odious voice the out-pourings of Ramprasad-

Ramprasad’s was a life completely dedicated
at the feet of the Divine Mother.

Halisahar or Kumarhatti is a village on the
banks of the Ganges, not far from Calcutta.
About two centuries ago, it was a flourishing
village and it had many scholars and poets.
About the year 1718 A.D. Ramprasad was
born as the son of Ramrama Sen, belonging
to a respectable and pious Vaidya family of
the village. The grand style of their worship
of the Divine Mother was well known to the
neighbouring villages. Ramprasad went
through the usual course of education in
Bengali and Sanskrit. His father wanted
that he should take up the family profession
of a physician and succeed him. But the
boy enjoyed the study of poetry better than
medicine and the noble father allowed him to
have his own way. He also studied Persian'
the court language of the times. At the
proper age, Ramprasad was initiated into the
worship of Kali, their family diety and this
kindled the spiritual fire that was latent in
him. He learnt the various methods of
worship prescribed in the scriptures and
engaged himself in the quest of the Divine
Mother in all earnestness, But he could not
lead that sort of life very long, due to the
sudden paesing away of his father. The
burden of the whole family fell on him and
he had to find the means for supporting it,

He left for Calcutta and very soon secured
a place of an accountant in a zamindar’s
house on a monthly salary of Rs 30/. Hie
poetical temperament could hardly adjust
itself tothe irkeome clerical duties and the
mind used to play the truant running away
to the Beloved Mother, Finding that his,
devotion was manifesting itself in beautiful
lines, he recorded them in the account books
of the zamindar spread before him in all
places. Negligence of his work and the
soribbling of songe attracted the attention



182

of the other officers, who complained to their
master. Ramprasad was soon called for
along with his books. On opening the pages,

the following song caught the oyes of the
zamindar,

‘““ Appoint me your treasurer,
O Mother, I am not the one
who forgets the salt he has eaten.
All people loot the store house of

gems, how to endure the sight !
You have entrusted it to the
forgetful Bhola (Siva) the
Destroyer of demons.

*He is easily satisfied and always
ready to give and yet you have
i made him keep your treasure.

‘“ He has Half your body and still
you pay him so highly.

“1 am only a wageless servant with
claims on the dust of your feet.

“If you be like your father I am lost;
but if you take my father’s nature
I shallsoon reach yout?’

‘“Prasad says: Let me die in the
saving grace of those feet that
remove all curses and by which
I am free from all danger.”

Turning a few more pages, the zamindar
found that the pages were all studded with
songs and the one cry of ‘Mother, Mother,’ ran
through the lines of the songs, He, himself
being a devotee of the Divine Mother, imme.
diately realised the greatness of Ramprasad
and calling him aside said, *“ Ob, I find that
you want to become the trcasurer of the
Divine Mother!. You can do so. This mean
worldly job is not fit for peoplo like you, the
children of God. You uare free to go home
and serve Her with your poetic genius‘. Do

', Kali or Uma is the daughter of Himalaya, and
hence her nature is said to be stony. Ramprasad
often teases his Mother saying that she being the
daughter of Himalaya is stony and hard-hearted,
While Biva, whom Ramprasad claims as his father.
is easily pleased and kind to his devotees.
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not worry about your salary which will be

regularly sent to your home from this
office.”

.]_?amprusad could hardly believe that the
divine grace would come down upon him in
such an unexpected mauner and free him
from the slavery of a few rupces. He return.
ed to  Halishahar and engaged himself in
spiritual practices once more. Besides the
regular worship, he used to offer a song of his
composition every day to his diety and this
80Dg was sung in the morning at the bathing
ghat Large crowds used to gather round
him and enjoy the treat of sweet music. One
day, while the Rajah of M urshidabad, Krishna
Chandra was travelling along the river, he
heard these songs and being highly impressed
b_y their charm acked Ramprasad to follow
him and accept a place in his court. Although
he had no desire to serve any one but God
he had to comply with Krishna Chandra’s
request and became one of his oourt-poets.
The pompous life of the court and the sensual
compositions of the poets were uncongenial
to the devotional nature of Ramprasad
There he was asked to write a poem on the
popular theme of “Vidyasundari®, a love
story. In this work he shines best in his
prayers rather than in the presentation of
sensual love. The work was not a suceess.
But still the Rajah treated him with all
honour, gave bim the title of Kaviranjan
and after some time permitted him to return
to his native place with many presents.
After this he did not serve any one else.

Now freed euntirely from wage-earning
duties and worldly influence, Ramprasad
sought the communion of the Divine, without
any obstruction. From this time onwards
his life was one of constant prayer and
strenuous meditation, Ho performed all the
Tantric sadhanas in all tbeir details and
‘sank into the depths of the ocean of spiritual
discipline and only in intervals of rest was
he moved by the breeze of emotion to sing
his songs.” Little by little the attraction for
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material life faded and he renouvnced the
world as we understand from his song:

« No more shall I call on you
O Mother; Endless are the
sufferings you have given.
I was o house.holder and you have
made me & mendicant acd I do not
know what more you can do.”

He became a well-known figure during his
life time and there are many legends which
refer to his mystic experiences and visions.
Once Kali is said to have taken the form of
his daughter and helped him in repairing bhis
fence and this is mentionod in the song:

« Why do you leave the feet of
the Mother, O Mind : Think of
Shakti, you will get mukti
(liberation). Tie yourself with
Bhakti (devotion.)

How unfortunate you are: You
have eyes and still you did not
gee Her when She, tricking Her
devotee came in the form of his
daughter and mended his fence."

* * *

He, that meditates on Thee,

O Mother: with steadfast mind
wins Thee.

Come then as his daughter and
build the fence of Ramprasad.

All devotional literature mentions :the
different attitudes taken by the worshipper,
when he approaches his Ishtam or chosen
ideal. The attitude of self.surrender is often
compared to a child, which entirely depends
upon the protective love of its mother. This
is the method of approach taken by Ram-
prasad. The intensely emotional nature of
a child withits varying moods iuo its relation
to ite mother, never found better expression
than in the lyrics of Ramprasad. °Like a
child? says Sister Nivedita ‘he is now
grave, now gay, some times, petulant, some
times despairing. But in the child all this is
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purposeless : in Ramprasad there is deep
intensity of purpose. Every sentence he bas
uttered is designed to sing the glory of his
Mother.. No flattery could touch a nature 8o
unapproachable in its simplicity. For in
these writings, we have perhaps alone in
literabure the spectacle of a great poet,
whose genius is spent in realising the
emotions of a child. William Blake, in our
own poetry, strikes a note that is nearest t8
his, and Blake is no means his peer. Robert
Burns in his splendid indifference to rank and
Whitman in his glorification of common
things, have points of kinship with him. But
to such radiant white-heat of child.likeness
it would be impossible to find a perfect
counter-part. His years do nothing to spoil
this quality I’ He was able to go deep into
every feeling of a child and present them like
a master-artist.

Let me see Mother how you will escape *
Do not think it is so easy as snatching
a banana from the hands of a child! 1
shall so hide myself, Mother, that
withal your search you will not find
me. You will have to run after me
like a cow after its calf.

Prasad says : You can play such tricks
if your son is afool. If you do not
gave me, Mother; 1 tell you, Siva
will be your chastiser,

The child is annoyed when his calls are
not answered.

- Mother, I ory and yet again Mother, but
you are deaf and blind.

While the mother lives and if the child
suffers, what is the use of the mother
to him.

Ramprasaed says; Is this the mother’s
way—being mother to bethe. child’s
foe? Day and night I muse; what further
you will do. Perhaps you will force
me to endure the pangs of birth again
and again,
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Ramprasad worshipped Kali, the frightful
aspect of the Divine Mother. But the terrible
form never aroused the emotiou of fear. He
8ays‘can aught evil befall a true worshipper ?
Rather in his delight he finds all things are
good. By the power of the dread.visaged
One thy prayers are made effectual, thou
dost conquer both in this life and the next.
Ramprasad, a poet and Her elave is swimm-
ing in a sea of happiness. Can misfortune
come to one, who worships ¢ What care ho
for tle dreadful things? He sits in the
Virasana for his devotions and takes the
name of Kali for his shield. With the

devotee’s eyes he perceived only the sublime
beauty of the Divine,

He went through all the forms of worship
mentioned in the Tantric texts. But very
soon he realised their hollowness.

From the land where there is no night
Has come One unto me.

And night and day are now nothing
to me, ritual worship has
become forever barren.

My sleep is broken. Shall I sleep
any more ? Call it what you
will—-I am awake—Hush: I have
given back sleep unto Him,
whose it was. Sleep have I put
to sleep for ever.

The music has entered the

instrument and of that mode
I have learnt a song.

Ah! that music is playing ever
before me,

For concentration is the great
teacher thereof Prasad speaks-
Understand, O soul ; these
words of wisdom.

He found that all places of pilgrimage are
at the feet of the Mother,
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Why should 1 go to Benares ?
My Mother’s lotus feet

Aro millions and millions

Of holy places,

The books say, man dying in Benares
Attaing Nirvana.

I believe it. Siva has said it.
But the root of all is devotion
And freedom is her slave.

What good is there even in Nirvana ?
Mixing water with water—!

See, I do not care to become sugar

I want to eat sugar,

What beautiful sentiments are packed
in the last two sentences !

With a deep insight into the method of
Tantric worship, he explains the symbolic
expression of the outward rituals and points
out the superiority of the conception of the
Divine far above name and form and which

can be reached by intense devotion of a pure
mind.

“Mind, why art thou anxious?
Utter Kali's name and sit in meditation.

From all this pompous worship the mind
grows proud.

Worship her in secret, that none may
know.

What is thy gain from images of metal,
stone or earth ?

Fashion Her image with the stuff of your
mind,
And set it on the lotus of your heart.

Parched rice and plantains, how vainly
do you offer these !

Feed Her with the nector of your
devotion and satiefy your own mind.

Why seek to illumine Her with the lamp,
lantern and candle 1

Light the jewelled lamp of the mind, let
it flash its lustre day and night.

Why do you bring sheep and goats for
sacrifice ¢

Saying, ¢ Viotory to Kali’, Viotory to
Kali, sacrifice the six passions.
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Prasad says-What need is there for drums
and tom.toms ?

Saying ¢ Victory to Kali’™ clap your
hands.

And lay your mind at Her feet.

By his intense sadhanas he yvas' able to
realise the grandeur of the Divine ff)rm
which fills ‘the three worlds’. A realised
person has po fear of death. ‘Hera%d of
Death, Avaunt; I am the son of the Almxghty
Mother, 1 can be the death to death if 1
remember the Almighty Mother’s namfa, says
he. Even though Ramprasad speaks 1'n the
wailing tone of a child, his words em'lt. thfa
fire of ideals of sadhana and spiritual illumi-

nation,

Ramprasad lived most of his .life in a
village and it is no wonder that his poe‘t‘,ry,
with a wealth of local colour and subiime
simplicity should become part and parcel <.)f
the life of the villagers., The range of his
ideas may not be wide, but the‘wea,lth of
metaphor collected from the l‘lfe (.)f the
agricultural people present charming pictures
of the rural lite of the times. The fallow
fiolds of the farmer, who does not know
how tc; cultivate, the damaged hut blown off
by the tempest, the sinking boat o.verloaded
with goods, the bliad folded ox going round
the oil-mill are some of the scenes that z.a.re
most familiar even to children. Aloog with
these, he mingled the popuiar legends connec
ted with Siva and Uma, catchy to t'he
village.folk. Although nearly two centuries
have elapsed since Ramprased left t.;he world,
his songs are sung with great deiotxona-l . fer-
vour by village folk who derive spiritual
golace and inspiration from them,

Ramprasad lived and died a poet. Even to
the last moment he sang the praise of the
Divine Mother. Itis said that he pa:ssed
away in the year 17756 on the last day of
Kali worship in his house. He must have
been fully conscious that his last day has

come a8 is evident from some of his songs.
‘The day has set and my life that sees this is
trembling. You who are the shelter of thez
shelterless, World's Mother give me a place,
gings he.

The worship of the Mother was over and
the image was being carried to the river for
immersion, followed by Ramprased, whose
misd was absorbed in ecstacy. The man
carrying the image waded into the river and
Ramprasad also followed. There in waist
deep water he began to sing :

“Tara ! do you remember any more?
Mother! that you have kept me
happy here; is it the same bereafter ?
Had Siva’s words been true, I should
not be beseeching you. O Mother!
delusion after delusion; But good
cmens are visible. If I had any other
place, I would have never sought you.
O Mother: you have filled me with
hope, cut my bonds and lift me up.

Prasad says—My mind is firm aud great
is the power of Kali! Mother; My
task is finished and I have offered my
dakshina.’

e ropeated the last lines two or three
tiges ar?d in the end he shook off thp
mortal coil to be ever in the bosom of his
beloved Mother. The ﬁna} _scenes.of the
worship of the Mother coincided with the
last scene of the life of her devotee,

Although Ramprasad is said to have
composed many songs, his fame mainly rests
on his Padavalt or Songs on Kali and Aga.
mani or advent songs of Sri Durga to Her
parental home His other works, excepting
¢ Vidyasundari’ are very few in number. He
was succeeded by Kamalakanta and N1l§.
kenta and a host of others, who followed his
method, but could pot attain the same
prominence as Ramprasad. The genius of
poetry in one language can never be trane.
lated into another, without robbiog it of
much of it prestine beauty. Thisis more so in
in the case of the songs of Ramprasad, who
had full control over the language and whoee
gongs abound in alliteration and puns, the
charm of which doee not yield to any trans.
lation. But his greatness does not rest on
the artistic poetry of his songs but on the
spiritual fervour which is the soul of his
music,

1. Dakshina is the last item in worship,



FEEROINTS N THE DRAMAS O NALTDASA

By Pwrov. Haruran Misika, M.A.

Survival of the fittest is o biological law
that works not only in the world of living
beinga but also in the world of books, There
are books which like season flowers flourish
for a season and then fade out of
¢xistence.  And there are books which have
the power of surviving all vicissitudes of
fashion, taste and civilization, They have
in them the power of appeal that crosges tho
borders of time and country in which
they were born. The dramas of Kalidasa
hive this quality in abundance, That is the
reason why his dramas, though composed
and staged many centuries ago, are still an
unfailing securce of delight and  inspiration
to cultured minds not only of this country
but also of far.off lands, His dramatic
technique, his high flight of imagination,
his scrupulous choice of diction and the
peculiarly mellifluous and chaste style arc
the unparalleled virtues of his dramas. But
the dramatic genius of Kalidasa finds its
highest fulfilment in the perfeet characteri.
sation, pariicularly of his heroines.

A study of the characters of Kalidasa’s
heroines is interesting and profitable not
only for their perfect and artistic finish but
also for the fact they reveal to us of the
gradual process of the psychological growth
and development of the poet’s mind. Three
dramas of Kalidasa, e.g. the Malavikagnims.
tra, the Vikramorvasiya and the Sakuntala,
have come down to us and all of them are
love dramas. In the Malavikagnimitra,
Malavika, the unfortunate princess of
Vidarbha iv the heroine. Her brother
Madhavasena is captured and dothroned by
his cousin Yajnasena. She escapes with the
minister Sumati who, while escorting her in
order to give her in marriage to Agnimitra,
the king of Vidisa, is attacked and killed by
high.way robbers. Itwas only an acoident
that later on Virasena, the minister of

Agnimitra, found her and handed her oveor
to the queen, Dharini.

One day the king happens to sec her
portrayed in « picture and falls in love with

her at first sight. In that drama we are

first introduced to her when she appears

before the royal audience to oxhibit her skill
in music and dancing. The exquisite beauty
and  graceful movements of the maiden
simply enchant the king. He is maddened
with her wonderful skill in dancing, acting
and music. She is made to sing a very
suggestive cong which means: ¢ My beloved
is difficult to be attained ; do not expeot
anything from him, my heart’. She elicits
the king's most passionate admiration more
than once and her exit from the stage leaves
the king restless and love-lorn, She proves to
be the most poisonous arrow of cupid to him,
and she completely conquers his heart.

For the second time she is introduced to
us in the pleasure-garden. It ig spring time;
the vernal breeze hos made the 8ylvan regions
all the more enchanting. Fortunately for
the king, the circumstances prove most
favourable. He minutely observes the youth.
ful physical features of the girl and maddened
with passion opens his heart to Malavika
through Bakulavalika ; but further progress
is checked by the sudden appearance of the
queen, Iravati. In the meanwhile the queen,
Dharini is alarmed at the love.lorn condition
of the king and in her anxiety to save the
king from the snare of love she imprisons the
‘nnocent girl, Malavika, This reveals one of
the weakest traits in the character of
Dharini. But the tactful Vidusaka brings
about the release of Malavika who is again
introduced to the king in the Samudragraha,
There, the amorous talks which pass between
the loving pair show, beyond anyshade of
doubt, that the charming bashfulness of the
maiden  has sadly given place to the
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Malavika is has brought the episode to aclose. after :;
) passionate description of a love espiscde an

consequent marriage of the royal pair.
Naturally the softer and more f{eminine
aspects of the heroine’s character have 'not
found full play in the character of Malawk.a.

woakness of human flesh. @ iy
too eloquent in her love aﬁanef. 2o
her royal lover, to whom gshe talks for :
first time, in reply to his love pro;.)osal, 8 tz
frankly expresses consent. 1t is du(;hat
the fear for the displeasure of the queen ‘ | A

t carry out in action what she Batin the V@krafno.rvavszy-a
she‘ canno One expects more COYDReSS ghows greater artistic finish, moro 'sobre
desires moﬂt."- ntances because silence i8 judgment and definite improvement in idoals.
under such circums I.n M;lorous games. The TUnlike in the Maiavikagnin‘utm hore &
more than eloquence 1-k orous guen, The ke e s o
thoa mot 1o Mfﬂ{?w 'a, d when the king usin the first act under tragic circumstauces.
ot n:t lessewl’l::if; :garing the cry of She was being kidnapped by the demon
wants to com :

v hes her r {e8i Tor ate i Pururaves,
i al Kesin, TFortunatel the Kking
Vidushaks, Malavika beseec oy i) o ; ¥ ’

hear the shrickings of the nymph and saved
i i {f the

Urvasi, But the unijue beauty o

i lways feels that the queen ;

Th? .k.lng ‘:e:t yobstacle in the way of his heavenly nympl..x sows the seed.oi love 1(;1:!::
Dh'arm"gxaMgalavika though later on Dharini heart of the k?ug.. He pays high mee
;monlfw;rranges the marriage. Thus in the praise and admiration to her,

erse

character of Malavika we find o appeall] t..o She also re-turus her ‘love.for' tllm kkmihli)l);
our higher centiments and feellngs.' S fau; casting longing and liogering looks
conocerned only with the grose., blol.ogma: leaving for heaven.

aspect of that most dominant afumal' disposi-
tion ocalled ‘love'. The dire misfortune

which had overtaken and ruined her p&terﬁz king accuses her of ir_xdiﬁfarence and.apathg‘t‘ic
family and whioh bad cost the.va.lua. e d attitude towards his sincere feehngs.t r:l
of Sumati does not se?m to .mﬂu.ence lf'nh dramatist takes recoux:se to the supe'r-na 11)1 "
purify the intense passion a,:t(ll ::B::utw tl;:xe powers of the nynlmp b in ::‘d:;: ::;25 ) ghe
. i i ers tage.
o he °f§§§ft:re and disgposit.ion of ‘Be uaien ::\:h:o;; S e stege e
e aatint 1o tlessgresponsible for such °°™®® tl? e tre Tove lom king and
i dmu‘mtl“ e b tor. At the _ ; the scene and is united
delineation of Malav.xka,scf a;;:c r AL e ewldenly appears ?n ts o s il
:‘limfna.:ifshu::ase;::ll::;?atoa stage of life when E:’: lli?:gl'(;vzrl'azsey e ahart g
b e, (ot s oo i o
. . The creation o . disdaining ; ' .
Z‘f;"h;:: sacrifice of personal pleasures.for the forbidden gr(?ve saored to K&f]glk:yill-ﬁz:ie;s
sake of others have not yet .beep'admlbtedtis transformed into R oreeper. b :h “SM] amz
the highest ideals of married life, In ¢ ®  the metamorphosis is undone by A dg
Toitiiriys Upaniead _the . l?reeeptor > e.li niyaka jewel and the lovers are united.
teaching the Veda oriorne the pvp The extreme tensitiveness and highly
L e i “‘"‘30“00 o thel(:fmt?. improper jealousy of the heroine really
e o o the In' fa(;t t'I: cl)sf de?mcts from th: charm of her character,
ke o1 h'om 'the  love _POil: the partioularly when we picture in our mind
o peageny. But o gren :; tist the eager prostrationa of the king, In fact
oreation of progeny. But our great dramatis

consort not to leave,

The advent of the spring makes the pangs
of separation all the more painful. The
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this unbecoming trait in tho character of any
lady makes onc lose all sympathy or admira-
tion for her. But we shounld not forget at
the same time that nothing better could
hive becen expected from o heroine who is a

mere courtesan.

In the Vikramorvasiya our great dramatist
is quite conscious of the higher aims of
married lifo.  In the beginning of the fifth
act the Vidushaka is made to say, ‘ nothing is
wanting cxcept the fact that the king is
withont a son.” 'T'hug the ereation of progeny
has boen recoguised as the culmination of
married life and, in fact, a worthy son is
shown to be born as the result of the happy
union, But tho fact that the royal child was
kept away from the palace, lest it should
hamper the amorous sports of the happy
pair, leaves an indelible blot on the character
of the heroine as a mother. [t takes away from
the charm of her feminine nature and evinces
the burning passion that runs rebel in her
heart even after she has become the mother.
The sacrifice and unselfishness that married
life should necessarily entail have not been
depicted in her character. Here again her
role as a courtesan offers some explanation

to this strange psychology.

Thus the characterization of Urvasi, though
marking definite advance over that of
Malavika, is certainly lacking in perfection.
The highest conception of womanhood, how.
ever, finds expression in the character of
Sankuntala. This time our great dramatist
has for his hercine neither a princess nor a
harlot who had to pass their lives either in
luxury or license, but an ascetic girl who has
passed her entire girl-hood in the serene
environments of a hermitage under strict
discipline and gelf-control. She is introduced
to us while sprinkling water on the shrubs of
the hermitage. The king happens to see her
and is struck with her exquisite beauty at
the very first sight. He cannot believe his

own eyes, Such manifestation of natural

beauty and charm he sees for the first time.
But what appcals the reader most in the
character of Sakuntala is not her physical
heauty but mental perfection. All the distin-
ctive traits of the female mind are illustrated
in Sakuntala. Her timidity gives the king
an opportunity to introduce himself. Being
annoyed with, and afraid of, the bees, she cries
for help and the king takes this opportunity
and appears on the scene. The majestio appe-
arance and the gait of the king at onco sow the
sced of love in tho heart of the ascetic girl.
She is intensely curious to know more about
him, but the keeu sense of decorum and
modesty prevents her from being eloquent,
When the king highly admires her beauty
she hangs down her face and observes studied
silence. In fact throughout the first act she
has never exchanged a single word with the
king and it is in the third act that we hear
her speak to the king for the first time. Her
extremely tender heart is full of affection
even to the inferior creation. The trees and
shrubs of the hermitage are like brothers and
sisters to her. In the fourth act while being
sent away to the royal palace ¢ the flora and
fauna’ of the hermitage are, as if, ‘unwilling
to be separated from her. As a wife Sakun-
tala seems to have resolved to live upto the
ideal held before her by sage Kanva. We
have no occasion to judge her in relation to
her elders, co-wives and attendants. But as
regards her husband the ocelebrated line,
‘even if your husband behaves rudely, be
soft and composed’ has never since been
uttered before a more worthy pupil. In the
face of the gravest insult when she was most
meanly cast away she could not use a word
harsher than, Anarya, (unworthy of an Arya)
towards her husband. When the fatal decision
was finally announced she blamed not her
husband as the author of her misery, but her
own destiny. And even after the repudiation
she observes austerities out of most genunine
regard for her husband, quite in keeping
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with the Hindu ideal and thought, During
the days of separation the child is the only
golace of her life. So when she sees the king,
imatiated beyond recognition out of repen-
tance, embracing the boy, she has misgivings
lest the unknown contact will defile the
purity of the boy, Her filial love has found
fine expression in the fourth and the seventh
acts of the drama. Thus love, creation of

progeny and above all sacrifice, as the true
ideals of a wife of any race and clime have
been very skilfully delineated in the unique
Sakuntala. This
creation of the mature mind of our great

character of wonderful
dramatist becomes all the more charming
when we appreciate the real significance
of it.

A DAY IN A CHRISTIAN HOME
By A WANDERER

It was not my first experience of Christian
homes, though it was the most authentic and
fruitful. For the flret time I saw Chris,
tianity at one of its  best approx
imations, Christianity in its prayerful
and practical aspects. I learnt many things
which a Hindu, without any sense of inferi-
ority-complex, should take note of, and learn
from Caristians and Christian homes. To be
true to myself, I must, with apologies to my
kind hostess, risk this remark: It was a
Hindu experience for me. Is it because I
was a Hindu that I could earn only a Hindu
expereince from & Christian home? Any true
religion at its best confirms other religionists
in the experience of their own respective
faiths; when it converts or coerces them into
itg belief it falls from its high estate. My
sojourn at the Christian home was just an
opportunity for me to see Christianity proving
its genuineness that way, by awakeningin me
some dormant Hindu convictions. It was also
aa opportunity for me to compare notes, +to
become painfully conscious of Hindu failings
and foibles and to think furiously of stopp-
ing them. A Church or a Christian Home is in
its truest moments when it affords a Hindu,
o Hindu experience, and a Hindu scripture
is at its best when it nourishes the faith of a
Christian reader in his Bible.

1 was the guest of a ho(spita,ble Christian
home on the West coast for a day during

these monsoon months this year when uncea
sing rains made indoor life compulsory but
yet enjoyable, My hosts were not rich in
the common sense of the term : their riches
were hospitality., love, contagious content.
ment and cheerfulness. Cleatliness was the
ornament of their house, even as modesty
was the ornament of its inmates, a modesty
not more brilliant than their gold orna.
ments. With a few exceptions the neighbours
were all Hindus whose constant visits to the
home made me sometimes feel that I was in
a Hindu home.

After supper I was preparing to retire— for
the day was rather strenuous for me—when
my kind hostess came and announced that
there will be a common prayer and readings
from the Bible. I said I shall hear from my
bed as I was too tired. A common prayer,
and that before retiring! There was a feeling
in me of an ancient sweet wish come true. I
remembered what Iread in some Hindu Epic,
the story of a devotee who thought too
highly of his devotion, being sent by the
Lord tolearn from a housebolder. To the
great chagrin of the devotee he found that
his ideal had no time to pray during the
whole day which he ended by a very brief
prayer just before retiring. I fed my Hindu
vanity with the thought that these Christian
friends have taken the cue from that story.
But at the same time I could'nt help being
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reminded of the Hindu homes whero no
common prayer rounds off the day; why,
where any common prayer is conspicuous by
its absence. This was too hard a knock on
the head of my Hindu vanity, but I bore it
in silence as a true Hindu! [ thought of the
Hindu homes where the practice of common
prayer is made impossible either by members
keeping irregular hours or by want of faith
in the efficacy of common prayer. The
Hindus have too much freedom of faith and
worship that they ‘end in freedom from
worship. They have the choice of a wild
variety of forms that they either swing to the
one extreme of a multitude of forms or to the
other of complete negation of them. Extremes
have not helped man: one wonders why the
Hindus with their genius for a wise
via.media hardly practise their own wisdom,

I was soon awakened from this reverie by
the peace radiating from the prayer that was
then in progress. It was an atmosphere of
utter dedication to the IDlivine, A whole
family rising as one man and raising their
hearts to God for acceptance. How tre it
is that a community is strongest when forged
in the presence of God in prayer! How true
it is that the bonds of love, the oath of allg.
giance and common endeavour—the bonds
that keep a family together - are unbreakable
when made in the presence of God. Here is
a family who took the pledge not only to
bear the cross of their Redeemer but the
cross of the household together and in
unison.

I could read a double pledge in that pra.
yer: the pledge to practise the four cardinal
Christian virtues and the promise to practise
the virtues _of a good Christian home, One
merged imperceptibly in the other. 'The
four cardinal Christian virtues of justice,
temperance, prudence (wisdom) and forti-
tude came in handy for the home to be
pressed into gervice for household purposes.
What home can hope to be knit together by
love and understanding, if justice and tem
perance are not its gods? What home can
hope for efficienoy, regularity and an atmos-
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phere of common endeavour if wisdom and
fortitude are not its targets ? And what
exactly are those four virtues?

Justicer

Render to all their dues: tribute to whom
tributo is due; Custom to whom custom;
honour to whom honour (Rom 13,7) *“Present
your members a8 instruments of righteous.
ness unto God (Rom. 6 13) Be blameless as
God’s steward; a lover of good, sober-minded,
just, holy, temperate. (Titus 1/7.8)
Temperance :

For I eay, through the grace that was
given me, to every man that is among you,
not to think of himself more highly than he
ought to think but so to think soberly,
according as God hath dealt to each a man
& measure of faith (Rom. 12/3)

Prudence:

Whatsoever things are true, whatsoever
things are honourable, Wwhatsoever things
are pure, whatsoever thing are lovely,
whatgoever things are of good report; if
there be any virtue, and if there be any
praise think on these things. (Phil, 4/8)

Fortitude: Stand fast in one spirit, with one
soul.

The home not only thought on these things
but meditated on them and practised them.

And more 8o on the words :
is the bond of perfectness. (col. 3/14)

The household is a cooperative adven-
ture and if temperateness, fortitude and
prudence do not express themselves in
regularity, tolerance and service, and a sense
of sharing common burdens, the household
turns out into a pieco of misadventure. Qne
man's late hours, uncleanliness, or other
sins against corporate life are reaped by the
whole family, (how little Hindu households
realise this truth of family lifel) even as one
man’s glory is shared by all. Was this
fundamental law of -household life getting
confirmation from Lord Jesus himself! For I
could hear the young daughter of the home
reading the Bible in her devotional acoents :

Love, which ‘
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«“Well then, as one man’s
trespass issued in doom for all,

So one man’s act of redress
issues in acquittal and life for all.

Just as one man’s disobedience
made all the rest sinners

So one man's obedience will
. make all the rest righteous.

(Romans, 5),

When I put my mind back and visualised
the day, | could see the picture of a flock
herded by ‘My Lord, the Shepherd’ movingin
unison and with devotion to their respective
duties, carrying in all meekness the cross of
the household, ‘each giving according to
capacity and each taking according to need’
to make the common causs, the home a
success. I could see them raising their
household life to the level of a holy act, an
offering at the feet of the Lord. And so their
prayer has come as the final act on a day of
dedication, a day of corporate life lived in
the presence of God. Prayer is a fruitful
reality when it rounds off a day of sincere
striving and dedication. It is a mockery

when it closes a day of God.denials and
disorderly, unclean life,

Isaid at the start that it was a Hindu
experience for me: yes, I was made cons-
cious of my being a Hindu by Christian
strength showing me Hindu weakness, I felt
humbled to think how Hindu homes failed
to enshrine many of the domestic virtues of
this Christian home, virtues of domestic
economy, cleanliness, regularity aund
combined responsibility.

I could’nt set aside the thought of Hindu
homes where the paths and pathways are
paved with good intentions but with bad
hygiene. 1 was reminded of the Hindu
whose civie and religious conscience is
clean if he sees filth cross his boundary, but
lie right in the centre of the quandrangle of
his neighbour! The Hindu homes lack the
cheer and countenment of corporate living.
I wondered how much of Christian practical
sense in corporate and happy household life,
and in domestic economy ,could easily be
imported into Hindu homes with safety to
their faith The Hindu may hitch his wagg n
of idealism to the stars, but has got to keep
his feet on terra firma.

THE CHHANDOGYA UPANISHAD:

TEXTUAL INTRODUCTION (ii) DATE AND AUTHORSHIP

By SwaMI TYAGISANANDA

Aoocording to tradition, all the Upanishads
are supposed to be attached to one or the
other of the four Vedas, Of the one hundred
and eight Upanishads mentioned in the
Muktikopanishad list, ten belong to the
Rigveds, nineteen to the Sukla-Yajurveda,
thirty-two to the Krishna Yajurveda and
thirty-one to the Atharveda. Only sizteen
are said to belong to the Samaveds. They are
the Kena the Chhandogya, the Arunmi, the
Maitrayans, the Maitreyi, the Vajrasuchika,
the Yogachuadmans, the Vasudeva, the Mahat,
the Sanngasa, the Avyakia, the Kundika, the

Savitry, the Rudraksha-Jabala, the Darsana
anl the Jabali Upanishads. (vide Muktiko-
panishad 11-4):

FATPEQAR R a st
Mgzl agqgE-aEeTS afvee |

ARy SwegtTsa@Eat aEILadE
NegEErFmgIRTmaEtat m: |,

It is not known why all these sixteen are
considered to belong to Sama-Veda. With the
exception of the Kena and the Chhandogya,
none of them seem to have any oconuneotion
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with the Saman cbant, or the Sama-Veda
Samhita or Brahmanas, Perhaps they were
composed or compiled by rishis belonging to
the Sama.veda sakhas: or they might have
been current in Sama-voedic schoola; or thoy
might have recorded the teachings of some of
the Sama.vedic rishis. The only distinctive
sign which enables us to allot them to the
Sama-veda is the Santi.patha, which all these
have in common, and which ia said to be spe.
cially characteristic of the Sawma-vedic
Upanishads as per the Muktikopanishad
quotatior given above, There seems to be
some doubt as to whether the jaitrayani
Upanishad really belongs to the Sama.Veda.
Some consider it as attached to the Maitra-
yani sakba of the Black-yagus. The
Chhandogya and the Kena are certainly the
oldest among} these sixteen. It is only these
that have been commenced upon by Saunkara.
charya, and considered as authoritative
by Badarayana in the Brakma.Sulras. Of
all the Upanishads that Sankara has
commented upon, only the Kena has got the
honour of having two Bbashyas from his pen,
It belongs to the Jaiminiya sakha of the
Sama-veda. 1t is also called the Talavakara
Upanishad and is attached to the Jaiminiya-
Upanishad Brahmana. The others are of
later origin, and deal with much heterogen-
ous matter which have no bearing upon
Vedanta as such.

The Chhandogya Upanishad is one of the
major Upanishads and perhaps the most
important among them, with the exception
of the Brikadaranyaka. 1t is attached to the
Chhandoqya Brakmans or the Upanishad.
Brahmoana. Most of the discussions in the
Vedanta-sutrasare in clarification of its teach-
ings. According to Prof. Deussen’s classifica-
tion of the Upanishads into four chronological
groups, it belongs to the first and the most
ancient group. Various principles of claesi-
fication are adopted by scholars in ascertain.
ing the age of the Upanishads, and ecritics
are not agreed with regard to the relative
anteriority or posteriocity of this various
texts. But whatever principles may be
adopted the Chhandogya will certainly be

found one of the oldest of the Upanishads.
Its archaic language and style has more in
common with the language and style of the

Brahmanas, of one of which it forms a part.

The association of its teaching with the
sacrificial ritual shows that it must have
been composed at a time when the rituals
wero actually alive asin the days of the
Samhitas and the Brahmanas. The many
idoas as well as teachers which it has in
ccmmon with the Samhitas and Brahminioal
literature show that most probably it might
have been compiled or composed in the same
period as the Samhitas and Brahmanas,

Some of the rishis mentioned in the
Chhandogya are also met with in the Muaha-
bharata. Thus Baka-dalbhya of the Chhan.
dogya I, ii 13, is mentioned in the Maha.
bhurata to have been present at the court of
Yudhisthira and as haviog performed &
yajua for punishing Dhritarashtra for his
rude behaviour. (vide Salya.parva chapter
41) This showa that the rishi must have been
a contemporary of the Pandavas, The men-
tion of Krishna.devakiputra in the Chhandog.
ya is also suggestive of the Mahabharata age.
Uddalaka Aruni. one of the prominent rishis
of the Chhandogya is described as a disciple
of the sage Dhaumya in the Mahabharata
(Adiparva chap. 3) This Dhaumya is men-.
tioned as the purohit of Yudhishthira
(Adiparva, chap. 183 and Sabhparva chap
53, 80, Vanaparva chap. 3) and is aiso mea-
tioned as the brother of Asita.devala (Adi-
parva chap 183) who is one of the Vedio
rishis who has some of the Rigvedic mantras
to his credit. (vide Rigveda Mandala I,
sulctas 5—24). Ghora-angirasa, mentioned as
the teacher of Krishna-devakiputra, (Chhan-
doyya, 11I, XVII, 6) is mentioned in the
Kaushitaki Brahmana and the Kathaka
Samhita of the Yajur-veds, Aitareya and
Kaushitaki, who were the authors of the
Brahmanas ate also mentioned in the
Chhandogya. Mapny of the ideas of the
Chhandogya such as the warfare between the
senses, also appear in the Mahabharata.
(vide Anugita in Asvamedha parva) The
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story of Asvapati kaikeya, the teacher of
the Vaiswanara Vidya in the Chhandogya is
also mentioned in the Santipaiva 77-8 where
the exact words of the Upanishad 1% 3y
w7 are actually reproduced. These corres.
pondences might be due to the fact of
both texts being produced in the same
period.

There are also certain astronomical data
which help to determine the age of the
Chhandogya Upanishad. The Maitri Upani.
shad quotes many passages and ideas from
the Chhandogys as the opinion of ancient
rishis (videMaitri 1I.2,6. 111: 3, IV, 6 etc.)
This shows that Chhandogya must have been
an ancient Upanishad even at the date of the
Maitri Upanishad, Now, this Maitri Up-
anishad  (VI,14) refers to Udagayana or
Uttarayana, as beginniug with the Aslesha
constellation and ending with about the
middle of Dhanishta, From astronomical
calculations based on this statement, it is
argued by scholars like Tilak and Dikshit
that the date of the Maitri U panishad should
be earlier than that of the Vedanga Jyotisha
which is placed by scholars atabout 1400
B. U. The latter work mentions Udagayanam
as about halfa constellation behind what is
mentioned in the Maitri Upanishad. As
about 480 years are required for the Udaga-
yana to recede by half a constellation, it is
argued that the Maitri must be at least 480
years oalier than Vedanga jyotisha. So. the
approximate date of the Maitri Upanishad
may be about 1900 B, c¢. The Chhandogya
being considered as an ancient Upanishad
even at the time of the Mailrs, it must be
oconsidered as some centuries older than 2000
B. o. 1f the Mahabharata war took place at
the beginning of the Kaliyuga about 3100
B. c. and if the Chhandogya was compiled or
composed at about the same time, then the
Maitri has every right to think of the Chhan-
dogya as a very ancient Upanishad. All the
facts noted above will also substantiate the
guess that the Chhandogya and the Mahabha-
rafa might have been compiled during the
same period and perhaps by the same rishi,
1If we take that the Mahabharata was compi

led or composed by the great sage Krishna
Dvaipayana-Vyasa, who arranged the Vedas
also, we may not be far wrong if we make a
justifiable claim that perhaps the compilation
of the Chhandogyopanishad might have been
made by the great sage Vyasa himself when
he undertook the arrangement of the whole
Vedas and the compilation of the Maha.
bharata, from among the materials tradition.
ally current among the Vedic schools, as
well as amongst the masses. This is stren.
gthened by the fact that Vyasa himself is
mentioned as one of the Sama-veda Acharyas,
as already noticed in our previous article on
the basis of the Sama.Tarpana Vidhi.

According to Madhvacharya, however,
Rama Devi praised Vishnu with the words
which came out of the mouth of Hayagriva
and the Chhandogya Upanishad constitutes
these words, (vide Madhva’s Introduction

to Chhandogya Bhashya (zgziaganzidisfifir;

zfcaafa eegma  faegaTet el |
It would thus seem that, according to the
Madhvas, the prime author of this Upanishad
is Hayagriva, and that it has come down to
us through Rama Devi; (Compare Vedesha’s
commentary on Madhva Bhashya SRt

galalgeEs E&fy | Wg eEFat £ A e
2qat gg= wafq, For this view Madhvacharysa
quotes the authority of a book which he
calls Mahasa. mhita whose words are quoted
by him thus;

% T Az A gr AT WRAwWER
Nfrdaga 39 oregad, @aaE: |

The Chhandogyopanishad iteelf does not
pretend to contain only the teachings of any
one single rishi, unlike the Prasna, the

Mundaka, the Katha or the Svetasvatara
Upanishads which are attributed to single

teanchers, Like the Brikadaranyaka, it is
rather a Samhita or a compilation of the
teachings of the various rishis about the
spiritual life and its goal. In the last chapter,
it gives a Vamsa-Vrikha or traditional list of
teachers, through whom the teachings had
come down to the time of its compilation,
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According to this the apostolic succession is
traced back to Brahma himself who gave it
to Prajapati and the lattor to Manu, who in
his turn, gave it to tho succeeding genera.
tions. 'fhe succcssion of teachers from
Brahma to Manu may appear, at first sight,
tobe more or less mythical, But, if we remem$
ber that it is a custom amongst the Hindus
to give the names of Gods to men, there is
nothing wroug if we consider these names as
only those of human rishis, This is corrobora-
ted by the fact chat Prajupati is the rishi of
Rigveda I11.55, This rishi is called Prajapati
Vaiswamitra, which shows that he was a son
of Viswamitra, Similarly another rishi named
Prajapatirvachyah is mentioned as the rishij
of Rigveda 1X-84¢ This Prajapati must have
been the son of Vak. Prajapati seems to
have had children also, for, one rishi,
Samvarana-prajapatya is mentioned as the
rishi of Rigveda V-33; another Hiranyagarbha.
prajupatya of Rigveda X-121; still another
Yakshmanasana-prajapatya of Rigveda X. 161;
and Prajavan-prajapatya of Rigveda X.183
Vaivaswata Manu is also a human rishi, who
is the seer of Rigveda VIII-27 to 31 and of
Sukla-Yajurveda 33t091. Another Manu oalled
Manurapsava is mentioncd as the seer of
some of the mantras in Rigveda 1X-106
That Brahma himself might have been only
a rishi of that name may be seen from the
fact that his son and wifo are mentioned as
the seers of Rigveda X-109, as SRR
and giggrga, end wgme: of  Rigveda
X.162. Again Swayambhu Brahma is tho
rishi of Sukla-Yajurveds, chapter 32,
Innumerable mantras in Atharvaveda are also
attributed to the rishi Brahma; vide I.I7,
19, 22 eto, 11.156 to 17, III.11 and 12, 1V.5,
16, etc. All these show that the names
mentioned in the Chhandogya might have
been only the names of human rishis, and
there is no necessity to consider them mythi.
cal, The Vamsa.vrikeha may also be
considered only as symbolical of the fact that
the revelation ocame from God himself
through a purified budhi to the human mind
and the senses, In this view Brahma repre.
sents God, aod Prajapati, the purified

buddhi. That Prajapati is uased in the sense
of pure heart may be seen from Brihadaran.
yaka V.3 ugggwafy: a9 gee. Ssnkara him-

self quotes the passage yemagwis s RassaRT:

in his Bhashya on Chhandogya 1 ii.1, and
explaing Prajapati on the basis of this passage
a8 gagmiysa: g&5. Similarly, Manu, in
Vedic language, means thinking faculty,
from the root man, to think, (Compare
Nirukta agHaTg So adhyatmically, this
Vamsa vriksha may signify only the coming
down or manifestation of the highest spiritual
truthe in the purified hearts of the rishis,
from God himself as the first teacher,
(Compare Patarjali's Yogasutra Grebii G cR
He is the Guru even of the ancient righis)
and their intellectual formulation by their

thinking faculty for the benefit of the future
generations,

Whichever view is taken about Brahma,
Prajapati and Manu, the teaching has come
down to us only through great spiritual
personalities mentioned in the various Vidyas,
Thus Uddalaka.aruni is the expounder of the
Badvidya in the sizth chapter. He was the
son of Aruna and was therefore known as
Aruni. He belonged to Gautama Gotra and
80 he is sometimes also ocalled Gautama.
Thus in chapter V of the Chhandogya, when
he goesto Pravehana Jaivali for learning
Pancbagni Vidya he is referred to as Gauta.
ma, and his son Svetaketu is referred to as
Aruneya, the son of Aruni, In the Vaiswa-
nara Vidya of the same chapter we find him
mentioned as a disciple of king Asvapati
Kaikeya, to whom he goes for instruction
about Vaiswanara, He seems to have learnt
Madhu Vidya from his own father as menti.
oned io the third chapter. The Brihadaran.
yaka (VI-iii,7) refers to him ae the teacher of
the Prana Vidya to the famous sage yajna.
valkya himself. In Brihadaranyaka (II1.vii,
1) he himself says that he was a disciple of
Patanjala Kapya, and that while studying
the scriptures relating to Yajona, he was
taught the knowledge of Sutratma and
Antrayamin by Kabandha, a Gandharva
who had poseessed his teacher’s wife. Brihad.

\ ; 5
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‘Know me only to bo a child just as I was
born, and hence my name Sanatkumara was
given to me.” Thus the tezchor and disciple
proclaim by their lives thut mere Vedic study
and Vedic sarskaras were aubsolutely of no
necessity in themselves for spiritual realisa.
tion and that one could have spiritual realisa.
tion even without them, if one hus renuncia-
tion and self-control, devotion to Truth aund
purity of heart. Vide Ch. Up, V1].26,2.

The Upanishad points out that such peoploe
like Sanatkumara are entitled to be called
Skanda as they have leapt over the prelimi.
naries of Vedic study and samskarasand a
one jump cleared tho abyss of samsara and
realised the Atman by their innate renuncia-
tion, purity of heart, self-control and devotion
to Truth like Sri Ramakrishna,

Two other great teachers mentioned in the
Chhandogya are Pravahana Jaivali, the king
of the Panchalas and Asvapati, the king of
the Kaikeyas. They were Rajarshis who
realised Brahman, although they were rulers
of Kingdoms. Great Brhi'min sages like
Uddalaka.Aruni and Vedic scholars like
g aaeE,  deE def TRgEa:
AHAIT, TOAEEE:,  giee: sy
did not consider it beneath their dignity to
sit at the feet of these royalsages for spiritual
instruction, irspite of their being Brahmins.
It is also interesting to note that in the king-
dom of Asvapati there was not even one who
was not a Vedic scholar (sfyg) and who did
not practise Vedic rituals (srrfgaifia) This
shows that under the enlightened king, no
man was prevented from study and spiritual
practice, because of caste or sex and that
every one of his subjects was equal in his
eyes because of his qa@ghg, resulting from
the realisation of the whole world as the
sy As his very name suggests, Asvapati
was the lord of asvas or senses. Compare :

sfeamfor g - — ( Kathopanishad.)

Mahidasa Aitareya is the name of another
great rishi mentioned in ralation to Purusha
Vidya in the third chapter. As his very

name suggests he was a dusa or a sudra by
bxrth.' According to Sayana’s introduction to
the Aditareya Brahmana, he was the son of

2 Brahmin rishi by 2q{] or a low caste-woman
The story says that, being thus low.born,
thfa rishi did not give this son tho same
p?lvilege of sitting on his lap as he gave to
his sons by his other wives. The mother was
very much piqued and prayed to hor tutelary
deity ag} or earth, who appeared in res.
ponse to her prayer, placed the boy on a
throne, and blessed him to compose the
Brahmanas and the Aranyakas, Anandatirtha
in his notes on the Aitareyopanishad takes
him to be an avatara of Vishnu, born of
Visala and Abja. He was called Mahidasa
because even venerable people (@) became
his slaves at a solemn celebration at which he
presented himself. Theeo stories also
corroborate the view that low birth did not
stand in the way of achieving divinity in
those ancient days.

Raikva, the teacher of Samvarga-Vidya in
the fourth chapter, also does not secm to
have belonged to any of the higher castes,
Most probably, the descriptions given about
him as living like an out-caste, out side the
bounde of the village, may suggest that he

might have been even an untouchable. Like .

Sanatkumara he wae not certaiuly observ.
ing any of the Brahminical rituals, customs
and traditions, and was not a follower of the
orthodox Varnashramadharma as alluded to
by Bankara himself in his Bhashya on I11, iv,
36, where he quotes Raikva as one of the
rishis who attained Brahmajnanam inspite of
the fact of his not observing any of the
Aohrama rules— sfasafreds aqwaisfy Pra
sfufergd: | oo IwTRNeIA oF  qmai
i ag@NgTasy; | Janasrati Pautrayana
who goes to Raikva as a disciple, is also
ouly a sudra, as specially mentioned in the
text itself where the guru calls the disciple
a sudra. (vide IV, ii, 3&5). Thus this low
birth as a sudra was not a bar to his Brahma
Vidya. That Janasruti became an all-know-
ing seer is mentioned by Sankara himself in
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COhhandogya Bhashya cn I, vii, 1, sg\q;?( fg
gufie AR FaaT qaREe )"

Satyakama Jabala is another grest rishi
mentioned in the fourth chapter in connec.
tion with the Shodasa.Kala brahma Vidya.
As is mentioned in the text itself he was the
son of a slave.girl, and was of uncertain
parentage. But he was very eager to realise
the highest truth, and went to the great rage
Haridrumata.Gautama for spititual instruc-
tion. Although he did not belorg to the
higher caste, the guru considered him fit for
Vedic study and Brahma Vidya, when he
found him intensely sincere in his search for
truth and in his readiness to speak out the
truth even about his questionable parentage.
This is a clear indication that the sage
Haridrumata.gautama did not consider low
birth as & disqualification, provided the
aspirant was a man of sincerity, and, good
character and a lover of truth and in this he
was one with Sanatsujata whose definition
of * Brahmana® we have given above. He is
also reported to have been the teacher of the
doctrine of the Akshi.purusha to Upakosala.
Brihadaranyaka I, vi, 6, refers to him as
having held the doctrine that Manae is
Brahmau. Brih.aranyaka VI, IlI, 11.12,
desoribe him as having learnt the Prana.
Vidya from Al SuFedw: and as having
taught the same, in his turn, to his
disciples.

Sandilya who taught the Bandilya.Vidya
according to the third chapter, appears as &
great teacher in Satapatha Brahmana, khan.
das 6-10, dealing with Agnichayana. The
Brihadaranyaka ; 1I, vi, 1, mentions many,
Sandilyas. Which of these is the rishi of the
Sandilya Vidya is not certain. The Sands.
lyopanishad represents him as a student of
the sage Atharva who taught him Ashtanga-
yoga. One Sandilya is represented as the
author of the Bhaktimimamsa. Whether
this Sandilya of the Bandilya Vidya is the
game a8 the sandilya of the Sandilyopanishad
and the Sandilya of the Bhakti mimamsa, is
also not certain. Any how he seems to be

one of the earliest rishis who realised God in
everything without distinction of caste creed,
or colour, and formulated the doctrine that
the future ocan be controlled by the present
effort in the djrection of realising this divi-
nity of the whole world.

Ushasthi Chakrayana is among the other
teachers whose names are mentioned in the
first chapter. He seems to have been nores-
pector of caste.restriotions in matters of food,
and is represented as having taken forbidden
food from the hands of a low caste man, in
Chhandogya 1, x, The Brikadaranyaka (III,
iv, 1) represents him as one of the rishis tak--
ing part in the discussion with Yajnavalkya
in the court of Janaka, He is there described
as requesting Yajnavalkya to expound
Brahman that is immediate and direct, the
gelf which is within us all. Ushasthi’s ques-
tion there to Yajnavalkya shows his clear
grasp of the highest truth which is beyond
subject-object  relationship and  beyond
words.

From a perusal of the list of teachers
mentioned above it would seem that the
compiler must have definitely had some
object in view in choosing only such rishis
who were liberal in their out.look on caste,
and countenanced caste only by character,
This is quite understandable if we consider
Vyasa himself as the compiler. It is well-
known how, out of his infinite compassion
for the lowly masses he was prompted to
explain the whole of the Vedas in popular
language in the Mahabharata, which was
henceforth called the Panchama Veda,
Bhagavatam I, iv, 24.25 and 29 make men.

tion of this fact. § w7 FWEHT: ¥ TA:
qq, @ TR0 WEM, A FOEEd )
whngfestasmi sfanf oo, sy waARe
T GEA FAW | ARGENSIT AR
qfyd |, TR W Ay efmai-  wEm
« Finding that the women, sudra and unin.-
telligent Brahmanas are not capable of under
standing the meaning of the Vedas, Bhagavan
Vyasa, in his infinite merocy, made. the
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toachings of the Vedas available to them also
in the form of Bharata, so that they may
also be spiritually benifitted.”” Santiparva
chap. 327, verses 48.49, also corroborate this
‘maeqeg gaifn agtazifon az3g aEAT Ggoeig
FAl ARG | AT {1 TR qZeenay
‘Let everybody get over all obstacles to
spiritual progress. Let everybody attain the
highest welfare. Let the four varnas learn
the Veda through the Bramauu as teacher.
This propagation of the Veda among all castes
is the paramount duty of the Brahmanas, A
perusal of the whole chapter makes it clear
that this injunction of Vyasa to his disciples
is with regard to the Vedas which he taught
them and thie injunction was made only
when he found that his disciples were eager
to confine the knowledge to themselves with.
out propagating it for the benefit of the
world at large, and that it has no reference
to the teaching of Mahabharata as is sought
to be made out by some interpreters. That
Vyasas compassion was not confined to men
only but extended even to insects, is desori-
bed in Anusanaparva, chaps, 117 etec.,
where it is pointed out how he helps even a
worm to attain divinity. In Santi parva,
chap. 60, verse 19, he clearly says on the
authority of the Sruti that a sudra, named
Paijavana, performed the ‘Indragna’ cere.
mony which is a preliminary to Soma yaga,
in the case of one whose sncestors have not
drunk soma for three generations. ¢ 31Z: Ysgay
qi| gEm A F3T | TR T qfaa sh
wqH, ' The whole chapter deals with thesudrgg
right to perform yajna. Nilakantha in his
commentary on this chapter points out that
even the sudra has got the right to perform
yajna. JF astadiial angmaca oreeds ety
gmfE: gad:, Saotiparva, chap, 318
verse 89, reports the opinion of yajnavalkya:
that all varnas are Brahmanas as they
are born of Brahman and therefore every

varna slways studies the vedas’ a¥ quf:
AN AGJAA WA 4P sqigEaa may ! This  is
supported by the words of Bhrigu to Bharad-
waja in Santiparva, chap, 188, verses 10.186.
“q fraanfer adiat a4 awfE Soq.a.,., g6t
FaEIA e @ afifead | aoh, 9ar o o
FiEll W@dl | This makes clear that there
was no prohibition in ancient days which
prevented anybody from learning the
Vedas and perforning  yajnus, Being
himsolf born of a fisher woman and of Para-
sara, who was himself a son of a chandali
Vyasa  oould not certainly be a

respector of caste by birth, and could
countenance caste ouly by character.

That is why he gives the literal teachings
of so many teachers of low birth like Vidura
and Dharma Vyadha in the Mahkabharata,

ARA) ¥ siqe AZIGIIE: |

A SaA AR AfEE aaIT |

WY TEHART AEARTATAT |
-—(vanaparva, chap.) 212. eto. etc.

This also explains why he makes Yudhish.
thira say in the Ajagaraparva, chapter, 179,
that caste by birthis unascertainable on
account of intermixture of blood and that
character is the only test.

wifaey Agad agord wgma |

HEA, gaaal g Ak |

SERCIECERIEEERTEN B U (A Y v

4T AgE qerd 19 goaa !

d Al o1 QgRA, gadiaa |, ete. ete.,

This is again the reason why he makes Sri

Krishna say in the Anusasana parva that the
devotees of God can never be sudras and that
every devotee is a vipra and that everyman
who is not & devoteeof God is a sudra to
whichever varna he may belong.

q X AEEEH: NN & I

a3 g § AT A W SR

TO THE HINDUS IN PAKISTAN AND INDIA

he Hindus got over the shocks of Noakhalii, Punjab gnd
N. V\If_{afl’“(?]{’r}c;:?:cz when they are again faced with.what appears for the txrrllre
being to be nothing short of a tragedy. The‘ Hindus of Sind, N. Wf d
Province, West Punjab, East Bengal qnd the Surma'Va.lley of A}sl;safm ;n
themselves politically cut off from thglr natural moorings. And the ear has
come to their hearts that legal, economic, cultural, soc1alz m.ora.l and rehglm_llsi
bonds, too, will similarly be rent asunder—The untoward incidents that are sti
rampant without any check do not augur well.

red as weare by theseregrettable events, we cannot but warn our co-
relig‘ilc:/;(i)gtes in Pakisthau} aga:inst being panicky. A'bad stu?.tﬁon
requires cool thinking and firm action In ‘the name of Sri Ramal rlslna
and swami Vivekananda and all that is grea? is our ancient reh.g)on, we implore
our brothers in Pakisthan not to lose heart in this hour of t'rla]. They mus&
assert themselves all the more and ho}q their grgund Wl.th co‘pﬁdence.ag
determination. Hinduism cannot die- As Sri Ramalmshna_ said, T'he I?m u
religion alone is the Santhana Dharma...It has always existed apd will a waiys
exist.” We are proud of Hinduism not only becguse we are Hlpdus, but a slg
because Hinduism has in it some intrinsic and unique value which the wor

is i th Hinduism defied the
ot afford to lose. Because of thts inner streng
zz?zclysms of the past, and it will survive the tr%gedzgs of thg future, Here
are the prophetic words of Swami Vivekananda: Beheye, behe\{e the Qe(_:ree
has gone forth, the fiat of the Lord had gone forth—India must nse....jomce:
The flood of spirituality has risen. I see it is rolling over the land resistless,
. ’,

boundless, all-absorbing-

In fact, the situation cannot b.e.hopeless unless we make it_ so. In the
past, smaller, nay, microscopic minorities not o'ul'y protected their own, but
even made history. Mere number is not the decisive factor. Thg more cogent
factor is the dynamic spiritual force Wth}‘l‘ can revitalise al_l social forms. .I.n
the words of Swamiji, what we want are Engrgy., love gf mdependence,'spmt
of self-reliance, immovable fortitude, dexterity in action, bond of unity of
purpose and thirst for improvement.”

With this moral background the Pakisthan Hindus shoqld _turn to th.eir
concrete problems. We are aware that many people are thinking of leaving
their hearths and homes. It is natural that under present unsettled conditions
men in isolated pockets should try to protect thelr chxldreq q.nfi the honour of
their women by moving to safer places like district or sub-divisional towns. It
is also reasonable and necessary to transfer surplus cash and valuables from
rural areas to reliable banks in safer regions B_ut thet;e can ‘bg no wholesale
exodus. For movement on such a gigaptiq scale involving m11110n§ of people
is beyond the competence of the mightiest Government. Besides, s'uch‘a.
defeatist mentality will carry the Hindus nowhere. On the contrary, it will
spell disaster. We also deprecate the partial migration of the upper ten
thousand: for that will make the poorer people all. tl_ue more helpless and expose
them to exploitation and conversion. Moreaover, it is cowardiy.

The more reaconable method is to reorganise Hindu society and kpit it
into a compact whole s¢ that the Hindus may face the situation eﬂ"ectwe]y
For this we have to uproot many social excrescences guch as uptouchablllty,
caste, previleges and social exclusiveness. The services of priests as also
barbers and washermen, for instance, should b_e available to all H}nfius.
Public temples, tanks, educational and other Hindu Fu}tural and rehgloqs
institutions should be thrown open to all Hindus. Restrictions about domestic
servants on grounds of caste should be considerably. relaxed. We should now
judge the worth of a man not by his birth, but by his character and conduct.
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Hindu women must be
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rgllglon by the mere fact of forced conv
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they have hitherto
wer to defend their
ir watchword. They
dangerous to molest

an »that no Iindu ever lose his or her
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Belur Math (Howrah)
July 26, 1947,
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SWAMI MADHAVANANDA

General Secretary, Ramakrishna Mission,

NOTES AND

Three Martyrs To Hinduism

It was on August 4th that we learnt from
the daily press of the gruesome murder by
Muslims of the two brothers, Ramasimhan
Manasimhan and his wife at the deceased’sj
house in Perinthalmanna in Walluvanad taluk.
Ramasimhan, the elder brother was known as
Kilimanni Unnian Sahib and was a leading
jenmi in Ernad and Walluvad taluks. He was
attracted early to Hinduism and was converted
to Hinduism last year in spite of strong opposi-

COMMENTS

tion from Muslims.

}R;n:lasxlr.nhan‘and.was leading an exemplary

indu -1fe using his wealth for charity, for th
renovation of temples and for building a; Hi de
temple near his house. All these acts \n )
makxvng enemies for him in the ranks ofvil;e
muslim relatives and friends, who made ”S-
very difficult for him. He bore with thc: .
hardships and stoutly refused to submit ::
reconversion. It was recently that his brother
also got himself converted to Hinduism and

He assumed the name of

NOTES AND

married a Nambudri girl. This was a sufficien-
tly provocative evidence of Hindu influence
spreading with Ramasimhan as the centre.
Ramasimhan was proving to be an increasing
danger to Islam and so he was done away with
along with his brother and the innocent Hindu
wife who paid with her life for Hindu tolerance.

We have not yet heard of any acts of
retaliation from the Hindus, the Hindus as
usual following the policy of masterly inactivity
or of ‘let-us-wait-and see ', We dont know
how many houses would have been burnt down
and families rendered homeless, if anything like
this had happened to one who is a first-hand
Muslim or a second-hand Muslim. All that
the Hindus have done is to issue statements or
to lead a humble delegation to the Madras
Government asking them to depute a senior
police officer to investigate vigorously in the
matter and to bring the offenders to the book.
Is all self-respect and devotion to Hinduism
dead in the Hindus that they will be content to
leave the matter there? We think that they
must know better and act with more manliness
in the name of these martyrs to Hinduism.

At this rate no man is safe to follow the
religion he likes. Ramasimhan and his brother
became converts to Hinduism by their own
persuasion, not by external pressure or§coersion.
Religion is a deep personal matter, more
personal than honout. To be true, it must be
able to defy coersion of the most extreme type.
A modern civilised state must not only allow
its people tohave the freedom of following their
own respective religions, but must protect them
against the insult and provocations of other
religionists who are fishing for converts.
India is predominently the land of religious
freedom and in a Free India, we are sure,
every man will have the maximum of it. It
is very encouraging to note that the Govern-
ment of the Indian Union has already on the
anvil a measure penalising all kinds of religious
conversionss 1In the meantime the Hindu
leaders of Malabar must focuss the attention
of the Government on the cause
of these three martyrs who gave their lives for
Hinduism. They must make it an all India issue,
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A little straw shows which way the wind blows.
{f this is not nipped in the bud, it may
develop into a big conflagration, the like of
which is consuming the North inspite of the
Herculian efforts of the Government to
quench it.

The Devadasi System in Temples

The Devadasi system (Devadasi literally
meaning maids dedicated to God or in the
language of MrC Vi jayaraghavachariar of Salem,
eternal maids who by their accomplishments
maintain a school of attractive vice under the
shadow of holy temples) was in the beginning
a nursery of dancing, music and other arts.
Later on it degenerated and became the emotio-
nal back-waters of society. An agitation
nearly bhalf a century old, is still being carried
on to abolish this vice, this blot on Hindu
religion and society. Much credit is due to
Dr. (Mrs) S. Muthulakshmi Reddi who has
been the chief moving figure in this agitation
since the last twenty years. She was the first
woman member to bring this matter before the
Madras Assembly and to move a resolution
asking the Government to undertake immediate
legislation to abolish this evil. In a recent
letter to the Hindu she writes :

A friend writes to me enclosing a cutting
from a Delhi newspaper. The writer of the
article was good enough to refer to my reform
activities in the Madras Assembly twenty years
before to put down the Devadasi evil. A short
history of this legislative effort for the last half
a century or more will be of interest to the
younger generation.

The Hindu consciousnesss did realise the
serious nature of this evil more than of a
century before. Even as back as 1892, Mr. C.
Vijayaraghavachariar of Salem, speaking in the
Pre-Montague Supreme Council, expressed the
hope that * the subject of these eternal maids
who by their accomplishments maintain a
school of attractive vice under the shadow of
holy temples would be dealt with when the
Government saw its way to attend to the long-
standing national grievance, the reform of law
relating to religious endowments.” The Indian
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State of Mysore totally prohibited this practice
as early as 1910. It must be said to the credit
of our Indian reformers that the agitation to
eradicate this practice has been going on
constantly in the Central Assembly, The
Government of India had been actively interest-
ing themselves in this question of Devadasi
legislation since 1906-)7, when signing the
International Convention for the supression of
immoral traffic in women and children.

The Bills were introduced in the Centraj
Assembly which were referred to the Select
Committee and the reports were all in favour
of this reform. Consequently, Provisions 372
and 373 of the Indian Penal Code, were enact-
ed to prosecute and punish guardians and
trustees of the temples for dedicating girls as
Devadasis. But sad to say, this law applied
only to girls under the age of 18. Hence both
the guardians and the trustees of the temples
have been evading the law by postponing the
ceremony to older girls and women after the
age of 18 or so. Hence, this law proved
ineffective in abolishing the dedication in foto.

On 5th November, 1927, after the introduc-
tion of the Montague-Chelmsford reforms, the
first woman member brought this matter before
the Madras Assembly and moved a resolution
asking the Government to undertake immediate
legislation to abolish this evil still widely pre-
valent in all the temples in South India The
resolution was accepted unanimously by the
Assembly. Two Bills were introduced, one of
which was an amendment to Section 44 of the
Hindu Religious Endowments Act, on the
same lines as the Mysore G. O. empowering
the trustees to enfranchise the inamsin favour
of the Devadasis and thus release them from
the obligatien of their service in the temples.
This Act was certainly beneficial to those
temples where the management was enlighten-
ed. The other Bill aimed at the prohibition of
the ceremony of dedication itself. Not only
the inam-holding Devadasis but also others
who had nothing to do with the temples
dedicated girls for the purpose of prostitution,

CusToM ABOLISHED IN SOME PARTS
Or INDIA

To supplement the above Act and to
complete the worl of the necessary reforms in
the emples, 2 Bill was introduced for totally
prohibiting this practice of dedication in the
temples and thus penalise the parties, both the
guardians and the trustees of the temples in
1929. It was circulated by a dilatory motion
by the then Government for public opinion and
the women organisations and the public gave
their whole-hearted support. After 1930, the
Bill was not proceeded with owing to the non.
coroperation movement. It is a matter for
congratulation that while the agitation and the
demand for urgent reform in the temples was
going on in this Presidency, the Indian States
of Travancore, Cochin and even Portuguese
Goa, and recently Pudukottah, had passed
measures for the immediate abolition of this
custom. Also, the Bombay Government
followed suit and passed a law in 1934 for
wiping out this system in their Province.

Gandhiji wrote in “ Young India” in 1927
and in the “ Harijan ” of the 25th September
1937, as follows:—“ I wholly agree with the
mover of the Bill that the reform is ag urgent
as prohibition. I hope with her that before
many months have passed, the Devadasi system
will cease to have legal sanction.”

Srimati Ammanna Raja re-introduced the
Bill, during the last Congress Ministry in 1937,
which was referred to the Select Committee
and the Select Committee also unanimously
reported in favour of this reform in the temples.
The Ministry resigned owing to the interven-
tion of the War and the ‘Bill was left in the
Select Committee stage. :

Now, we are thankful to the prasent Madras
Ministry for having taken up this reform in
earnest as there are still certain temples in the
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City itself and outside permitting dedication
within their precincts, in spite of protests from
women organisations and vigilance bodies and
repeated circulars from the Hindu Religious
Endowments Board. There are also small
temples in the South which do not come under
the jurisdiction of the Hindu Religious Endow-
ments Act, which will only respond to the law
penalising the practice.

Therefore, now when India has attained
Independence and we are under a National
Government, there cannot be any excuse for
non-interference with pseudo-religious customs
and practices, detrimental to public decency
and morality. We are sure that the next
Assembly session will pronounce its verdict
once for all and thus end the ancient evil, a-
blot on Hindu religion and society.

REVIEWS AND NOTICES

THE VISION OF INDIA: By
S8istk KuMAR M1TRA PUBLISHED BY CAL-
ouTtA CULTURE PUBLISHERS, COLLEGE
STREET, CALCUTTA, PRIOE RS. 3. Page 231

The two brilliant thought jewela that have deco-
rated the crown of India from the earliest times are
the openess of all existence and the divine destiny
of man. India’s early fathers saw in the depths of
their meditation this divire efflorcscence waiting
for man when man will realise that he is infinite
existence knowledge-Bliss and - Heaven and Earth
equalised join hands in the bliss of the Supreme.’
From this sublime seeing have come down all India’s
philosophy, religion, the essential things of culture,
the beginnings of the future spiritualivy of her peo-
ple. And with this vision has India attempted to
@olve the most vital of her problems. the problem of
harmony between life and spirit.,

India had this vision from Rigvedic times to the
present day, though some times she lost it or it got
blurred, but got it back rejuvenated by the help of
her great sons. Nothing helps us to gain this glori-
ous vision as 8 retrospect into, and appraisal of
India’s cultural past. By so doing we get oppor-
tunities to see the spirit of India fulfilling her.
gelf in various ways when vicissitudes threatened her
The author in this book has given us such a retros.
pect and helped us to recapture the vision that is
India’s. The retrospect is mainly inspired by the
thought of Sri Aurobiado, an attempt being made
in it to study from thestandpoint of evolutionary
history the progress of man towards his divine
destiny, as envisaged in the Masters vision of
the future. Each chapter tends to focuss this
vision on a particular aspeot of man’s cultural
evolution—the first on the spiritual adventure of

India, thesecond and third on unity. the fourth
on art, the fifth on a new world, the sixth on
history and its record of the march of man towards
his supreme goal.

In the firat chapter the author has traced the dis-
covery and affirmation of Satchidapanda in terres-
teial life from the time of the Rigveda to modern
timee in supermen like Sri Ramekrishna and 8ri
Aurobindo. How did they discover thie? The author
snswers, byknowledge, which to the Upanishadic
geers was always knowledge by an identity with

the object of knowledge in & higher than th:
mental plane of consgcionsness.

That it is in a consciousness beyond mind that
our harmony between life and spirit is
effected and that man is reborn aa diviaity
is & wisdom as old as the Upanishads. It
is the same wisdom Sri Aurobindo claims as hia
special contribution, the gaining of the Supermind.
‘he author bas ably and impressively presented
the thesis of Sri Aurobindo but has evidenced the
common weakness of Aurobindoites, namely, lack
of underdtanding of Sankara and his philosophy.
Tho author writea: *He (Sankara) gffirmed the
impermanence of life, and tried to substantiate
thig peesimistic view in the light of his own one-
sided interpretation of the ancient scripture, (p. 26)
Sankara- only affirmed the relative impermanence
or unreality of the world side by side with the reality
of Brahman, which to him was the absolute un-
challengeable reality. As a matter of fact,
Sankura had no world-view. His was Brahman
view. The whole of the beginning portions of his
Sutra Bhashya is devoted by him to-. refute the
Sankhya view that the world derives itself from
the inert lifeless Pradhana and for establishing
his thesis of the spiritual view of the world. For
those of lesser understanding Sankara gives his
Vivartavada which means that the world is, &8 it
were, an emanation from Brahman. And for
those of bstter underatanding he gives the
Advaita teaching that all is of the same Brahman,
Sarvam Khaluidam Brahma. 1t is ooly lack of
understanding of this philosophy that makes one
say that this is a pessimistic view or one-sided
iaterpretation of the ancient scriptures.

In the second chapter the author makes a
powerful plea that -India is one geographically -
and culturally To day, more than ever when
India is cut up is this vision of oneness the
supreme need{ Among chapters that follow, the
vision of Ajantais an appreciatory and ocom-
parative study of Ajanta frescoes, and the one
entitled ‘Integral vision in Hiatory’, a presenta-
tion of Sri Aurobind»s’ view of history as a
progressive gelf realisation of Sacchidananda The
book bears ample teatimony to the author’s
integrating vision of India’s chequered history
and culture and deserves to be read by ali lovers
of India and her culture, :
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CONCENTRATION AND MEDITA.
TION : By SwaMr SHivaNanDa. PUBLIS-
HED By TuHE SHIVANANDA PUBLICATION
LeacuE, Rigmikesi, Himarnavas, Pricg
Rs. 5 Paces 412,

Ia the nine well constructed chaptera that
comprise the book, the author has given
very practical hints on spirituality. If tho
modern world tests religion by the power and
elficiency it can give, Hindu religion has got
enough in its treasures to prove its quality in the
test. It says, learn the art of meditation and
concentration and then if you area student, you
will be a better student, if you are a doctor, yon
can be a better doctor. And more than all, they
can make you a better Man. It is such practical
religion that the Swamy presents in this book, a
religion which none can afford to ignore if they
want to lead an efficient and effective life.

To a large extent the author has followed the
traditional path of Ashtanea Yoga discipline where
sage Patanjali gives the eight-limbed yoga com-
prising of yama (intcrnal control) niyama (external
control) asana (right posture) Pranayama (control
of breath) pratyahara (withdrawing the mind from
external objects) dharana (keeping the mwind on
the object of meditation) dhyana {uninterrupted
meditation) Samadhi (self-absorption and bliss
through meditation). Quite in the orthodox style
the author warns us of the modern obstacles to
meditation and concentration and gives the encou-
raging and rosy results that crown the efforts None
hag found out till now any short cuts to perfec-
tion. Those who have achieved it have gone
along the uphill path of hard discipline and daily
practice. But we want perfection but not the
things that make for perfection. The present
book more than being a guide affords us the
promise aud encouragement for launching ourselves
] 1 s¢lf raving endeavours,

" ONE NESS WITH GOD: By MINOCHER
K. SPENCER. PUBLISHED BY THE SPIRIT.
vAL HeaLine CENTRE, R. S. Puram,
CoiMBATORE. PRICE not mentioned, Pagss
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ion with God, \Ehé highest reality and
al promised by all religions. In
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CHITTAGONG FLOOD RELIEF

. 9‘#..‘_5.0[{ makrishna Mission’s Appeal
%@uﬁlic are now too well informed of the

in Punjab to need apy reminder, T}§e
ﬁﬁgm loni refug]ees and the dead and wpundeqb;g
mounting daily. It is becoming almost impossible
even for the Indian Government to cope adequate.
ly with the task of rendering relief tp the suiigé'eu.
And yet no feeling heart can stand silently aside.

amakrishna Mission has, therefore, dpoxdgd
toq;?:r?Relief work in East Punjab. where it wx{{
work, as far as possible, in co operation with &
other private organisations end the Government.
The Mission has sent some of its trusted workers to
nise the work, which will be expanded in

gl dance with the resources available,

accor

regard to the means aleo there is general
agroement between religions though there may be
differences in langusge. The path lies through
purity, self naughting and spirit-affirmation. The
author in this work has taken pains to show how
both in regard to the means and the end the great
religions of the world speak with one voice. It
must be said to the credit of the author that he
hasdrawn largely upon Hindu religion and has
dwelt at length on the yogas. But the quotations
which the author uses in abundance hang loosely
and defeat the purpose of coherence and clarity,
Aa an attempt to popularise the general notions
about the various religions, the book is to be
encouraged,

A DISCIPLE OF SRI RAMA.
KRISHNA : By Swawmi JAaGcADISWARA-
NANDA  PuBLISHED py Bubbpuabpiyv
CHATTERJEE, VIVEKANANDA SANGHA,
Bubce Bubce, 24 ParcaNAs, BENGAL.
PRICE ANNAS S8IX. PAGL 26.

Manomohan Mitra, the subject of thia booklet
occupied & prominent place of among the lay disciples
Sri Ramakrishna. In his introduction to the
Bengali life of Manomohan Swami Virajanandaji
writes: What characterised Manomohan was his
profound and fiery absorption in the words and
thoughts of the Master. ~ When he used to talk
about Sri Ramakrishos he got inspired and an
apostotic fervour was noticed in him by all,

Manomohan was attracted to the Master very
early in life and had the precious fortune of
receiving the special affeotion of the Master.
Manomohan's life was full of adversities and
reverses, but his faith in the Master kept him up
cheerful and optimistic. He had rare apiritual
experiencea. Towards the end of his life Manomohan
became more and more absorbed in the meditation
of the Master and left this world in the oconscious-
ness of the Master. :

This is the only account in English of the life
of this lay disciple. Swami Jagadiawarananda has
done a real service to the devotees of 8ri Rama-
krishna by making the details of this great and
pious life available to them. .

NEWS AND REPORTS

'The Mission is also starting Relief work in the
floodstricken areas of the Chittagong Division.
Our workers are already in the field. The loss of
houses and property in the area is immense in
comparison with the poverty of the people, and a
substantial amount will be needed to put them on
their feet again,

We appeal to the public to help the Mission in
cash and kind to enable it to discharge the
humanitarian task effectively and efficiently.
Donations ear-marked for either of the above
activities will be thankfully received at any of the
following addresses : (1) The General Seoretary.
Ramakrishna Mission, P. Q. Belur Math, Dt.
Howrah; (2) The Manager, Advaite Ashrama,
4, 'Wellington Lane, Caloutta 13; (8) The Manager,
Udbodhan Office, 1 Udbodhan Lane, Baghbazar,
Caloutta 3, SWAM] MADHAVANANDA,

General Secretary, Ramakrishna Mission,
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Periodical
“SILPI "—An illustrated monthly Art Magazine in English
devoted to Arts, Crafts and Commerce of India.

Each issue contains at least two tri-col.our _:md one or more
mono-colour plates with many illustrations in the text.

i i trial and Cottage
Special articles on Art and Culture, Indus wnd
pIndustries, Reviews of Art and other books, Exhibitions and

Shows.
Edited by: V. R. CHITRA and T. N. SRINIVASAN

Annual Subscription Rs. 20. Singlg O’opg Rs. 2.
Foreign £1 shl16 US.A. § 8.

Unsurpassed medium for Advertisements.
Other Publications

! i f the Mural
. “COCHIN MURALS "—Collotype Reproduction o
' Cpa’mtings of Cochin based on photography with explanatory

'

‘SILPI’ PUBLICATIONS %

text by V. R. Chitra and T. N. Srinivasan, in two volumes,

i illustrated text, forming the 111 Volume.
WlthS?zr; :)f lIlf'ols. 1 & 2. 20" x 15 —Price per set Rs. 100.

t A portfolio of colour reproductions of the

? Cgllzggglvslilf-‘% R CEitra with a foreword by A. K. Haldar

and explanatory notes by T. S. Dandapani. Rs. 7/8 per copy.

3. “ENCHANTING HIMALAYAS "—Painted by V. R. Chitra with

explanatory notes on the platesby T.N. ermyasan- Bs. 10 per copy.

4. ¢ FURNITURE DESIGNS "—by V. R. Chitra, with an intro-

duction by O. C. Ganguly. Just published.
Special De luxe Volume—leather bound.

Ordinary Edition Rs. 7/8. .

5. “ MY LIFE'S PILGRIMAGE "—An autobiography of Sri T.

kasam, in Telugu, in Two Volumes. '
Pré\l’oéifl?ne I ready- Rs. 3. Volume 11 in press.

G : TH INDIA "—by T. N. Srinivasan with"
ToEvheIrPZLOFg)Sill?lgtrgggns specially take}rlx for this book, w‘ﬂlbe'*
ready shortly. N

7 Prakasam’s Speeches on Madras Ministeria:l Crisis Re 1

' Other publications on Arts and Crafts of India are under active contemplation.

g AR

Rs. 25 per copy.

6.

For further particulars, please write to :— .

The Manager, “ SILPI” PUBLICATIONS |
[Phone No. 8217] No. 10, Narasingapuram Street, Mount Road, MADRAS 2.
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No presents! No coupons!

What does dress signify ?

To the sanyasi or ascetic just
clothing to cover mnakedness
............ 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,
e | o the same utility garment but
Rl SR 7 e fabricated to please the eye

to the fashion-minded, prima-

--------

. . ril almost, to conform to
For quality, taste and lasting cox};::cptions and conventions of
sweet flavour use our famous civilised life.

Whatever the purpose, which-

ever the object of dress, the aim

L o G . of Tur WHITE SHoP is to place
before the pubtl)ii:3 ?LOTHING

MATERIALS suita or every

BRAND need and requirement at the
proper time and at proper

Leading Physicians agree that Ris }
the only sure remedy, for
INFANTILE LIVER AND SPLEEN
DISORDERS, known to medical
I science, that has saved

of children from this dreaded
disease, during the last 36 years.

ASAFOETIDA

Look for this mark on the packet.

Price Rs. 2-10-0 per lb.

Head Office :=—Vadgad!, Bombay,

prices.  This aim involves
careful study of large numbers -

- of people’s needs, wide selection, .

extensive stocks and satisfactory
service. © Years of experience

_have givcn 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

Beware of dangerous substitutes Franch Office : —Kumbakonam, . e

JAMM]
VENKATARAMANAYYA & SONS

I o T, e LALJEE GODHOO & Co. I Kewalram? §

Al Do s tricnomery SOWCARPET, : MADRAS. '

Editors: Swami Kailashsnandha & Swami Nityabodhananda. Published by : Bwami Advaya-
panda, at Sri Ramakrishna Math, Madras 4. Printed by V, 8. DixsHIT at the Kesari Printing
Works, 87, Sir Thyagaraya Road, T'Nagar, Madras—M, 8, 170—for Vedanta Kesari M. 8, 82
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THE GOLDEN JUBILEE SOUVENIR

'.l‘o Commemorate

The 50th Year of Sri Ramakrishna Math in Madras, To be out in Dec., '47

(1) Articles of interest from writers of renown both of India
and the West.

(2) Reminiscences of the founder,

(3) Plates of places and personalities Connected with the (1) (2)
growth of the Institution.

Price Rs. 2

For Subscribers of Vedanta Kesari in India and Ceylon Re 1.
(Postage As. Siz exlra for both.)

For Subscribers outside India and Ceylon Rs, 2

For others Rs. 3

Book in Advance on complete payment only.

(Golden Jubilee Souvenir will also be out in Tamil and Telugu,
Price Rs. 2. For Subscribers of our Tamil and Telugu Magazines Re. 1,

Postage As. Six extra.)

ATMABODHA (Self-Knowledge) of Sri SANKARACHARYA

with elaborate and useful introduction, text, translation and notes (with select

|‘ OUR LATEST PUBLICATIONS

hymns of the Acharya) by Swami Nikhilananda.

“ It is & safe-guide to those who are eager, to learn the tenets of Advaita
correctly. ... .. The Translation is simple and idiomatic. It is attractive in

matt r, get-up and printing. Everyone, who does not have sufficient grip in ‘
Sanskrit but at the same time eager to know what Advmmm is, ia advised to

get a copy of this book and go through it carefully.”
Price Rs. 4. The Hindu, Madras.

THE MASTER AND THE DISCIPLE

An Interesting life-sketch of

Sri Ramakrishna and Swami Vivekananda
BY

Prof. D. S. SARMA, m.a., Principal, Vivekananda Collegé, Madras
Price Rs. 2.

-SRI RAMAKRISHNA MATH
MADRAS 4

Editors: Bwami Kmlnh.nsnd. and Svnml Nlty.hdhmndl.
K.P. W,  Publisher: Swami Advaysuande.
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