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CONVERSATIONS AND DIALCGUES OF SWAMI VIVEKANANDA,

({ RECORDED BY A DISCIPLE. )
PART IL.-X.

| Subject-— What thoughts ave conducive to Atmajnana ( self-knowledge Y—rthe nature of mind and
the way to conliol i — dn enguirer «n the path of Knowledge will 1¢ly or ric Keal Nalrie as the objeck
of medulalion — Realisafior i the state of Advarta—The object of all the patis of Fnana, Bhaktt and
Yooa 1s lo make the Jioa 1 calise the By hman —The theory of Avalara ( Incarnciion)—Encouragement
et the altaanment of Atmapnana { seif-Anowlc3e ) —~1 he work of arn Aimaynans (krower of self ) s for

the good of the world. ]

Disciple.~— Sir, to direet this uncon-
trollable mind to the Brahman is a very
difficult task.

Swamiji.— Is there anything difficult
to the hero? Only men of faiut hearts
speak so. Mukti 1s easy of attainment to
the hero; but not to the cowards. Bhaga-

van says in the Gita, ‘* By renunciation

and by practice is the mind brought uuder

control, C son of Kunti.”? The Chitta or
wmind-stuff is like the crystal and calmn
waters of a lake aud the waves whichh rise
in it by the imipact of sense-impressions
constitute the mind. Therefore the mind
1s Sankalpa and Vikalpe (a succession of
thoughit-waves).
waves 115¢ desite.

And from these mental
Then thar Jdesire f1auns-

forms itself into energy of action and
works through the gross instrument of
the body, Again as work is endless, so
the fruits of work are without limit. Hence
the mind is always being tossed by the
enidless and countless waves of the fruits
of work. This mind has to be suppressed
of all modifications (vrittis) and recons
verted into the calm crystal waters of the
lake so that there remains not a single
wave of modification in it. Then will the
Brahman manifest itself. ’The scriptural
writers give glimpse of this state by such
words: ‘¢ Then all the knots of the heart
are cut asunder.’’ etc. Do you understand?

Disciple.— Yes, Sir, but meditation has

P be of soie vhiject §
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Swamiji.— You yourself will be the
object of your meditation. You ate the
omnipresent Atman—think of this and
meditate on il. ‘‘Iam neither the body,
ntot the mind, not the Buddhi (deteimi-
nalive faculty); neithe: the gioss nor the
suhtle sheath,’’-——by this pioccss of nega-
tion, or of ** Not this,”’ **Not this,”’ 1m-
melse your mind in the tiauscendent
perception which is your Real Natuie.
Suppiess the mind by plunging it repeat-
edly in this tianscendent Intelligence.
Then you will be established 1n the pe:-
ecplion of the Iissence of Intelligence
which is your Real Natuie. Knower and
knowledge, meditator and ohject wmedita-
ted upon will then beconie one and the
cepsation of all plienontenal superimposi-
tion. This is styled in tlie Shastras as
the transcendence of the triad of relative
knowledge (Zreputibheda). ‘Theie is no
subject-object ielation of knowledge in
this state. When the Atman is the only
knower, then by what umeans will you
know it ? The Atman is Knowledge, the
Atnmian is Intellipence, the Atman is
Sacchidananda. 'The subject-object con-
scioullsness has come upon the Brahinan in
his aspect as Jiva by means of that in-
scrutable power of Maya which cannot be
indicated either as SaZ or Asaé. This is
the state of normal huinan conscionsness.
Wheié this antithesis of ielative duality
becomes oune in the pute Brahmau, is
indicated in the scriptuies as the super-
consciotts state and desciibed i1 such
wotds, ‘“ It is like a stilled niass of waters
without a namne and a fo1mn.”’

Swamiji spoke these words as if from
within the profound depths of the realisa-
tion of Brahman.

Swamiji.— All philosophy and scrip-

tuses have come from the plane of relative

kuowledge of subject and object. But no
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thought or language of the human mind
can fuly express any reality which hes
beyond the plane of relative kunowledge,
and theietoie it can never be the ade-
quate channel of expression fot transcen-
dent 1ealily. Science and philosophy aie
only statemenis of paitial tinth. So
viewing fiom the ti1ansceundent standpoint,
everything appears {o be false—ieligious
cieeds aie false—all woiks aie false-—ilie
ego is false—the non-ego is false ! Then
is perceived that I as the Absolnte am the
ouly reality; Iamtheall-peivading Atan,
the proof of my owu cxisteunce, Whae
1s the room for a separate proof to piove
the reality of my existence? I, as tle
scriptuies say, am self-establishea by the
fact of my own eteinal existence. I have
actually seen that stale, realised it. You
also see and realise it and pieach this
truth of Biahinan to Jiva. Then will you
gel peace.

Speaking these words, Swamiji’'s face
assumed a grave aspecl and it looked as if
his mind remained absoibed for a while
in some remote woild ot thought. Afles
some Lime he again began to say: *‘’Chis
knowledge of Biahman which 1s inclusive
of all thought, the ratzonaic of all t1uths—
1ealise this and preach It to the world.
This will conduce to your own good and
tie good of others as well. T havetold you
to-day the essence of i1cligions thought ;
theie is nothing higier than this.

Discipie.— Sir, 1tow you aie speaking
of Jnana; but sonietimes you proclain the
supeitorily of Bhakty, sometimes of Kaimna,
somelimes of Yoga. This confuses ou:
understanding.

Swamiji.— Why I sayso, do you know ?
The knowledge of Brahman is the ulti-
mate goal--the highest destiny of mau. But
man cannot rewain imnersed in Brahman
all the time ! When he comes out of 1t
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he has Lo do someth'ng At that iime
he should do such woik which will contii-
bute to the attainment of the highest
good by people. Theiefoile do I urge you
to Lthe service of Jiva in the knowledge of
Bishman  Bnl, my son, such are the
intricacices of work, thal even gieal saials
fall 1mio its net and get bound hy 1t.
Thetefose work Dhas {o be done without
any desite fo1 1esults.  This s the teach-
g of the Gita. Dul Lnow that in the
knowledge of Braliman theie is no touch
of any 1elotion with work. (ood works
al the uimosl, lead to puiification of the
mind. ‘Theteforc has the DBha<hyakara
50 shaiply ciiticised the docitine of the
coalescence of Jnana with Karma and has
so much condemunedit. Some aitain to the
kunowledge of Biahman by means of un-
selfish actions without des'1e for {fruits.
This 31s also a means, but the 1eal
obiect is the attainment of Brokmasnana.
Know this veiy well, that the object of
the path of disciiminalion and of all other
paths of Sadhana is Knowledge of Brah-
man.

Disciple.—~ Now, Sir, please satisfy my
desire for knowledge by telling me about
the viilily of Raja Yoga and Bhakili Yoga

Swamiji.— Striving in these paths,
some also attain to Brakimajnana. 'The
path of Bhakti, or devotion to God is a
slow process, reaches the goal in a longer
time, but is easy of practice.
of Yoga there are many dangers; per-
haps the mind runs after the path of
Bibhutis or psychic powers and thus draw
you off from reaching your Real Nature.
Ounly the path of Jnana is of quick fruition
and being the rationale of all other creeds
is equally esteemed in all countries and
all ages. Bnt in the path ofknowledgeand
philosophical reasoning there s the chance
of the mind getting stuck in the inter-

In the path
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sinable netf of voimargumentation, There-
foie aloug with that meditation has to bhe
practised. By means of disciiminaton
and meditation, the goal of Biahman has
to he reached. Dy practice in {his way
the gnal can be smiely reached 'This, in
my opiniou, is the easy path ensuring
gqrick sncceess.

Disciple.—~— Now tell me samething
aboul the doctrine of Avalara or iicarna-

tion of God.
Swainiji.— You want {o masiel
whole thing in a day, il seews.
Disciple — Si1, if the doubts and diffi-
cutlies of the mind be solved in a day,
then I shall not have to worry you time
and agian.

Swamiji.— By the grace of whem, the
knowledge ofthis Atinan the glory which
is spoken so inuch of in the Seciiptuies
i$ attained in a minute, they are the living
Gods—the Incainations. From thei1 birth,
they are knowers of Brahman, and bet-
ween DBiahman and the knowledge of
Biabman there is no difference. ‘‘He
who knows the Brahman becomes the
Biahman.” The Atmanu cannot be known
by the mind for 1t is itself the knower—-I
have said before., Theiefore man’s rela-~
Live knowledge reaches up {o the Avaliara
—one who s established in the Atman.
The highest ideal of Ichvara which hu-
man mind can form is the Avatara. Be-
yond rhis there is no subject-object knowl-
edge, Such peisons. the Awataras who
are established in the knowledge of Brah-
man, aie ra.ely born in the woild. Very
few people can undeistand them. They
arc the pioofs of the words of scriptures,
pillars of light in the ocean of the woild. By
the company of such Avatarasand by their
orace the darkness of the mind disappears
in a trice—and there is the quick awaken-

g of Brahinajnana in the heart. Why and

the
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by what process it arises, cannot he indica-
ted. But it does arise, I haveseen it arise.

Sri Krishna has spoken the Gita estab-
lished in the Atman.

the Gita where the word 17
know it to indicate the Atman.

OQCCUurs,

in the Atman. This knowledge of the At-
man 1s the highest aim of the Gita. 'The
mention of Yoga etc. is incidental to
the attainment of Atmajnana. ‘Those
who have not this Atmajnana are ‘‘Self-
killers.”” ‘‘They kill themselves by the
clinging to the non-eternal,’’ they lose
their life 1n the bondage of the senses.
You are also men, cannot you set aside
these transitory enjoyments of two days
filled with dust? Should you also swell

the numbers of those who are born and

PRABUDDHA BHARATA
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‘“ Take
refuge in me alone,’”’ means, be established
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die in ignorance ?  Accepf what is to the
cternal good of the soul, discard the ap-
parently pleasant. Speak of this Atman to
all even to the lowest. By repeated speak-
ing your own intelligence will he clarified.
And always repeat these great texts,
‘“Thou art That,’” “Y am that,” * All
this is Brahman’’ and keep the courage
of 2 lion in the heart. What is there to
fear? Fear is death—fear is the great sin.
The humman soul in the form of Arjuna
was affected by fear—therefore Bhaga-
van Sri Krishna established in the Atman
spoke to him the teachings of Gita. Still
his fear did not leave him. ILater when
Armuna saw the Universal Form of the Lord,
then cstablished in the Atman with all
bondages ¢t Karma burnt by the fire of
knowledge, hic fought ihe battle.

OCCASIONAL NOTES.

HE writer of two articles in the recent
issues of Modern Review passes under
review the life, work and preaching of the
Swami Vivekananda and takes ‘‘stock of
his characterand theideas he stands for in
modern Indian thought.”’ In the course of
it the writer brings together by quota-
tions from different portions of the
Swami’s writings and speeches his views
and utterances on the salient points of
religion and philosophy and their applica-~
tion to modern Indian life. An inter-
esting picture of the wpersonality of the
Swami has been drawn, characterising the
many-sidedness of his versonality, the
elemments that went unic niz¥ing, and by a
selection of quoutatisns, Bis teachiu2s and
speciaily his views cn the sthicor of Indian
life and 1deals, the present social organism,
its defects limidtation and abuses, and the

methods
brought together with a certain amount

for

their removal, have heen

of comprehensiveness.

While endorsing the truth and justice
of much of his views, it is on the question
of his views on social reform, that the
writer finds the Swami not only halting,
but self-contradictory in his statements,

but accuses him of spoiling the case of

social reform by succumbing and pander-
ing to the susceptibilities of the orthodox
and conservative section of the community.
And he is taken to task for not denounc-
ing particular items of socialabuses, such as
the restrictions of intermarriage and inter-
fining amony tue casiss which would have
seen  a capi.d aciticverment ascriording to

bim. But when he speaks of bty of

theonglhit and action and the breaking down
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of exclusive privileges of caste, this is seized
upon as a negation of all hereditary caste-
distinction and placed by the side of such
statements, ‘ Preach mneither f{for nor
against caste or any other socialevil, preach
tolet hauds oif and everything will comne 2ll
right,”” ‘* We preach neither social equa-
lity nor unequality, but everyman has the
same right and iunsist upon freedom of
thought and action in every way,”’-1s
interpreted as a lapse and intended to
placate by ‘‘ smooth plhirases and pleasing
flatterings,’’ the unreasoning and gonser-
vative section,”’ in order not to offend
them.

This conclusion tlie witter hins been
led 10 by his own 1deas of soucial teloym
and cudcavourine 1o foist thew o1t the
Swami’s vicws and makine him sulsctibe
to them. Wheitber the Swami's view of
social rcforin is right or wiong, whethet
11 lras produced meagie 1esults according
tohisappiaisement, if the wiitct had takeu
cate Lo discover his method of woirk fiom
his pnblished wiitings, his express dis-
avowal of the condemnatory, icouoclastic
reforms of liltle Dits of the mmeie out-
ward mechanism of society he would have
found that in {wying to walk with him
clinging to his own pel ideas of social
reform he has an uncongenial companion
and bound to come to a parting of ways.
And above all he was not at all guilty of
intcllectual  dishonesty and hiding ot
softening his view, to placaic auy section
of the commmunity, hut if he was for imnove-
ment, for growth {rom within, for expan-
sion and development of our social {o11ns
in answer Lo a Dbroader aud moie gener-
ous conception of hife opening out before
s, it was his considered, delibeiate view
of retoim. whether richt or wrong in the

eyes ol social teforins and this wauputa~

OCCASIONAL NOTES
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tion of intellectnal dishonesty to him by
compromising his views to soothe the
susceptibilities of the otthodex 1s a comn-
coction in the brain of a class of social
reformers.

The Swami Vivekananda’s idea of re-
{lorm went to the decper roots of social
psychology and structure than only the
outward mechanismand hedesired to work
at the foundations of social life to bring
about a growth and expansion from with-
in of social institution to include more
fruitful, more generous viewpoints and a

broader conception of life. The imipulse,
the motive power, the illwnnating sense

of the biowdeuing out of our social forms
ic discovelred and emphasised in the
Vedantic idea of the solidaiiiy ot man and
his tnhoin divine natine Convinced as
he was that the Indian evolution always
progtesses on a anfluy of spintual impulse
and suige of spirifual consciousness, that
a spititnal upheaval procecds all social
unity and love, he stressed these motlives
to carry them to their deeper and wider
issues. Social abuses ale diseases on the
body of the inner social soul and wheun the
innet soul is strengthened and nourished
by love, knowledge and spirituality will
tliete be an effective 1temoval of the social
abuses. And in the name of liberty of
action and thought, he did not atlempt
to Adominate and dictatc to society, by
abnse and condemanation, ‘' This way you
shall move, not that;’’ this is a forin of
social tyranny, but he was convinced that
fed by its own motives and otiginating
impulses it would spontaneously find its
own chiannel of social well-being, if once
we get a response, a real movement of
the soul to its own higher motives, the
oneness and divinity of souls. If without
this real movewent and brvadenlug out of
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the mind as an cffect of the working of “ Our institutions are in their plan and purpose
the higher motives, he had merely dealt best sutted to make mankind happy. ‘There I teil
with the external phenomena of social you: ‘You have done well, only try to do greater
: ¥ % Y, . | _

organism, it would have served no good things. L am no preacher of any momen
| C e tary social reform, I am not trying to remedy

purpose but prodnced only irritation, re- . | |
) ) evils, I only ask you to go forward and te complete

sentment and recrimation and would have

the practical realisation of the scheme of progress
gone the way of all social reform based o1 that has been laid cut in the most periect order by

abuse and vilification, viz. consigninent {0 our ancestors. I only ask you to work to realise

oblivion and the inbilation of the people more and more the Vedantic idea of the solidarity
at its death. of man and his inborn divine nature.””

. And this has to be done according to
There is another view of social referm in India’s characteristic mode of being, from

which the Swami was very pronounced the direction of a spiritual motive. Here
that reform does not mean the wholesale hwunanitarianisin has to be effectnated by
depreciation of institutions, their aims the service of huimnan being as the image
and motives and their replacement by of God, as the worship of Narayana. Here
forms transplanted from elsewhere, with socialendeavourand communalactivityhas
different motives and historical traditions to be fostered and lived as a Yoga of werk,
behind them. ‘There is a class of intel- as a means of union to Truth by spiritualis-
lectuals amongst us who see no good in 1ingthe significance of all works and objects
the plan and purpose of Indian institn- as manifestation and expression of the
tions whose only idea of reform is the Brahman. What isachieved elsewhere on
wholesale destruction of the past and the the basis of positive philosophy have to be
replacement by brand-new institutions; cffectuated on the Indian soilasthe service
who treat with contempt the idea that a of the Godheadin the lowest human being
people has a historically acquired charac- 2sthe worship of Narayana with all its
ter, a governing and dominating motive spiritual signification. His whole scheme
which constitutes its characteristic line of of social reconstruction was one of cons-
action; and they betray aimpotent and im~ truction and he was content to work
becile mentality of a servile imagination within the limits of present feasibility and
of making Western instituticns, how- wait for future spontaneuos developments,
ever others mnay benefit by their influence which are sure to follow as the national
and example, the universal standard of 1mind broadened from within as effect of
excellence and perfection for all. This the higher spiritval motives and as their

was not the Swami’s ideas, but he held implications come on the suriace.
that our institutions are good in their

plan and purpose only, they have become Now let us discuss what the views of
'H&I’IOWEd in their aCtiVit}{ and ilﬂlltﬁd in the SW&IHI were on the quesuen of caste
functioning. He wanted to imake them and social reform as we have understood
active instruments of social well-being by study of his published writings and

where they have degenerated into egotistic speeches. Caste in the sense of variation
self-centered living corfined to themselves of the ex

xpression of social life is a healthy
a'Ild claiming exclusive 1'ight5 b&fl‘iﬂg pri*ﬂc%*}le ol -g;*ov.,rth of a Viggl-{}us COMT-

others from it. As he savs: munity. A dull, dead uniformity of lile,
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action and thought among all the mem-
hers of a community does not argue a
progressive state of society. The greater
the variety of life, the greater the rich-
ness, and the greater the manifestation
of arts, erafts, industries, thought,
philosophy, religions and the manifold
activities of an expanding and opulent
communal life. If the number of social
groups were increased a hundredfold, it
will be a gain instead of aloss, forthen the
richness and the manifoldness of activity
in different departments of life will be in-

creased a hundredfold. Classes and castes
ot the formation of men into gronps have
their genesis not in hatred whatever else it
may have degeneratedinto, butin the opera-
tion of social forces making for variety, for a
richness and manifoldness of communal
life and activity. It will not be a blessing
for society if all men began to act, live
and think 1 the same, producing a dead
untformity of life, for that will be the road
to stagnation and decay. 'T'wo forces are
working 1n the formation of all sqcial
organism, one making for classes, foruing
men into groups with special aptitndes and
power and coutiibntion to the social
economy and the other meling for
unily inspite o5 this vanity, br.nging about
a cerinin samencss of conditions which
entables the sociely to thiow out fiesh
varieties. It 1s in a balance and iter-
action of these two forces that the health
and vigour of a community depend. If
one of the forces gets very predominant
and the other gets worsted, social diseascs
attack the body of the social organisni.
If the forces making for sameness prevails
the stability and the variety of types is
destroyed and the endeavour by trying to
bring the higher down to the lower and
instead of raising the lower up to the

higher produces a cortaln low homogeneons

OCCASIONAL NOTES
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and lifeless uniformity and the rule of
ignorant numbers prevails. If on the other
hand, the social forces making for differ-
entiation, for castes prevail overthe other,
the result is that crystallised and privileged
soclal gronps petrify appropriating ex-
clusive privileges of spirituality, pf intel-
lectuality of wealtll or physical advantages
barring the doors of life in these respects
to others who are thus kept down, and
this prevent society from throwing out
fresh varieties which are essential for its
vitality and progress.

The real sting of casie is nol that men
fotm {hemselves in gioups living lives
nmote o1 less valied and differentiated from
othcrs 11 some 1cspects; 101 we know that
diverenlisiion 1s a pieseunt, 1oot-fact of
life. Mecn ate not equal either mentally,
physically or spitirually in capacity ot
powetrs. Men ate boin differentiated with
different endcwments of poweis and
natuial capacities ‘These will necessarily
create ddlercntiation and wvariation of
power, functionng and utility leading to
the establishment of varied groups of men.,
It is neither possible nor desiiable to
destroy all vairation biinging about an
ahsolute sameness of external life aud con-

ditions giving rise to a uniform dead
honiogeneity so long as life lasts.  Caste,

therefore as a principle of soé¢ial variation
is inevitable and 1s never to be destroyed.
Western writers have pointed out that
even in Western societies, classess and
castes exist, living more or less exclusive
lives, that interclass marriage or inter-
diing have to {ace a solid opposition of
sociil opinion and rarely occur though
theorctically admissible. Yet it does not
prevent the classes from co-operating and
warking {or the comuion weal.

e - it
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But the teal ohjeclion of caste is when
this piinciple of vaiiation overieaches it-
self, when social gioups oblaiuing an
advantage either 1 1eligion or cultuie or
wealth, keep 1t to themselves and bar the
doot to others. This nrevents the multi-
plication of forms and exptession, forma-
tion of new gioups, thiowing out of new
variation but the existenti groups become
ciystallised and stereotyped, confining
within them all culiuie and wealth or
phiysical adrantage, thus the general social
orgamism bereft of them stagnates and
decays. Like the shadow of death, in-
equality of advanlage,exclusive claimns and
privileges follow the foimation of classes
in society and the stiuggle is against this.
Indian society became decadent because it
got wotsted in the fight against privileges;
and in the ages preceding the Mahoniedan
invasion, when the classes claiuiing ex-
clusive privileges haired the door to others
and thus the people Jost their social in-
dividuality. The rcal fight against caste

is not the breaking of gioupsand blending

them into a uniform mass withoul any
dislinction which is impossible, an ideal
condilion which has been atlained 1in no
society; but the destiuct.ont of exclusive
privileges and opening of the doors of Lie
and equal chances to all to expresshisown
individuality. Happily for us, throngh
the stress of modein clicumstances and
awakenment, much of these exclusive pii-
vileges have gomne and much z1e going.
Iu these days of pnnting and spireading
literacy when the sciiptures aic open Lo
the study of all and 1eiigious sadhaua to
the practice of all what is theie to pievent
the multiplication of new social forms by
appropriating the cultmie and spititnality
of the Brahman? When thanks o Biitish
regime, all the doois of lLfe and the
aventues of social advancement bave been

PRABUDDHA BHARATA
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opened Lo all, thete is every possibility of
advance in the social status by the acqui-
sitton of culture, knowledge, position and
wealth. In our days some castes have
advanced in social status iu that way,
soie ate even gelting admitteddnto Brah-
manhood. Fo1 each caste 1s autenomous
wilh regaid to itself and does not meddle
with others’ affnirs and when it gets strong

and calls itself Brahman, nothing can resist
them.

The 1eal task of social reform that is be-
fore us is Lo distribute the cullute and spir-
itualityand even mateiial prosperity that
had been the privilege of the higliel castes
and 1aise tlic social level of the geneial
mass of people. For il cannot be denied
thae the masses of the people aie yet
devoid of Aryan cultute aund knowledee
and woisted in tlie battle of life, are low in
thie scale of material prosperity and well-
heing. IL 1s to this task that Swami
Vivekananda exhorted his countiymen
and specially the higher classcs, not by
destiuction of social groups but by equaali-
zation of privileges and rights to help one
and all to the lowest to attain to the
rights and realisation of the fou: Puruashar-
thas, Dhiatma, Artha, Kama, Moksha. This
wo1k of social service will he moie piro-
ductive of socital well-being and more
poweiful solvent of the evils of caste than
any dealing with such incidents as widow-
remarriage, or interdining and inter-
mairiage anmong a few membe1s of higher
castes. ‘The Swami nsed to ridicule the
idea of the prosperity of 2 nation advanced
by ithe nnmbe1r of hushands Lhe widows
gel, o1 that the breaking of caste means
‘that allthie people 1n a city should sit down
together to a dinner of beel-stcak and
champasoue, nor that all fools and lunaues
i “hesotinil v ohould mazry when. where,
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whom they choose.” Restrictions athong
a number of men as to dining and mar-
riage need not and do not stand in the
way of love and estimation among the
groups and social co-operation for the
working of the social weal, as it does not
among classes in other communities. It
a number of men choosge to interdine and
inlermarry among themselves, it concerns
nobody but theinselves, and does not
affect the social well-being of other mem-
bers of the community, so long as they
do not claim exclusive privileges of cultnie,
wealth or otlhier physical advantage and
bar others fromn it. As the Swami says:

‘1 have nothing to do ditectly with your castes
or with your social reformation. Live in any caste
you like, but that 1s no reason why you should hate
another man ot another caste. It is love and love
atone I preach and 1 base my teaching on the great

Vedantic tiuth of the sameness and omnipresence
of the Soul of the Universe.”

If caste Hag in later degradation become
anti-gocial and a source of the idea of
superiority, the corrective to it will be
found in the Vedantic ideal of the solidar=
ity of man and in tHe 1initiation afid
performance of social service and useftilness
based on that idea among the classes and
consequent feeling of bonds of love, unity
int spite of the variation. But if without
the real co-operationn and initiation of
works of social seivice and love, atlack 18
ounly dirécted to particular iteins of ex-
ternal phenomena, the result will be the
accentuation of the differences and discord

among the classes which will only weaken
and divide us still mmore. 'Therefoie the

Swaini was agaiist the denunciatoty and
coundemnatory method of social 1eforin,
which has prodiuced no result and made
o mark. The Swami was therefore not
directly concerned whether hereditary caste
will remain o1 go. but his endeavour was
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to set in operation the real forces of social
well-being and let them work and change
the torms of social life as the awakened
consciousness of the peéople may demand.
But with the work of love, helping each and
all classes and individuals to attain the
four Purusarthas of life, the social level
of the classes and masses will be raised,
there will be multiplication of new forms
of social expression, and ultimately in a
more vigorous, self-corfident and expand-
ing slate of social consciousness, the
social foimsthemselves to which the social

tefoimels ate opposed may become more
flexible,

In some moods the Swaini spoke ot :

“ The idea of caste is the greatest dividing factoi
and the toot of Maya—all caste, either on the
piincipie of bitth and merit is bondage;” thisis
seized as a flatly conuadictory to his mote qualify-
ing statements, ‘1 am nerther a4 mere caste-breaker
nor a social reformer.” ¢ Live in any caste you like;
but that 1s no 1eason why you should hate another

caste.””

The resl transcenderice of caste<conscious-
ness antd of all differentiation between
man is not a question of the nmiechanism
of social life but an ittward growth,
an atlainment of a spiritual vision. It
implics the reaching of a plane of spir-
itual realisation, when the Unity or Brali-
man is perceived through the wvaried
forms of external lite. It is the Sania-
darshitva.n, spoken of in our scriptures
when the same God is seen as piesent in
the high or low, in the wise andiguorant,
in the ptire and the impure, in spite of
the apparent differentiation, inequality
that appears on the surface. The work of
this udifying principle in all social lives,
is the elimination of privilege and equali-
sing of the chances of life, thus working
towaids rameuness and unily witkout
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destroying variety. The way some speak
that this transcendence of caste-consciots-
ness 1s a present fact in their conscious-
ness and only with {he abolilion of a few
restriclions, they will cease to discriminate
between man and man, feel equal love {for
all, high or low, ignorant or wise, a saint
or sinner, shows that they do not know
their minds. 'Their professions will be
sorely tested if applied to the inequalities
of life. The fact is that through all these
social forms, by the exercise of love,
charity and by service, we are giowing in-
to that vision of spiritual unity when we
will feel equal love for all inspite of appa-
rent difference on the surface. 'This is
the real plan and purpose of the Indian
scheme of social life ** as meant for raising
all humanity slowly and gently towards
the realisation of the spiritual man, who
is same-sighted. calm, steady, worshipful
pure and meditative.”” All variety and
differentiation will die down and there will
be absolute unity in society when man-
kind will attain his highest spiritual level,
‘“‘when men will be born with spiritual
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inheiitance, when the physical power
will be abolished, when love will reign in
the world and prompt all human aclions.”’
Then all vaiiety will be abolished, theie
will be only 1the Bidhiman, the man of God,
same-sightied, calu, non-resisting and pnre.
This 1s the Satyayuga of the ancient
Rishis and we should wotk for that and
that scheme of life which providing scope
for theattainment of dharma, artha, kama,
moksha, helps in the bieaking of caste in
the attainment of real Brahmanhood by all
must be accepted by man as helpfal [or

his advancentent and well-being. ‘Theie-

fore if *Hindu admiiers’ of Swami Viveka-
nanda will find new ways of social se:vice
among the classes, new avenues of social
usefulness and devote themselves to tle
work of helping the classes and masses
to the attainment of diarma, artha, kama,
moksha; of material prospelity, knowledge
and spiritualily instead of (rying to bhlend
all people inloa homogeneousnass, an 1deal
realised 1n no society, it will be more
poweriul a solvent of the evils of caste
than any dealing with exteinal phenomeia.

e LRI T e

PLATO AND VEDANTA.

N Indian philosophical monthlies the
countemporary Indian mind seems to
be unusually interested 1n Hegel, in fact,
much nioie, than any other westein philo-
sopher—unless it be Arthnr Schoepenhaur.
But since the philosophy of the occi-
dent derives its inspiration and subtlety
mostly from the Greecian thinkers it
would be profitable if we compare some of
them with the philosophets of India

Of all the philosopheis of the west
ancient or modein, Plato undoubtedly
would attract most atlention. Ia tiuth the

world of pnilosophy to-day has one of
these two inlerests in Plato: namely (1) if
half {he wo1ild proves Plato, the (2) other
half spends its time in disproving him.
And after all when you to come to Plato
you really are at the source of the best
thought of the occident. Whenyou drink
Plalo’s wisdom you are diinking at the
souice from a fountain and 1ot from a cup.

Since here we are interested in making
a shorl comparison between Plato and
Vedanfa lel us take up this task point by
pownt. Fust of 9ll we chall compate
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Plato’s ethics, that is to say compare his
theory of fieedom with that of Vedanta,
And lastly we shall see 1f the Vedantic
Absolute at all diflers from the Platonic
God.

That we should take up Plato’s ethics
first is a very necessary step. To our
mind Plato was primarily interested in
ethical speculations. (The Republic is but
a treatise on Justice; add tothat Euthropo,
Lachis, Prologoias, Sophists, Gorgilas,
Apology, Ciito and Phedo.] And this
has its reasons. Plato, to remind our-
selves, came to Athens when the Attic
civilisation had pietty nearly passed its
crest. Pericles was dead when Plato grew
up. Socrates was sentenced to death which
hurt every lover of true civilisation. And
what was worse Athens was overrun by
the Spartans. All the wnobility of the
Athenian life seemed suddenly to have
been shaken and impaired forever. ““Vittue
came to decadence and vice appeared
to be ascendent.”® At such a critical time
Plato came to Greece as an Avatar. And
his miost important task lay in the moz1al
and spititual tejuvenation of Athens. That
made his task primarily ethical and not
metely inteliectual.

Accoiding to Plato this worid is a2 wotld
of good and evil. You canunot destioy
the one without destroying the other.
['Thecetetus] ‘‘ Evils, Theodorus, can
never petish; for there must always re-
imnain something antagonistic to good.’”
The only escape from good and evil is to
‘“ become like God...... and to becomnie like
Him is to be holy, just and wise.”” For
¢ in God there is no unnghteousness. In
fact He is the greatest righteousness’’
—Summum Bonum. The pieceding goes
to show thatl to Plato God 1s all goodness.
And he who is good is near to God.

In the above one sees a resemblance as
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well as diflcrence between Plato and
Vedanta. He agrees with the Vedantic
thinkers that good and evil are relative,
and belong to this world Maya. And yet
one must strive afler goodness for in that
direction lies man’s escape from evil.

On the contrary Vedanta proposes a dif-
ferent form of escape from evil. &Fe
FARATGET—  forsaking the clinging to
fruits of action,’’ man must free himself
from the share of earthlife, says the Bhaga-
vad Gila, and it along with the Upanishads
forms the keystone of the edifice of
Vedanta.

One might ask why Vedanta emiphasises
the fact that in order to avoid evil one
must rise above both good and evil. The
reason for that is simply the tiuth that
ogood and evil being the ones of a pair of
opposites otte can not escape fully from
one of them withoul rising above both.
[ Gita Chap. 7-27 and 28. ] And the
the only way to do that is by tenouncing
desires and fruits of action. Of course
Vedanta agrees wilth Plato that freedom
from evil lies in being just, good and
righteous; but (Vedanta goes {uither) full
freedom 1s possible only when man has
gone beyond goodness and righteousness.
In other words Plato preaches partial free-
dotn for the soul while Vedanta stands for
complete liberation. ‘This is no donbt
due to the fact that Plato’s God, is not
Gunatita, while the Vedantic Brahman
is beyond all Gunas., Since we shall take
this point up later let us compare Plato’s
Ethics with Vedanta a little more. In the
following two quotalions we find that
Plato’s motral earnestness is just as great
as that of the Vedantic mind:

‘“ Which has the greater share of truth
pleasure or wisdom ? Surely wisdom; for
pleasure is the verlest imposter in the
woild. Which of symmetry?
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Wisdom again, for nothing is more im-
moderate than pleasure. Which
of beauty? Once more, wisdom, {for
pleasure is often unseemly, aund the great-
est pleasures are put out of sight. Not
pleasure then ranks first in the scale of
Good, but measure and eternal harmony.
Second come the symmetrical, the beauti-
ful and the perfect. Third, mind and wis-
dom.’* [Philebus.]

Compare with the above the following
from the Maitrayana Upanishad [Muller’s
Tr.} *“ What is the use of enjoyment of
pleasure iu this unsubstantial body ? What
is the need of the enjoyment of this body
which is assailed by lust, hatred, greed,
jealousy, hunger, thirst and old age? We
see that all is perishable. Great oceans
have been dried, mountains have fallen,
even pole-stars have moved; in such a warld
what is the use of the enjoyment of
pleasures?’’

If one asks why Plato scorned the
pleasures of life as the Vedantists did, the
answer 1s that Plato held (Gorgias, 492)
““ our life here is after all a death, our
body is the tomb or prison of our soul.”
And the escape from this prison of life for
Plato lies in being good and just, for God
is perfect goodness in Himself. [Re-
public 1i],

To sum the above up we should say that
man’s freedom from pain and evil con-
sists in direct proportion of his realising
and becoming God. The same is, though
in a difletent manner,
Vedauta.

Let us now take up the problem of good
and evil as Vedanta looks at 1. ‘‘Whence
then springs the iundividual soul with its
good and evil? Are notGod and the Sou?
same ?’’ The answer is *‘when, by the
teaching of non-separateness, the con-
sciousness of non-sepaiaienessisawakened,

the crux of
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then the wandering of the soul ceases;
for the whole tendency of the world of
divison springs from falsehood and is re-
moved by perfect knowledge.”” All sepa-
rateness ‘‘ arises from the non-discrimina-
tion of the determinatious.’’ [Suttras
472, 14-475,4 Sec, Deussen’str.]. Vedauta
wants to emphasise that as long as there
is harmony between the individual and
the whole there 1s no evil. The moment
the soul is separated from the life of the
Absolute it suffers from evil. Good is
knowledge that harmonises the Whole
and the individuals. Siuce the highest
harmony between Brahman (the Whole)
and the individual 1s the identity of the
twa, he who has become oune with Brah-
man is truly free frdm both evil and good.
In the Absolute Brahman there is no evil,
for he s the Sumum Bonum and more
{ Sacchidananda or infinite knowledge—
infinite existence—infinite bliss. ]

The amazing point here is that the
Vedantic Absolute God is beyond Good,
and is infinite, While the Platonic God 1s
Good and finite. 'The Vedantic theory of
practical life is more or less the same
as Platao thinks of in the Republic. There
are precepts and ideas in the Gita and
the earlier treatises: namely, the Brah-
manas and the Samhitas that cover the
whole gamut of the Platonic thought on
this head.

And if the Vedantic thinkers ascribe
the origin of evil to man’s separateness
from Brahman, Plato ascribesit to 1gno-
1ance (Laws, Book IX). And if Vedanta
proposes to caie us of evil by urging us
to know and become Brahman, Plato pro-
poses the knowledge of Goodness which is
God and the realisation thereot as the
only 1emedy. Though we have already
pointed out how Vedanta goes beycna
Plato in this yet it will be useful {o point
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out their resemblance as we have done in
the preceding sentences.

No doubt the most striking difference
between Vedanta and Plato lies in their
respective conceplions of God. *‘God,’’
says Plato ‘*as the old tradilion declates,
holding in His hand the beginning, mniddle,
and end of all that is, moves accoiding to
His nature in a straight line towaitds the
accomplishment of His end. Justice al-
ways follows Him.” (Laws X ). And
‘* He is One in contrast with the Infinite.”’
(Aristotle). On the side of 1esemblance
then Plato’s God is One as the Advaita
Brahman of Vedanta. Yet Iife is .not in-
finite which 1is the very nature of the
Absolute according to Vedanta. Again
Plato’s God is not Gunatita; but the
Brahman always is. Thus as in ethical
ideals Vedanta has its differences from
Plato so are there differences between the
Platonic God and Brahman. The Plato-
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nist strives for goodness in o1de1 to realise
his God; the Vedantist strives for good-
ness and then beyond—goodness—desire~
lessness—in order to attain Mukti. Plate
gives us partial {reedom; while Vedanta
givesusfull frieedom, unlimited and infinite.
'That of couise is due to the fact that we
have been woishipping a bigge: Absolute
these thousands otyeais And to-day afler
these four years of war when *‘the world”’
is being made ‘‘safe for Democracy’’ and
freedom let ns nol forget the fact that
Vedanta alone can contribnte to the world
that true freedom, which it alone possesses,
and withont which civilisation wiil lapse
into barbarism. It is not partial freedom,
but {ull liberation—the Amrita of Nirvana
—that India can give the world; not self-
realisation, bnt the realisation of seltless-
ness |

DuanN Goral, MUKHERJI,

.__—-W

EPISTLES OF SWAMI VIVEKANANDA.

( Translated from Bengali.)

CLII,

4th October, ’93.
Clo E T Stuardy Esq.

High View, Caversham, Reading,

My dear

You know that I am now in England., 1
shall stay here for about a mogth and go
back to America, Next summer I shall again
come to England, At present there is not
much prospect it England, but the Lord is
omnipotent, Let us wait and see, * ¥

It is impossible for to come now. The
thing is, the money belongs to Mr. Sturdy,
and we must have the kind of man he likes,
Mr. Sturdy has taken initiation from me, and
is a very enterptising and good man,

Ia the first place, we want a man who has

a thorough mastery of Eoglish and Sanskrit.
It is true that will be able to pick up
Euaglish soon should he come here, but {
am as yet unable to bring men here to learn,
We want them, first, who will be able to
teach. In the second place, I tiust those that
will not desert me in prosperity and adver-
sity alike, * * The most trustworthy men
are needed, then, after the foundation i1s laid,
let him who will come and make a noise,
there is no fear, gave no proof of wis-
dom in being carried away by a hubbub and
joining the party of those charlatans. Sir,
oranted that Ramakrishna Paiamahamsa was
a sham, granted that it has been a very
serious mistake, indeed, to take refuge in him,
but what is the way out now? What if one
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jife is spent in vain, but shall a man eat his
own word«<? Can thete be such a thing as
having a dozen husband<?  Any of you may
join any party you like, I have no objection,
no, not in the least, but travething this wotld
over, I find that save and except his circle
alone, evetywhere else thought and act aie
at variance. In those that belong to him, I
have the uimost love, the utmost conhdence.
I have no help in the matter, Call me one-
sided if you will, but theie you have my
bonafide avowal. If but a thoin pricks the
foot of one who has surrendered oneself to
Sii Ramakrishna, it makes my bones ache,
all otheis I love, You will find very few men
so unsectatian as I am, but you must cxcuse
me | have that bit of bigotiy. = ™ Tfl
do not appeal to his name, whose else shall
I1? It will be time enongh to seek for a big
Guru in our next bicth, but in this, it is that
unlearned DBrabman wibho las bonght this
body of mine forcves,

[ gwive yvou a bit of my mind, don't be
angty, pray. I am your slave so long as
you are hic, —— step a hait’s breardth ount-
side that and you and I are on a par. Al
the sects and socielies that you see, the
whole host of them, inside the country or out,
he has alieady swallowed them all, my biother.
‘3% fazar: oAy [Afvsard we gsaaiias’ |
[ These have venly been killed by Mysel:
long ago, be only the jnstrument, O Arjuna. |
To-day or to-mortow they witl be merged m
your own body., O man of little faith!
Throagh bis ~race "@giag siewgrag” [ The
whole uuiverse becrmes a hoot mul of the
cow, | Be not traitors, that 1s a sin past
atonemeat Name, fam=, good deeds, IFYFINT,
AR, avanid &~ [Whatevar sacrtfices you
perform, whatever penances you undergo,
whatlever you eaf, I—snirerder everything to
his feet. What or. eaith do we want? He
has given us refuge, what morec do we want?
Bhakti is verily its own reward--what else is
needed > My brotler, he wbo macde men of

us by feeding and clothing and imparting
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wisdom ana knowledoe, who opened the
eves of our seif, whom night and day we found
the livino God.—must we be t1aitors to him {1
And you forget the weicy of such a Lord!
The hves of Buddha and Krishna and Jesus
are matters of ancient history, and doubts
ate enteitained about their histoticity, and
yon inspite of seeing the greatness of Sri
Ramakrishna’s tife in flesh and blood some-
times lose your head! TFie upon you! I
have nothing to say. His likeness is being
worshipped in and out of your country, by
godless and heartless men, and you are
sttanded at times on disbelief!!  In a breath
he will cieate for himself hundreds of thou-
sands of such as you are. Blessed i1s your
birth, blessed yout hneage, and blessed
your countty that you were allowed to take
the dust off his feel. Well, I cant help. He is
nrotecting ns, forsooth,—I see it before my
eyes. Insane that you are, is it thiough my
own strength that beauty like fanies, hundieds
of thousands of r1upees, lose their actraction
and appeat as nothing tome? Oi,is it he
who is protecting me? He who has no faith
in him and—no reverence for him, will be a
down right loser, I tell you plaiu,

¥ *  }T— has writtets about his troubled

circuinstances, and says he will be dislodged
f.om his home soon. He has asked for some
lectures, but 1 have nonc at present, but have
stitll some mot ey left in my purse which |
shall send him, So he need not be afraid.
I could send him by ieturn of post, but i
suspect that, my money miscarried, therefore
[ postpone it. Secondly, T know, besides, of
no address to send it to. I see the Madrasts
bave fatled to stait the paper. [Practical wis-
dom is altogethet wanting in the IHindu nation,
I see, Whenever ynu promise to do any
wotk, you must do it exactly at the appointed
time, ot people lose their faith in you. Money
matters requite a speedy reply. ¥ © If —
be willing, tell him to be my Calcutta agent,
for I have an implicit faith in him and be
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tnderstands a good deal of these things, it is
not for a childish and noisy rabble to do it.
Tell him to fix upou a centre, an address
that will not change every hour aud to which

I shall dinect all my Calcutia coriespouden-
CCSeennnns Busitiess is business, * ¥

Youts &c.
Vivekananda.

SRI RAMAKRISHNA.

{ An address deliverved at the Ranakvishne
Bivthday Celebration, Nagpur. )

Brothers,

We have met here thus evening to celeaty the
82nd Buthday of S11 Ramakiishna Patamahamsa
. Deva, who 15 well known to the wotld at lasge, as
the Master of Swami Vivekananda, and who to the
devoted body of s followers s hittle shoit of an
“Avataia” 1 should at the very outset make it
cleat Lo you, that my nterest tn Sn Ramakuishna
1s simply that of an impaitial, eainest and 1espect-
ful student of comparative 1ehigion, and as [ happen
to be much iuterested 1n the study of out vaitous
phuosophic systems—and particulatly in that of
the Vedanta—I could not but feel atliacted to a
new exposition of that phlosoply, lot Vedaunta,
gentlemen, forms the background of what was sad
o1 done by this latest of Indian samts

When your Secietary approdched me with the
tequest to tead a paper on this occaston, I hesita-
ted to accept the task, because [ fell thai the
dominating inaterizhism of my life, the incidents of
my eatly tiamung, the aggressive rationalism of my
temperament, aud lastly the natute of the subject

all equaily unfitted me as an evponent of Sii

Ramaknslhina’s views. But I was prevailed upon

{0 accept by the deleimination of your Secictary,
and by my mnboin sense ol love and loyally to the
greal and the holy; and thus it 15, that with all my
mantfold impcifecuons you find me addiessing you
to-night,

I understand that this is the 7th o1 8th celebia-
tion of S5t Ramakushna’s Buthday in Nagpui, and
I theretore take the hibetty to presume that the
brographieal detatls of s lite, 10 a certam extent
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at least, ate well known to the public here. 1
would not theirefore apologise for the veiy short
and meagre sketch of his hfe, with whach I propose
to prefix the subject of this evening’s discouise.
Sr1 Ramaknishna Patamahamsa Deva was born na the
village of Kamaipukas, in the Distuct of Hughli in
Beneal ou the 1cth of Falgun 1756 of the Saka cia,
conresponding to the 20th ol Febiuaiy 1834 a b.
His [ather Pandit Khudiram Chatlopadhya was
a cullured and religious-minded Biahman, and his
mother Stunmatt Chandramam Devi has been des-
cnbed as “the vely impersonation of kmdness.”
The Parasnahamsa was known as Gadadhat in Lis
eaily childhood, and 1ecetved some iery elemen-
taty lessons in reading, witting and authmetic, But
he left the village school eatly, and uuder the
ordeis of his father began to attend to the daly
woiship of his household deity “ Raghubn.”  Ihs
fitst mystic expetrlence came to him i his 1ith
yeal, when while gomg through the coin helds of
Anw, a wvillage neas his home, be suddenly saw a
vision of glory, and lost all sense conscrousness.
Peopie thought, it was a fainung fit, but as he told
his disciples afterwards that it was lns fust expeti-
ence of the state of Samadhy biought on by God-
vision.

Young Gadadhar used to repeat the whole of
the 1ehigious operas and diamas, the acung, the
music and evesything atler heanng them only once.
ITe had a very good musical voice, and a taste fou
music; and it 1§ said that fiom s veiy eatly
childliood the people of the village vsed to accept
hts judgment as fival 1 Lthe matter of the ments
and defects of thre unages of Gods or Goddesses.
Ie could diaw and make images of Gods hunself,
and one ot the broken stone 1miges of Sr1 Kshua,
wlisch he repaned in later years may sull be seen

in Rans Rasmont’s temple at Dakshineswar, about
fout mtles north of Calculta.

The temple of the Goddess Kali at D ikshine-
swal was eslablished 1n the year 1855, and the
eldest biother ot the Paramabhamsa, Pandit Ram-
kumat Chattopadbya, a Biahmin Pandit of the
old type was appointed to be the Cluef Piiest of
the temple. After a2 few months when his brother
became tncapable of conducting the Puja owing to
iliness, St Ramaknishna was 1equested by s
biother 1o lake chatge of the doties  This brought
an eventful change 1y s life, for smcere a¢ he
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always was, he could do nothing {iom mete
meicenary motives,” not could he do anythhng n
which he had no sincere faith. ‘He now began
to look upont the mmage as his mother, and the
Moiher of the Univerce, He believed 1t to be
Iiving, and bieathing, and taking food out of Iis
hands. After domng the daily Puja he would sit for
hows and howis singing hymns. talking and pray-
ing to the image till he would lose uall sense-
consciousness of the ouier world.” When he was
in such a frame of mind, public opimion about the
young priest became divided, some thought that
he was mad and some took him lo be a gleat
Bliakta, His mother and brothers proposed mar-
tiage as the best iemedy under the ciicumstances,
and accordinely he was marned to a gnl of six
Srimatt Smadamont Devi, in the year 1859 when
Ramakushina was 25 years of age.

After s manriage he 1ettuned to his temple, but
‘ mstead of toning down, hus fervom and devotion
increased a thowsandtold.  He saw stiange vis1ons
of Divine Forms, and his whole soul became as
it were, melied mto one vast overfloming flood of
tears, and he appealed to the Goddess to have
mercy upon him and to ieveal Herself to him.
¢ Mother, oh my mother,” ‘Mothet, O Mothey,’ these
wete the words which were day and mght on his
lips. The mairiage hath been only 1n name. This
human dispensation ot his fate was of no avail, and
when at the age of seventeen ins wife who had
been united by child martiage 1etmined to hin to
know her fate, he told her that the Ramakiishna
who had married hey was dead, and that she was
welcome to Ramakiishna the Sannyasi. *He
addressed her as ns mother worslupped her with
flowers and mcense, because as he said he saw
her the 1mage of the Goddess Kalt. Ie asked her
blessings as a child does fiom 1ts mother, and
then became lost 1n a deep tiance.

The wife who was fully worthy of such a husband,
told him that she wanted nothing from him, but
that he would teach her how to iealise God and
allow her to cook his meals, and to do his Seva.
She regarded her husband as an mcainavon of the
Deity, and was content to live a life of wtmost
purity advancmg the mussion of her husband’'s hie.
Here we may take leave of the biogiaphical details
of hus hife which has been summarised from the

leadinz pubiications on this subject  Every Indian
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undeistands what the life of a Sannyasin 1s. The
ardent soul of Ramakrishya would not rest ull
periection was 1eached, and the realisauon of God
in all His difterent aspects had heen attained. He
commenced the 12 years * Agnyata Tapasya,”
went through the eightfold ntethods prescribed by
Patanjals m a short time, and under the ditection
of his teacher Totapumi, a Vedantic Sannya«i, he
finally attammed the Nuwikalpa stage of Samadhi
where theie is no longer any perception of the
subject or the object. After this he would very fre-
quently enter into the state of Samadht, and remain
for days together inm such a condition; but what 1s
more mpottant for us to know 1s, that 2bout this
time his deep 1ehgious zeal took anothet turn.
Me began to prachise and iealise the Vaishnava
ideal of love for1+God. So long s cty was
‘ Mothe1, O mothel,” now we find the highest point
of love is 1eached when the human soul can love
his God as a2 wife loves her husband-~the love
which the fan maidens of ‘Biaja’ had for our
Loid Sit Kishna, or the love of Sii Radha and Sti
Krishna—such love, took possession of his soul ;
such a viston of glory was attammed when one day
diessed as Radha he fell mto a trance, and saw
the beautiful form of our Lord, and was satsfied.
After having thus 1ealised the vision of Srt Knishna,
he hkewise attempted to realise the tdeals of
Mohammedamsm  and  Chustianity.  “ Besides
teaching the fact that God may be seess, his gread
object was lo poant out the essential harmony
amongst all 1elig.ons. He reahised on the one
hand the ideal set up by each of the varjous sects
of the IIindu 1eligion, on the other, the ideal of
Islam and thatef Clnisthamty.” His disciple M,
who has wutten the Gospel of Sii Ramakiishna
bears tesnmony to the fact that “in solitude he
recited the name of Allah, and meditated uporm
Chiust Jesus. In a vision he saw Jesus in all his
glory. In s chamber he made 10om for the
pictures not only of Ilmdn Gods and Goddesses
mcluding Buddha, but also f{or that ot Jesus
Chnst.””  “ Sy Ramakrnishna came to the conclu-
ston that all rehgions sre iwe, though each of
them takes account of one aspect only of the
“ Akhanda Satchidanandz” (1. e. the undivided
and Lteina! Existence, Knowledge and Bliss). Each
ot these different 1eligions seemed to him a vay to
ainve at that Ore  (Max Muller;
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Brothe1s, it is upon this conclusion. this Realisa-
tion of Mahatma Sr1 Ramakiishna Pairamahamsa
that the snibject of this evening’s discourse 1s based
What 15 meant by Univeisal Religion? It 18 a
religion meant to. every rnembei of the Human
Race iriespective of race, caste, colout or creed;
itsespective of political ielations that might exist
between races, irrespective of their custoras then
history and theit tiadittons. Univeisal Rehligion,
Brothers. ignotes the diffeiences which divide, it
tianscends time it heals up bieaches, it binds in
one golden cham of Love fot ali Humamty., Its
tealisation would mean ineffahle Joy, its attain-
ment endless Peace.

The 1eligious crisis of to-day in our country
1ests on & combination of new scientific modes of
thought with new social 1deals, such as has never
piescited itself before. The former are summed up
in the idea of Erolution, which i#employed by the
1ationalistic minds of to-day for the foundation of
that practical materialism which in social demo-
cratic circles has taken the place of the ieligious
view of the woild. 'This view is now opposed by a
combination of the practically socialist tendency
with the scientific modes of thought belonging to
our time. How can we meet 1t? What can we
do to preserve the ancient Sanatana Dharma of
Bhaiatvaisha for our childien and giand childien,
and 10 heal the bieach which seems to have been
forined with such incurable muschief between the
undymg and ineiadscable religious needs of the
human heait and man’s modein thought? The
moie mmpartially we contenmiplaie the piesent
difhiculty, the moie cleaily we endeavour to 1ecog
ise its causes, the moie couvinced shall we be,
that the very cincumstances and tendencies which
ate 1esponstble for the prevaitling Adhaima of our
people, mplicitly contun the forces of resistance
and of cure, which will bitng to heht, with the aid
of the ancient Hindu spuit a new development of
om ancient iehigion, and of the moral life of the
Hindu society, and finally through the Ilindu
society of the rest of the world.

Believe me, gentlemen, this last 1s no 1dle boast,
It 1s the very Dispensation of Providence, the
verdict of all history. The woirld-rebgions are of
Asia, the missionaties of the woild-rehgions were
all Asiatics; and I feel as sure of the moial

upheaval and reconsiruction ot the waild through
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the agency of India, as I feel sure of the earth on
which I am standing, or the hight of the sun which
beats upon my face, I apologise to you for this
d.gression, but I felt it with the dynamic force of
the Inevitahle, and I hate teld you what I have
always felt.

To i1esume the thread of our thought—thus
much at any 1ale is ceitain,—that
could be more futile, nothing mote perverse,
than the 1enewed attempts of shoit-sighted
and naitow-minded men to suppress the scienti-
fic thought of the present day, or, at any iate,
whetever 1t comes into collision with traditional
and theological doctrines of the Hindus, to refuse
to giant it any justification whatsoever ; and to pour
unavailing ridicule upon 1t or hy atiempting to re-
concile them by offering fanciful explanations,

Equally condemnable is the lofty sneer of the
scientific men, who clum a victory foi the mateiial-
istic intetpretation of human history. The instinet
of the nations iefuses to be talked out of its
reveience for great and holy personalities, and the
heart of the Hindu nation will not niost certainly
allow 1tself to be 1obbed of its noblest possession
viz , its pious faith in the inspired words of the
Holy Rishis or the Divine utterances of its
Avataras. No amount of science will wash this
faith out of our heaits. It is the size gua non of

oui national existence, the one inalienable guality
of the Hindu soul.

I have sard before that the cure foi the prevail-
ing evils will be found in the cucumstances and
tendencies ot the present. Some of you gentle-
men should have heaid of the latest medical cwme
by means of the injection of an antotoain In the
system. It is the cure of a disease by the injection
of a toxicseruum prepated fiom one’s own diseased
blood. In factit 1s the allopathic i1ecognition ot
the homeopathic pnnciple of “similia stmilibus
curantur.” In my humble judgment for the cuie
of the existing evils 1n our society, we should
resolit to a tiealnent based on this medical prin.
ciple. We should apply no fiagrant healing balm
which satisfies our sense of vanity, nor resort to
flavoured diugs which can be easily swallowed. We
should rather inject the mind of the Hindu races
with truths imparied to us by divinely gifted men
of our present decadent ape We should diaw
izpuanier not so much trm the past as frem the

nothing
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present.  Just as in the past the Anataras Buddha,
Sankard Chattanya and otheis saved the Hindu
society, so likewise 1n the present the wisdom of
modern Rishis ke Ramakiichna, Vivokananda
and oth¢ts would save 1. Then ideas i1epiesent
the antitoxic sctum which would cure the evils of
the present age. W hether in rehigious or seculat
history 1t 15 only the 1mmboin genius, this mysterious
divine powet i man whose ultimate souice lies in
“ the Father ol ali spuirits” which can solve the
problems of its time and achieve the salvation of
all I do nol believe, gentlemen, that the moral
and 1ehgious salvation of a pecple was fouunded
on c¢xternal ciicumstances, 1t most of all depends
on the hearts of men, and thus we see that the
pieat JAvataras commenced theu woik of saf.rzng
with the summons to iepeniance and the motal
and 1ehgious education of mdividuals by woid and
example

The signs of the times, theieiore, and the present
teligious ciists tnus pomt to one resvlt, viz, that
Huondoism muost be 1clieved of s  {ormalis-
imng bonds so as to enable ils ethical leaven-
ing power to advance with gieater fieedom and
greater nnight for the welfaie not only ot individual
soul,, not unly of the vast Hindu commumty, but
also for the vasier common social e of the whole
wo'ld. 'T'tms I believe was m essence the teachmg
of Kamakiishna-Vivekananda.

“( God mn every lemple I see people that see
thee, and 1n evely language I hear spoken, people
piaise thee.

“Each ieligion says ¢ Thou ait one without equal.’

“It it be a mosque people murmer the holy
prayer, and if 1t be a Chrstian Chuiea people
1ig the bell fiom love to Thee.

« Someumes I frequent the Chustian cloister,
sometumes the Hindu temple, and sometunes the
Moslem 1aosque. -

“ But 1t 1s Thou whom I seaich fiom Temple
1o Temple.

“ Thy elect have no dealings with either ne1esy
ot orthodoxy.

“Heiesy to the Leietic and 1ieligion to the
orthodox

‘“ But the dust of the rose pe.wal belongs to the
heatt of the perfume sellet

(1ennyson’s Dreain of Akbar )

Pror, K C, Caatriryr, i a.
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I5 SHAKTI FORCE?

(£20m the Commonweal )

Theie are some peisons who have thought, and
stifl think, that Shaktt means foice and that the
worship of Shakti is the woiship of foice. Thus
Keshub Chunder Sen (Vew Dispensation, p. 108),
wrote .

“Fout centuties ago the Shaktas gave way betore
the Bhaktas. Chartanys’s aimy proved invincible,
and catnied all Bengal captive. Eien to-day lus
gospel of love 1ules as a living foice, though his
followers have consideiably declined both in fauth
and 1m motals.  Just the 1eveioe of this we find
Eugland and other Fnropean countries, There
the Shaktas are driving he Bhautas out of the
field. Look at the Hunleys, the Tyndalls and tne
opencels of the day  What ate they but Shaklas,
wolshippeis of Shal:ti o1 Foice? T1he only Deity
they adote, it they at all adore one, 1s the Pume
lFoice of the univeise. To 1t they offer diy
homage. Suiely then the scientists and the material-
ists of the day are a sect of Shakti-worshippers,
who aie chasing avay the true Chistian devotees

who adoie the God ot 1 ove
Vaishnavas !

Alas! fot Ewmopean
reficaling  before 1the
We tein  Shakias. We
smcetely tiust, howevei, the discomfituie of devo-
tion aud Bhaktt will be on1y to: a time, and that a
Chatlany., will yet anse in the West, ciush the
Shaktas, who only i1ecognise Foice as deity and
ate sunk m carnality and voluptuousness, and lead
natuies mto the loving faith, spirauality, simplicity,
and 1aptutous devotion of the Vaishaav,,

They ate
advancing mlions ot

Professor Monier Wilkams ( Hadusm) 2lso
called it a docliie of Foice.

Recently the poet Rabindranath Tagore has
given Llie authonty of his gicat name to this ernor
( Modernn Review, July, 1919)  After pomling out
that Bgoism 1s the piice pad tor the fact of exis-
tence and that the whole univeise 15 assisting in
the desisc that the ¢ I 7 should be, he says that
man ha. viewed this desire i two different ways,
eithet as o whinu ot Cieative Power, or a joyous
selt-eupiession of Creative Love  Is the fact then
ot his dei 17, he ashs, 3 1evealmont of Foive oo of
Luwe? Thuse who hold o the fizs. viey nrst <o,



161G is

he thinks, recognise conflict as
eternal.

inevitable and
For according to them Peace and Love

are but a precarious coat of armour within which
the weak seek shelter, whereas that which the
timid anathemalise as unrighteousness, that alone
is the road to success. ‘“The pride of prosperity
throws man’s mind outwards and the misery and
insult of destitution draws man’s hungering desires
likewise outwards. These two conditions alike
Jeave wman unashamed to place above all other
gods, Shakti the Deity of Power-—the Cruel One,
wnose right bhand wields the weapon of wrong
and whose left the weapon of guile. 1In the politics

of Europe drunk with Power we see the worship of
Shakti.”

In the same way the poet s1ys thal in the days
of therr pohiical distuption the cowed and down.
frodden Indian peaoplie throuch the moathe of
their poets sany the piaises of the same Shakts.
“ The Chandr of Kavikankan and of the Annada-
angal, the Ballad of Manasa, the Goddess of
Sntkes, what are they but Pwreans of the titumph of
Fiv1? The buiden of then song s the defeat of
=1 va the cood at the hands of the cruel decestful
cremanal Shaktt 7 “ The male Deity who was in
possession was fairly hantaless Bat all of 2 sudden
a feminine Detty tuins up and demands to be
worshipped 1n his stead  That s to say that she
insisted on thrusting heiself where she had no
right Unrder what titie ? Force ! By what method ?
Any that would serve ’

The Deity of peace and tenuncintion did not
sursive  Thus he adds that in Foiope the modern
Culv ot Shakt says that the pale antemic Jesus
will not do But with lngh pomp and achty
Europe celebrates her Shaku v oty

“ Lastly the Indians of to-day have set to the
worship of KEurope’s Divinity. In the name of
religion some are saying that it is cowardly to be
afraid of wrong-doing. Both those who have
attained worldly success, and those who have failed
to attain it are singing the same tune. Both fret
at righteousness as an obstacle which both wonld
overcome by physical force.” I am not concerned
here with any popular errors that there may be.
After all, when we deal with a Shastric term it is to
the Shastra itself that we must look for its mean-
ing. Shakti comes from the root SZek “to be
able,”” “to do.” It indicates both agtivity and

SHAKILII FORCE?

capacity therefore. The world, as world, is actinity.
But when we have said that, we have already indi-
cated that it is erroneous to confine the meaning
of the term Shakti to any special form of activity.
On the conwary Shaktl means both power in
general and every particular form of power. Mind
1s & Power: so is Matter: Mind is constantly
tunctioning in the form of Vr¥i#i. Reaspning,
Will and Feeling (Bhava) such as love, aversion,
and so forth are all aspscts of Mind-power in its
general sense, Force is power translated to the
material plane, and is therefore only one and the
grossest aspect of Shakti or Power. But all these
special powers are limited forms of the great
creative Power which is the Mother (Ambika) of
the Universe. Worship of Shakti is not worship
of these limited forms, but of the Divine will,
knowledge and action, the cause of these effects.
That Mabashakti is perfect consciousness (Chid-
rupini) and Bliss (Anandamayi) which produces
from itself the contracted consciousness experi-
encing both pleasure and pain.
1s not at all a “whim.”
of the ultimate,

Blhiss s love ( Nuatishayapiemaspadaivam
Anandatvam) The production of the Universe s
an act of love, illustrated by the so-called eiouc
imagery of the Shastta, The Self loves iiself
whether belote, or n, creation. The 1hnill of

'This production
Lt 1s the nature (Svabhava)

humar love which continues the life of humaniiv
15 an infintlesimally small

frapment and famt
teflect’on of the crestive aci 1a which Sniv+ and
Shakii join to produce the Bindu which s the se :d
of the Universe,

I quite agree that the worship of nere Force is
asuric and except in a traunsient seuse fwiile. Ta
worship force merely is to worship matter, 7¥.
however who worships the Mcther in Her Materis]
forms (Sthntarupa) will know that She has rthers,
and will worship Her in all such forms. e wiil
also know that she is beyond all limited formg ss
that which gives being to them all. We way ihen
say that I'orce is a gross form of Shakt, but
Shaktl is much more than that “here” (ihx), und
the infinite Power of Conscioustess “there
(amutra). This last, the Shakii of WOorship, is
calieG by the Shastra the Purnahambhava or the
experience “ Al I am.”

By Sik Jurx Woobrorrr,
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THE VISION OF LIFE.

A wild, fantastic, fitful vision

Flowing in an endless stieam,

F.ver changing, ever broadening

The ary substance of the life of dream.

The smiles, that in the celestial dimples live,
Toned down by sobs of a mysterious woe,
On the cradle did shine—= cheering light
Of thousand hues, a veritable raynhow.

L.o! now no mote ' The scene bhath changed !
Down fiom the cradle the babe descends

'To charm all by its angelic grace,

Its voice the eternal Beyond to paint pretends.

But, like a lightning, that sends its blazing streak
To fringe for a while the sknts of a murky cloud
And switly withdraws, leaving a double gloom,
The smile, the lisp, cieep beneath a lurid shroud.

A boy of spoitive freaks and fancies wild

Emerze ; colours bright animate his soul :

"The blazing orbs, the coloured bow

Beyond his reach ; in the leafy dale to stroll

His chief delight, to catch a pamnted fly

Or a bnd, that tempts lis wondering mind

With all that is rich and bright, and a son’rons cry.

The boy too steals inio the shioud of the past,
As soon doth wan Time 1aise bis magic wand,
No longer rises the shrilling ery to join

The snen songs of the wooded land.

A youth with heaved breast is whisthing his way
Unmindful of the path he treads. A land

Of romance his abode, where fiagrant spiay

Of faery founts in thuasznda ccloars glow,
Where the moon never sets, and the azme deep
‘With all its spangle« ever doth show

A living wondet. Blossoms of countless hues,
"'That 31chly paint the vernal yea,

Weave with emeiald leaves a gaiment looss
For natwe dear. Heie he lives and drinks

The nectay, that green-eyed Hope

Pouis hiom 2 vase of saphne. Smiles and winks
Play on his blooming face, when he fondles

His playmate Love. Anpob the scene sinks

Into the giave of the past,

The same figure now
On a frail boat doth nide the tempestuous deep,
A haggard lines of care on his biow.
Gloom has piled on gloom on the dreary sky
And on the bosom of the deep. Thund’ring waves
Lash to make a frantic dance, on which both ply
The sol’taiy boat; the helm and the 1udder held
By specties wild—Passtons then name,
With each bieath he diaws, he sees the face
Of giim Death 1evelling in his ciuel game.
Visions of the past slowly 11se and dance
A wild measwmie befoie his bewmldeied gaze—
A contempt in then face, a mock in every glance.
The dear companions of life’s sojourn-—
Name, fame, lucre and fondlings of love,
That held him so fast to hie’s concexn.
Melt into airy nothing., The boat is sunk,
The spinit fled,

But where? Perchance
To come again and play another game.
From birth to death and death to birth bhe goes,
Much like a stringed stone, that about the fist
Makes ceaseless whiils, ever shifting
Though seemingly at iest. Snap off the stiing
Oft will fly the stone, the whiiling cease.
Desune—the stiing that binds us moitals
To whnl in the dieamy path of births and decays.
Snap off the coid and lo! the magic 1e’lm
Of time and space with all its visions wild
Will fade befoie the blasing soul.
No mote thy biith ! Growth and decay
Are absuid things ' Changeless thou art,
The whole past an oblivious dream.
(Consciousness and bliss eteinal
The only t1uth, and thou art That.

5. N, M.

i e s e, R weeeeseran
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VIVEKACHUDAMANI]

( Continued from pagce r188.)

ARSI AH €07
WHENA RCTRIASTAH |
tafzT aamagiaar o
YTEARHTTHITIRE qIuq 306l
307. Therefore, destioying this Egoism,
thy enemy,~—which appears like a thorn
sticking in the throat of one taking his
meal—through the great sword of Reali-

sation, enjoy directly and freely the bliss of

thy own empire, the majesty of the Atman.
| Greal sword—Mands:. The phrase, as it 1s, 1s

applicable to only one side of the comparison,
namely, ‘the enemy,” but not to ‘the thorn,” for

which it should be interpreted t0 mean ‘a shap
knife.’]

qaISEAT AT Trer
HGHTN: QTAIGATATY, |

Ut WHIREATHGETIAT
qUTeRAT AT fatanay: 13o3)

308. 'Therefore, checking the activities
of Egoism ete., and giving up all attach-
ment through the realisation of the Su-
preme Reality, be free from all duality

through the enjoyment of the Bliss of Self,

and remain quet inr ithe Brahman, for
thou hast attained thy infinite nature.

L Legowsm elc—Egoism with its two {oims, ‘1’
and ‘ mime.’]

WYATAISY AGTAE IA-
SYFraa: TATAR QT FUH |
iSftsy fAagead aaia
RWEIAT STITT ATTCET F4GT N3oL
309. Eventhough completely rooted out,
this ternible Kgoism, if revolved in the
mind for a moment only, returns to life

and creates hundreds of mischiefs, like a

cloud ushered in by the wind during the
rainy season.

MY AATTTRISTRIG:

FITAS AT (FTATITITAAT |
] o SArIag giEy

A IAATH LTI 1300

310. Overpowering this enemy, Egoism,

not a moment’s respite should be given to
it by thinking on seunse-objects, ‘That is
verily the cause of ils coming back o life,

like water to a citron tree that has al-
most dried up.

SLTHAT QWA TF FHIAT
faaqgu: F[rAFRar w9 €0 |
HASTH-I[ATTAAT

ALTEFAT TII=agg: N3220

311. He alone who has identified him-
self with the body 1s gieedy after sense-
pleasures. How can onedevoid of body-idea
be greedy (like him)? Hence the tendency
{o think on sense-objectsis verily the cause
of the bondage of transmigration, giving
rise to an idea of distinction or duality.

RAYTT AT AN qiReeay |

RILATATGIAATACAATERIT ATTTINZLR

312. When the effects are developed, the
seed is also observed to be such, and when
the effects are destroyed the seed also is
seen to be destroyed. Therefore one must
subdue the eftects.

[ Effecis—actions done with selfish motives,
Seed—desire for sense-pleasures.

The next Sloka explains this. ]

SIAATITE A AT HKATTAT T qrEar |
Fga |aIqr §|: QI A HIad 133

313. 'Through the increase of desires
selfish work increases,and when there is an
increase of selfish wotrk there 1s always an
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increase of desire also. And man’s trans-
migration 1s never at an ciud.

.,

A5 ag g7 NTaaid: |
FrEArIETaTSRt (At gy are3es

314. For the sake of breaking the chain
of transmigration the Dannyasin should
burn to ashes those two for by thinking
of sense-objects and doing selfish aects
lead to an increase of desires.

ATFAT ATHAT /7 I gQ@raaewq: |
ST 7 FATIT: TG FIT U390
HIX WG QARSATHIRATDA: |
GETIIFAEIF AT IIATTT 122€h

315-6. Augmented by these two, desires
produce one’s transmigration. The way
to destroy these three, however, lies in
looking upon everything, under all cir-
cumstances, always, everywhere and in all
respects, as Brahman and Brahman alone.
Through the strengthiening of the longing
to be one with Brahman those three are
annihilated.

[ These three—selfish work, dwelling on sense-

objects and sense-hankering for them. The next
Sloka gives the steps to realisation.

FRATATY VAT aATATA SSHIETETHA: |
ARTATHAT AT | ASHTH T N3
317. With the cessation of selfish action
the brooding on sense-objects is stopped,
which i1s followed by the destruction of
desires. The destruction of desires is
Liberation, and this is considered as
Liberation-1n-life.

SEARSCISARIES EEE
T fQrarcTERiEaraar |
HATT T RS HIA
- =gy |/ng guar afsm 13550
318. When the desire for realising the

Brahman has a marked manifestation the
egoistic desires readily vanish, as the most
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intense darkness effectively vamnishes be-
tore the glow of the rising sun.

AHCAH RIATAANE

T EIqq Wegiad (Eaa b
AQISFATAZTRATLRAL

T IR T | T AT 130

319, Darkness and the nuinerous evils

that attend on it are not noticed when
the sun 1ises. Siwilarly on the realisa~
tion of the Bliss Absolute there is neithen
bondage nor the least trace of misery,

TTT AJTd AAATIIRET
TEATAHTAETT (AATITT |
qAEd: gsafgeead an
WIA A79T: |G AL NE0l

320. Causing the external and internaf
universes which are now perceived to
vanish and meditating on the Reality, the
Bliss Kmbodied, one should pass his time
watchiully, if there be any residue of
Prarabdha work left.

[ Lxlernal and internal wuniverses—the worlds

of matter and thought. The former exists outside

of man, whereas the latter he himsell creates by
the power of thought.

Causing...... fo vamish—through the eliminating

process, ‘ Neti, Neti’—Brahman is not this, not
that, etc. |
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321. Omne should never be careless in
one’s steadfastness to Brahman. Bhagavan
Sanatkumara, who is Brahimi’s son, has
called 1nadvertence to be death itself.

" Senatkumara &c~-In the celebrated Sanat-
sujata-Samvada (chapters 40-45, Udyoga Parve,
Mahabharata)-~the conversation between Sanat-
kumara and King Dhritarishtra—there occur words

like the follmifing-mﬁ'm&’g% gegaT ®A(R— 1 call
inadvertence itseif as death,” &c.

Brahmd’s son—and therefore a high authority on
spiritual matters,

(To be continued.)
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Why not a League of Religions ? by Kate Simmons.

We have teceived a very sensible paper by
Kate Simmons on “Why not a League of Reli-
gions ?” The idea of the paper is the establish-
ment ot a spiritual unity among man, by a unifica-
tion er harmony between the different . religious
faiths of the world as the necessary precondition of
all harmony or league in the national lives, The
idea of a “ Universal Religion ” has long been in
the air and we are glad to find the author takes
the only sensible view of it, viz., that it does not
mean the predominance of one particular type of
geligion to the suppression of all others, but the
summation of all with the perception of the under-
lying unity in infinite variety ; and that the varieties
of religious belicfsare only the different adaptations
of the one Truth to men “endowed with diversities
of gifts, and at varying stages of development.”
As the Swami Vivekananda said in the Chicago
Parliament of Religions, 18¢3......if there is ever
to be a universal religion it must be one which will

have no location in place or time which will be
infinite, like the God it will preach, and whose sun
wil shine upon the followers of Krishna and of
Christ, on saints and sinners alike; which will not
be Bréhmanic or Buddhistic, Christian or Mahom-

medan, but the sum-total of all these, and still

have infinite space for development; which in its
cathiolicity will embrace in its infinite arms, and
tind ‘a place for, every human being, fromn the
lowest grovelling savage not far removed from the
brute, to the highest man towering by the virtues
of his head and heart almost above humanity,

making society stand in awe of him and doubt hig
human nature.”

Space forbids us to quote from the paper, at
length, but let us conclude by saying that real
harmony between religious faiths will be attained
by recognising, as the writer points oat, the divine
origin. of man. which exists in some form or

other in all religious and which Vedanta has so
forcibly emphasised.

%

Foolsteps of Freedom =—Fssays by 1

. M. Cousins.
Published by Ganesh & Co.

, \’I&dms.
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A collection of essays written in a clear, fasci-
nating style and form excellent literary pieces. The

first portion depicts the steps which Freedom has
taken in broadening out as enshrined in the songs

and writings of the English poets and thinkers,
what new conception and direction has been given
to it by each poet and thinker and he passes
under review the poems and writings of Dante,
Burke, Shélly, J. 8. Mill, Whitman, Henry Bryan,
Binns and Jush Bards and Ballad makers, bringing
out what contribution each has made to the idea
of Freedom and what statement and garb has been
given to it. The second portion consits of mis-
cellaneous essays. on different subjects, such as
Religious Unity, Culture and Training in Educa-
tion, Science and Art of co-operation, Psychical
Research and Religious thought etc., which are
thought-provoking and original in thought, pre-
seutment, and outlook of consideration. The author
very often brings the Hindu Vedantic viewpoint to
bear upon the consideration of the questions he
discusses.

NEWS AND NOTES.

SwamI Paramananda of Vedanta Centre, Boston,
has been carrying on the work of preaching and
propagating the message of Vedanta in different
cities of Aumnerica very successfully. Lately he
visited Louisville, Kentucky Gallup, New Mexica,
and on the invitation of Dr, Guthrie, Rector of St.
Mark, spoke at the St. Mark in-the-Bouwerie,
Everywhere his presence roused interest in the
Vedanta and his u{po itions were imuch apprecia-
ted. We quote from one of the reports we haie
received 1 —

On Sunday afternoon, February glh,. at
Mark’s in-the-Bouwerie, one of the unique afie -
noons,

F£i

that have become a regular institution -
New York, was devoted to “ The Far and the Ne.

Kast,” with the counotation of Arabia, Persi
India and China,  After a service in the Charcl
based on twenty-one special theophonies choser:
from the Old Testament, and leading up to the
Chuistisan ideal of the Divine Incarnation, th.
Rector, William Norman Guthrie, explained tl .
purpose of the afternoon, which was to transpec.:
u§ it spirif (o the top of the Mount of the Lorg,




216

and give us a Pisgah view then, as 1t weie, of the
great land of myctery whence the Occident has
diawn so much of its msprauon

By way then ol piesenting Peisia, he himself
1ead with commentaiy two poems of Rumt, the gieat
Sufi and thiee poctic prayeis of Baha Ula, stnik-
ing the chiet note of the Bahai movement. Ad-
jomument was then taken to St Mark’s Hall, on
the aalls of which weire hung pictures by Mahlil
Gihian, bain on DMouant Lebanon, and the most
dictinguished Arabic puet of our day  There weie
also hung thiee ancient Chinese paintings selecied
and lene by Abel Wilham Baln, and the c¢xplana-
tion of thei eligious sigmificance was given 1 his
absence by the Rector.  Then Kahhl Gibian 1ead
a pumber of Ins poems from ** The Madman ’ and
his torthcormmmg “ The Piophet’ that had a very
simgular quahty, woting the most tense 1eligious
emnestness, spuitual elevation, together with wit
and humor.

Atter Mr. Gibtan concluded, Swami Parama-
nanda, the {ouunder of the Vedanta Contie of
Boston, atose and calmly spohe on the gemns of
my stic poetry 1 India, capttvating all, evea those
who may have come with some degiee ot prejudice
against his special message  JIe stiuck and held
the ymversal note m an Oriental way, which hed
been stiuck m the Chuich in an Ocadental way.
A Guilmie made every one 1ealise the equivalence
of the vatety of 1ehgious expeliences, basic to the
vartows tevelations, but he emphasized the pren-
ous tutetest m the diffeience The Swam win-
somely and sagaciously mdicated the great pre-
cionsness of the pctmeating sense of unity, of
wdenuty.  His use of typical Indian chants imparted
a certan mystic solemnity to the meeting, and one
felt that he had closed the programine with a truly
catholic benedichion, wnder the beautiful Della
Robbia Annunuiation, beloie which mmne candles
were Iit, 1n a manner that will make the afteinoon
ever memotable to all those who had the good
fortune to paiticipate,

AN interesting little function was celebrated on
the morning of Sunday, the 3rd August 1g1g,
when the Sri Ramakrishna Students’ Home for
poor students of the City was opened. His Holi-
ness Swanii Ninnalanandaji presided. The friends
and admirers of the Mission and its workers had
gathered in large numbers,
with a procession of the photos of Sri Ramakrishna
Paramabammsa and the Swami Vivekananda and
Swami Ramakrishnananda from the premises of the
Sri Rainakrishna Ashrama to the Home building
situated, happily, just in tront of the Ashrama on
the other side of the road. 'The objects and aims
of the Committee responsible for the Home were
explained by Messrs. V. Gopalaswamiengar M.A. and
M. A. Narayana lyengar, Excise Commissioner,

PRABUDDHA BHARATA

The function began

SEPT,

Liberal promises of donation were made on the
spot. Mr Pasupati Iver, 4 Jeading cloth merchant,
ptomised a contribution of Rs. Five hundred,
while Mr S. K Naras.mbhaiah and another high
officer of Goveinment promised to mamntain each
a student m honour of the birth of a son to His
Highness the Yuvaiaja of Mysore.

The Students’ home begins with nine students,
and it is a special feature of the Home that it is
open t0 Brahmins and non-Brahmins, alike.

His Holiness the Swami Nirmalanandaji ex-
plaiined to the audience that Sri Ramakrishna
stood for no particular mission or cult, and in a
few well-chosen words the Swamiji explained the
teachings of Sri Ramakrishna and their bearing on
Hindu Religion.

We have recerved the following i1eport of the
Ramkiishva  Mussion Famine Rehet Work n
Benoal, Bihar and O1isea, for the month of July - —

Thiough the chantable grants of the public,
generons aud benevolent, vwe are mammtamming our
reliel activites m different distiicts tor the last
cight vaonths, anl the work must be continued
for the neat two months moie betore rehef opera-
Lion may be dused  The 1ecent monsoon-rain was
well aithised by all the distuicts, but Tippera ad
Manbhum suffeie 1 for shoitace of 1am for which
they had to wail to1 uansplantation, and the plants
that grew ewsly suffeied heavily. Again the heavy
storm that visited the district ot Manbhum 1ecently
destioyed ahmrost the whole of the maze culunation,
Dne to these causes the penod of owr helping
operation ts to be extended to two months moie.
Fiom 14 centies in difterent pats ot Bengal and
Or1ssa, a total of 782 mds of rice were distnibuted
o 246 willages i the month of July

All contuibutions to be sent to the followmng,
addresses .

(1) The President, R K. Mission, Belur Howiah,

(2) The Secietary, R K. Mussion, Udbodhan
Office, Calcurta,

Trr monthly repoit of the K K Mission Seva-
shiama, Kankhal, shows the numbe: of Indoor
patients -2 old cases and 45 admtted new, 23
dischaiged cured, 1 dicd, 7 lelt treatment and 16
st in the Sevashiama  Outdoor patients -—2873
cases o} winth 1363 new and 1510 repeated

numbers,
Last month’s T alance Rs. ... 3460-6-3
Total Rece pis e JO5——Q
TOtal 3 e 9306" O""‘O
Total Disbursements ,, ... 2s0-12—g
Balance n hand e 125-3-3
T I Sy O



