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DISCOURSES ON JNANA YOGA

By SwaMI VIVEKANANDA

Om Tat Sat! To know the Om is
to know the secret of the universe. The
object of Jndna Yoga is the same as
that of the Bhakti and R4ja Yoga, but
the method 1s different. ’This 1s the
Yoga for the strong, for those who are
neither mystical nor devotional, but
rational.
his way to complete oneness with the
Supreme through love and devotion, so
the Jndna Yogi forces his way to the
realisation of God by the power of
pure reasonn. He must be prepared to
throw away all old idols, all old beliefs
and superstitions, all desire for this
world or another, and be determined
only to find freedom. Without Jndnam
(Knowledge) liberation cannot be ours.
It consists in knowing what we really
are, that we are beyond fear, beyond
birth, beyond death. The highest good
is the realisation of God. It is beyond
sense, beyond thought. The real I’
cannot be grasped. It is the eternal

Absolute.

limitation, it 1s an endless chain of

As the Bhakti Yogi works |

subject and c¢an never become the
object of knowledge, because knowledge
is only of the related, not of the
All sense-knowledge is

cause and effect. This world is a re-
lative world, a shadow of the real; still,
being the plane of equipoise where
happiness and misery are abotut evenly
balanced, it is the only plane where
man can realise his true self, and know
that he is Brahman. |

This world is the *‘‘evolution of
nature and the manifestation of God.”’
It is our interpretation of Brahman or
the Absolute, seen through the veil of
mayi or appearance. 'The wotld is not
zero, it has a certain reality; it only
appears because Brahman 1s.

How shall we know the knower?
The Vedanta says, “We are It, but.can
never know It, because It can never
become the object of knowledge.”’-
Modern science also says that. It cannot
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be known. We can, however, have
glimpses of It from time to time. When
the delusion of this world is once
broken, it will come back to us, but no
longer will it hold any reality for us.
We shall know it as a mirage. To reach
behind the mirage, is the aim of all
religions. ‘That man and God are one
is the constant teaching of the Vedas,
but only few are able to penetrate
behind the veil and reach the realiza-
tion of this truth.

The first thing to be got rid of by
him who would be a Jnini, is fear.
Fear is one of our worst enemies. Next,
believe in nothing until you knrow it.
Constantly tell yourself, ‘I am not the
body, I am not the mind, I am not
thought, I amn not even consciousness;
I am Atman.” When you can throw
away all, only the true Self will remain,
Jnina meditation is of two sorts: (1) to
deny and think away everything we are
not; (2) to insist upon what we really
are—the Atman, the One Self—Exist-
ence, Knowledge and Bliss. ‘The true
rationalist must go on and fearlessly
follow his reason to its farthest limits.
It will not answer to stop anywhere on
the road. When we begin to deny, all
must go until we reach what cannot be
thrown away, or denied, which is the
real “‘I’’, ’That “I’’ is the witness of
the wuniverse, it 1is unchangeable,
eternal, infinite. Now, layer after
layer of ignorance covers it from our
eyes, but it remains ever the same.

T'wo birds sat on one tree. The bird
at the top was calm, majestic, beauti-
ful, perfect. The lower bird was always
hopping from twig to twig, now eating
sweet fruits and being happy, now eat-
ing bitter fruits and being miserable.
One day, when he had eaten a fruit
more bitter than usual, he glanced up
at the calm majestic upper bird and
thought, ““How I would like to be like
him I”” and he hopped up a little way
towards him. Soon he forgot all about

his desire to be like the upper bird, -

and went on as before, eating sweet

and bitter fruits and being happy and
miserable, Again he looked up, again
he went up a little nearer to the calm
and majestic upper bird. Many times
was this repeated, until at last he drew
very near the upper bird; the brilliancy
of his plumage dazzled him, seemed to
absorb him, and finally, to his wonder
and surprise, he found there was. only
one bird,—he was the upper bird all
the time and had but just found it out.
Man is like that lower bird, but if he

perseveres in his efforts to rise to the

highest ideal he can conceive of, he,
too, will find that he was the Self all
the time, and the other was but a
dream. ‘To separate ourselves utterly
from matter and all belief in its reality
is true Jnidnam. ’‘The Jnini must keep
ever in his mind the *“Om ‘Tat Sat,”
that is, Om the only real existence.
Abstract unity is the foundation. of
Jnina Yoga. ’‘This is called Advaitism
(““without dualism’’ or ‘‘dvaitism”’).
This is the corner-stone of the Vedanta
philosophy, the Alpha and the Omega.
‘‘Brahman alone is true, all else is false
and I am Brahman.’’ Only by telling
ourselves this until we make it a part
of our very being, can we rise beyond
all duality, beyond both good and evil,
pleasure and pain, joy and sorrow, and
kRnow ourselves as the One, eternal, un-
changing, infinite—the “One without a
second.”’ | |

The Jnina Yogi must be as intense as

- the narrowest sectarian, yet as broad

as the Leavens., He must absolutely
control his mind, be able to be a
Buddhist or a Christian, to have the
power to consciously divide himself
into all these different ideas and vyet
hold fast to the eternal harmony. Con-
stant drill alone can enable us to get
this control. All variations are in the
One, but we must learn not to identify
ourselves with what we do, and to hear
nothing, see nothing, talk of nothing
but the thing in hand. We must put
in our whole soul and be intense. Day
and night tell yourself, “I am He, I
am He.?
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By SwaMi VIVERANANDA

The Imitation of Christ is a
cherished treasure of the Christian
world. This great book was writteh by
a Roman Catholic monk. ““Written”
perthaps is not the proper word., It
would be more appropriate to say that
each letter of the book is marked deep
with the heart’s blood of the great soul
who had renounced all for his love
of Christ. That great soul whose
words, living and burning, have cast
such a spell for the last four hundred
years over the hearts of myriads of
men and women; whose infiluence to-day
remains as strong as ever and is des-
tined to endure for all time to come;
before whose genius and sddhand

hundreds of crowned heads have bent

down in reverence ; and before whose
matchless purity the jarring sectaries of
Christendom whose name is legion have
sunk their differences of centuries in
common veneration to a common
principle;—that great soul, strange to
say, has not thought fit to put his name
to a book such as this. Yet there is
nothing strange here after all, for why
should he? Is it possible for one who
totally renounced all earthly joys and
despised the desire for the bauble fame
as so much dirt and filth—s it pos-
sible for such a soul to care for that
paltry thing, a mere author’s name?
Posterity, however, has guessed that
the author was Thomas 4 Kempis, a
Ronian Catholic monk.,. How far the
gness is true is known only to God. But
be he who he may, that he deserves the
world’s adoration is a truth that can be
gainsaid by none.

We happen to be the subjects of a
Christian Government now. Through
its favour it has been our lot to meet
Christians of so many sects, native as
well as foreign. How startling the
divergence between their profession and
practice! Here stands the Christian
missionary preaching: ‘‘Sufficient unto
the day is the evil thereof. Take no

thought of the morrow’’—and then
busy soon after making his pile and
framing his budget for ten years in
advance ! Thare he says that he follows
him who ‘hath not where to lay his
head,’” glibly talking -of the gloridus
sacrifice and burning renunciation of
the Master, but in practice going about
like a gay bridegroom- fully enjoying
all the comforts the world can bestow!

Look where we may, a true Christian

nowhere do we see. The ugly impres-
sion left on our mind by the ultra-
luxurious, insolent, despotic, barouche-
and-brougham-driving  Christians of
the Protestant sects will be completely
removed if we‘once read this great book
with the attention it deserves,

All wise men think alike. The
reader, while reading this book, will
hear the echo of the Bhagavad-Geeta
over and over again. Like the Bhaga-
vad-Geeta it says: Give up all dharmas
and follow Me. The spirit of
humility, the panting of the distressed
soul,; the best expression of ddsya
bhakii (devotion as a servant) will be
found imprinted on every line of this
great book and the reader’s heart will
be profoundly stirred by the author’s
thoughts of burning renunciation, mar-
vellous surrender and deep sense of
dependence on the will of God. To
those of my countrymen, who under
the influence of blind bigotry may seek

to belittle this book because it is the

work of a Christian, T shall quote only
one aphorism of Vaisesika Darsana and
say nothing more. ‘The aphorism is
this : wifiySngF: wg: which means that
the teachings of siddha purushas (per-
fected souls) have a probative force
and this is technically known as sabda
bramdna (verbal  evidence). Rishi
Jaimini, the commentator, says that
such dpta purushas (authorities) may
be born both among the Aryans and
the Mlecchas:
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If in ancient times Greek astronomers
like Yavanacharya couid have been so
highly esteemed by our Aryan ances-
tors, then it is incredible that this work
of the lion of devotees will fail to be
appreciated by my countrymen.,

Be that as it may, we shall place the
Bengali translation of this book before
our readers seriatim. We trust that the

readers of Bengal will spend at least
one hundredth part of the time they
waste over cart-loads of trashy novels
and dramas.

1 have tried to make the translation
as literal as possible, but 1 cannot say
how far I have succeeded. The allu-
sionns to the Bible in several passages
are given in the foot-notes.

FACING THE INEVITABLE

By THr EDITOR.

I

Our readers will excuse us 1if we
revert to a problem in this number,
vhich we considered to some extent
last year also. ‘The problem is nothing
less than the harmonisation of the Fast
and the West in their different aspects.
This harmony has become an impe-
rative necessity. Qur sense of this
necessity is not merely sentimental or
even essentially so. It has been forced
on us by the 1logic of circumstances.
We may not like the Western ideas and
ideals. They may seem even harmful.
But it does not seem that we can escape
them. We must come to an under-
standing with them. We cannot simply
ighore them. The reasons are obvious.
We have often dwelt on them and do
not need recount them here again.

Our readers mnust have noted that ail
through last year specially, we made
certain attempts, however feeble and
unsuccessful, to conceive that required
harmony. In our opinion nothing 1is
more important at this juncture of his-
tory than this. Naturally there would
be divergences of opinion. All do not
look upon things in the same way. All
do not find the same significance in
events and things. And all have not a
long penetrating vision. But only those
who wnuld take due account of both the
1deals and the realities and understand
the true purpose of the evolving age,
would succeed in leading us out of the
tangles of the present age.

It has been customary to corceive the
conflict between the FEast and the West
as one of spirituality and materialism
or of religion and science. No doubt
this has been a major issue. Through
the last several decades, this battle has
raged, and though it has not come to
any clear issue, yet it may be said with
some truth that a sort of compromise
has been reached and above all, the
jurisdiction of religion and spirituality
has been clearly defined. It has been
found that science has not the power
to usurp the place of religion. There
are inner needs of men, which no
science, strictly so-called, can ful-
fil; and so far as the outlook
and impartial wunbiased method of
science are concerned, religion can
well adopt them without any loss to
its integrity, as indeed it did iong long
ago in India. We may thus consider
this aspect of the problem resolved to
a certain degree. But the conflict be-
tween the East and the West still con-
tinues. Now the problem is more in
the field of economics than anywhere
else. Economics occupies a very im-
portant place in the life of the modern
men and women both individually and
collectively. It will be wrong to comn-
sider this economic predominance as
simply a sign of materialism. Material
it no doubt is, since economics has
nothing to do with God. But the
motive behind it is not merely material
greed. It is a fact that in the preceding
ages of human history, whether in
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the FEast or the West, the masses

lacked material comforts to a great
extent. The societies were so very
anxious to keep up ‘their high
ideals ‘that in order to maintain them
safely, large masses of men with
their mnecessarily lower culture and
obtuse understanding,
held in check. ‘They could mnot be
given the freedom of their natural ex-
pression. ‘Their expression was bound
to be secular in the main, pre-eminently
material and earthly; and their over-
whelming number was bound to tell un-
favourably on the spiritual and cultural
idealisms of the nations. Yet, this was
" a serious injustice to the masses.
must have the material comforts if they
are to rise to the higher levels of life.
The modern age in the West with its
release from the shackles of religious
traditions gnd the break-down of the
powers of the churches and monarchies
“ang aristocracies, afforded a free scope
to the people to find a fulfilment for
their natural aspirations. This was a
gain for the people. _
not but have its repercussion in the
Fast. -Everywhere there has been a
rise of the people, demanding the com-
forts of life and freedom to exercise
their normal faculties. These may be
material or spiritual. But the point to
be noticed is that the people have
gained. They are better than before.
And their conditions are bound to im-
prove with the passing of time,

VYet, there is an other side. Are we
not in our new-gained freedom leaning

too heavily on one side? May be we are
better off materially and even mentally.

We may have wider scopes for the free
exercise of our powers. But they are
not ends in themselves. They are all
means to a higher end. If, however,
we forget the end in our ‘eager pursuit
of the means, we create another
situation which, to say the least, is
dangerous. The ideals also have their
claims on us, not merely the realities.
It cannot be denied at all that we have
become careless of the inner necessities
of life, We are too much externalised.

had to be

- wotuld not have arisen.

They

And that could

Our earthly pursuits seem to have con-
taminated us. A great confusion reigns
over our mind about the relative values
of realities and about the true wvalue
of spiritual ideals.

We may say that at present these
two views are generally represented by
the West and India respectively. The
West is seeking to vindicate the secular,
normal man, India the spiritual man.
Could these two groups of nations he
kept separate, the present problem
Each might
pursue its own policy till it would have
learnt through experience and seen a
greater light or gone down to death.
But that has not been. They have come
together and now each must reckon with

‘the other. This seems to us the most

important problem at present facing
both East and West,—the reconciliation
of the modern economical life with the
spiritual ideals. Various forms of this
reconciliation have been proposed. We
ourselves also have proposed one, as our
readers know. But the problem is such
that it will not be quite superfluous if
we try to recapitulate it.

II

First we shall consider the claims of
our ideals. It is needless to mention
that the omnly thing worth having in
life is God. ‘I'o realise Him is the end
and aim of every life. Life is meaning-
less without that end in view. The
universe itself is nothing. Only God
is. It is ignorance that makes us think
that the world is real and conjures up
the vision of variegated phenomena. In
fact, these are all unsubstantial.
Various attempts have been made from
time to time to make. life purposive
without accepting the ftruth of an
Eternal Existence. It is self-importance
that makes us think that we are the
first to assail God in this way. In
every age spiritual truths have been
assailed and sought to be proved unreal;
but with the same result,—failure.
Only the modes of attack have varied.
The present age also has failed and wiil

fail in a similar way. For though God
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and the eternal truths may seem as mere
imaginations to many, there are persons
to whom they are more real than the
sternest realities. DBesides, we cannot
say we have yet plumbed the depths of
our own being. We know very very
little of our own self. Much remains
unknown. Who knows what those
unknown depths contain? In fact the
spiritual experiences of all lands and
times have proved that at the core of
all beings there is Divinity which
miakes all things real. These facts can-
not be denied. All other realities fall
before death. That alone can be a sure
ground to stand on, which does not suc-
cumb to death. The Atman alone is
that death-defying reality.

So in any scheme of life the quest of
the Atman alone can be the end and
aim. All other aspirations and activities
must contribute to the realisation of the
Atman, or they are fntile and inimical.
We know we are blinded by ignorance.
We do not know what is really right
or wrong for ns. We are impelled on
by our desires ; and we cannot easily
give them up. VYet through and in spite
of all these, we have to be led to the
inevitable goal. All civilised com-
munities have found and devised means
by which this difficult task can be per-
formed. FElements of self-control have
been introdnced in all departments of
our life, domestic, social, and cnltural.
Slowly we are being made to give np
the earthly desires and learning that
God alone is worth having. We are
learning to renounce and give ourselves
entirely to God. God cannot be reached
except through renunciation. We can-
not serve God and Mammon together.
It goes without saying that mere exter-
nal rennnciation is pothing. It mnst
above all be internal.,. The mind must
be free of desires. ‘That is the essential
condition. But in order that inner
detachment can be attained, it is neces-
sary that renunciation of desires should
be natural ; if it is forced, it will be
futile. That is to say, we mnst enjoy a
little of the sweets and bitters of life.
Oaly then shal? we be convinced of its

hollowness. We must give some play to

the powers and aspirations of mind and °

nature. Only then would we learn that
there is no. permanenf satisfaction in
external quests. Through bhkoga to
tydga. ‘That being so, the very renun-
ciation requires us to acgquire, possess
and enjoy in the primary stages. They
are necessary steps to renunciation.
This fact is not often properly under-
stood. Renunciation is often forced on
people, with disastrous results. Not
only the individuals do not derive any
lasting benefit from compulsory renun-
ciation, but the collective life also is
enfeebled and dwarfed with - eventual
decadence in every sphere of life. This
fact is-a very important one,—the im-
plications of the collective life. A com-
munity is not merely an aggregate of
individnals. It does not merely repeat
the progressive movements, of the in-
dividual. An individual may without

harm to himself give up all activities.
In fact in the last stages of its progress

he has to do so. Not so the society. It
must give scope always to all types of
minds and natures. It cannot suppress
the lJower expressions and content itself
with the higher only without destroying
itself. It must provide for all, though
it should also guide all to the highest
level of life. From this it follows that
a religion which would condemn and
reject all the lower aspects of life, will,
unless the masses are prepared for it,
spell ruin to the community by cramp-
ing the life of the people.. This ton-
sideration is one of the main reasofls
why we.should not insist on the common
people giving up their vocations in
their pursuit of the spiritnal ideals.
Through internal detachment, through
Karma Yoga, the activities of the world
have to be spiritualised and the spiritual
ideals reconciled with the normal life
of man,

Here an important question arises:
Among the normal activities of the
world there is mnch which cannot be
called strictly moral, Take the eco-

nomic life of a nation. A nation can-

not thrive industrially unless it can win
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in the keen competition that is going on
all around. Economic life means ex-
ploitation in one form or another. You
may live on somehow on strict moral
principles, butt that would be a very
wretched life so far as material comforts
are concerned ; and if you are not
spiritually inclined, if you have desires
for enjoyment, such a life will be really
harmful to you. But if one 1s to possess
and enjoy the things of the world, as
most men have to, one mtist be guilty
of exploitation to a certain extent. It
may be that a time will come when
people will be able to live without in-

juring others any way. But such a

state of things does not seem realisable
within a few centuries.

What are we to do then about these
necessary evils of life? The apparent
answer will be: Do not do what is
wrong. Quite true. But where does it
lead to? It is a serious question whether
the practice of ahimsd, non-violence, by
persons who are not non-violent within,
is really beneficial or harmful, We
have answered this qttestion to a certain
extent in our article last June. We
do believe that the formal observance
of ahimsd breeds national weakness and
causes downfall in the long run. And
then the nation commits more sins than
it will by following a normal course of
life with its necessary dark phases. The
Bhagavad Gita has gone deep into this
question. In fact Hinduism itself has
done so. Its conclusion is that the
norma]l life should not be disturbed un-
necessarily. But let there be a change
in the mind. ILet the mind be un-
attached. Then even the evil will
cease to harm us. An individual, if
he is highly developed spiritually, may
dispense with the evils even in his outer
life. Nor so the community. It must
retain all aspects. So Hinduism
preaches non-attachment. Do even the
apparently evil if you have to, but try
to be unattached. One has asked us if
to be unattached is easier than prac-
tising non-violence internally and ex-
ternally., Our questioner has thorough-
ly missed the essentia]l point. If you

have the opportunity, by all means
practise also external renunciation., But
if you look at the problem from the
collective point of view, you will at
once find the danger to which such for-
mal renunciation leads. By insisting
on ahimsd for all we ask them to give up
many functions which are mnecessary
for a healthy economic, social or poli-
tical life; and economic and political
degradation and all what follow from
them are the result. So we ask only
the few to practise ahimsd internally
and externally, But as a collective
ideal we hold up the ideal of non-
attachment, We know that only a few
will truly practise non-attachment just
as only a few cam truly practise
ahimsi. But all others will at least be
vigorous, strong, manly men and not
sneaking cowards as formal observance
of ahimsd has made many of us. Yes,
formal observance of ahimsd by the
common people certainly breeds weak-
ness in them. The last one thousand
years of the Hindus’ political slavery is
an instance to the point. A Hindu’s
everyday experience is enough to prove
the truth of our observance. We do not
requite any other historical research.
Besides, no other nation ever practised
ahimsd in the way India did.

III

There is another question yet:
Karma Yoga and non-attachment can be
practised if we possess the necessary
mentality already. This mentality, it
should be remembered, has to be created -
in us through the experiences of our
daily life, through customs and tradi-
tions. The cumulative influence of our
entire life should create a spiritual
momentum in us. But suppose our
daily activities are such that they tend
to create an opposite mentality. Should
not those activities be given up? If
not, how can we hope to practise non-
attachment and Karma Yoga? We
have to recognise that all actions can-
not be spiritualised; and all actions do
not generate the needed mentality for
spiritual development. This iffiplies
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that our socio-economic and political life
should bave forms which are in con-
formity with the spiritual outlook. Not
all kinds of collective life are suitable
for spiritual development. That is why
in India we had decentralisation in all
departments of life,—economic, social,
political. Competition was eliminated
as far as possible.  Industrial life was
simple,—men were the masters of tools
and not tools of men; and people could
easily infuse a spiritual sense into their
vocations. Politically also rural life
was generally undisturbed by the
changes in the ruling dynasties. Too
much centralisation is bad, it creates
complexities, and life loses spiritual
simplicity.

What our answer is to this, is not
unknown to our readers. We would
have gladly accepted the view-point of
the gbove statement, had not some im-
portant considerations prevented us
from doing so. We have already men-
tioned that without bhoga (enjoyment)
there cannot be any {¢ydga (renuncia-
tion). There must be tremendous 7dja-
sika activities in the country. Are
cottage industries enough for tbis pur-
pose? Of course there was a time when
cottage industries alone prevailed, and
people were quite alive and robust-
hearted. But now the powers of men
are finding illimitable scope. Titanic
activities are the order of the day. All
mental conditions are relative. What
we want is to rise to the pinnacle of
glory and power. And to-day the
pinnacle cannot be reached by means
of such petty activities as cottage in-
dustry. We also feel the necessity of
having a wider field. We glso ask for
as strenuous activities as the Western,
othexwise we feel ourSelves unfulfilled.
We do not mean thatsuch a feeling is
correct ; or that we cannot seek satis-
faction in other fields: But there is no
doubt that we are ufiable to avoid the
desire to compete with other nations in
the secular fields salso. In the past
ages, India has always been on a par
with other nations in secular activities.
There is no reason why that equality

should not be sought for in the present
age also. Cottage industry thus will
find itself at a disadvantage : it will not
be sufficiently inspiring of the required
rdjasika ideal.

But a much more urgent considerstion
is the present industrial situation of
the world and India. At the very out-
set let us remember that India’s course
cannot be in isolation of the other parts
of the world. Whatever course of
action she adopts must be with a due
recognition of the world situation and
its possibilities. Can she adopt the
policy of cottage industty? So far as
our understanding of the situation goes,
she cannot. It is a fact that most of
India’s cottage industries do not exist
now, and whatever industries exist,
exist in a moribund condition. Can
we revive them? If India were left
free of foreign competition, if the world
had not butted into India, she could
follow the policy of cottage industry
with some success. But the world did
not choose to do so. It came and cap-
tured our markets. It flooded them
with its commodities. And then came
the British rule. All these resulted in
the transformation of the economic life
of the country. It is true to say that
the economic system that now prevails
in India is a part of the Waestern
system itself. If we look around, at
home or in the street, everywhere we
shall see commodities which were manu-
factured in factories according to
modern industrial methods. It may -be
sald that sttempts should be made to
manufacture them in the cottages, in
small workshops. But how great is the
chance of the attempts succeeding?
Take the case of transport. ‘Trams,
trains, steamers, motor-cars, not to say
air-planes, all are more or less, if not
wholly, manufactured in factories.
They cannot be made cottage industries.
Can we ever think of dispensing with
the necessity of such quick transporta-
tion and revert to old methods? We
do not see any chance of it.. Take our
daily necessaries. How many of them
can we produce in the cottages? Most
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of them are produced in factories and
have to be done so. Books and news-
papers which are such important
appendages of modern life, cannot be
had except through the previous help
of factories. So on and so forth, Un-
less we revert to primitive simplicity,
we cannot forego most of the present
articles of use and we cannot produce
them except in factories.

It has bheen said that the bulk of
Indian population live in villages whete
these factory products are not absolute-
ly mnecessary. Whatever they require
can be produced Iloeally. Supposing
this comtention to be true, we would
like to draw out an implication of this
argument. The argument implies that
our masses should be prosperous only
to certain limit, but no more. For we
must not forget that cottage industry
cannot supply luxury articles except at
a high cost and, if we insist on cottage
industries, luxuries would be reserved
only to the few. But can we expect the
masses to live in the crude style while
others are revelling in all sorts of com-
forts? What we mean i1s that there
should not be extreme differences in
style of living between the classes and
the masses. Even supposing such differ-
ences are justifiable, will the masses
be content with the bare necessities of
life? Will they not ask for better and
more comforts? Will they be wrong to
do so? We do not think they will be.
'The fact is, any fixity in the style of
living of the masses, as a mnecessary
condition of an economic system, is
bound to prove embarrassing and dis-
integrating in the long run. It would
also be unreal. All such postulates are
dangerous.

We hope we shall be excused
if we try to answer a charge which
has been levelled against us by a corres-
pondent. He does not understand why
we, being a monk, should ask for money
and worldly goods for the people. It
is regrettable that we have to answer
such a question. We have already
answered it partly in another conmnec-
tion. If we had thought that all our

9

readers are monks, we would certainly
have ipsisted on their unqualified re-
nunciation of the world and acceptance
of the simplest kind of life possible.
But unfortunately, they are not all
monks. Most of them are housebolders
And they need other helps also. We
eagerly want that every one in the world
should become spiritual. But we can-
not for a moment forget that an essen-
tial condition of spiritual living is the
purification of the mind and desireless-
ness. S0 we want that- they should
have all that are necessary to satisfy
their life and mind and turn it God-
ward. We cannot forget for a moment
that our material conditions are abject,
that we want more and better food,
better sanitation, greater comforts of
life, wider, much wider scopes of acti-
vity, and greater and deeper realisation
of power. Only then can we be true
aspirants for spirituality. How can we
forget these indispensable necessities of
our people? Will they not say, when
we merely ask them to renounce the
world : *‘‘We asked for bread, you gave
us stone’®? We could certainly be held
guilty if there were a feasible means of
reaching the state of saitva from the
state of tamas without passing through
rajas. But we do not know of any such
means. We know that the intermediary
stage of rajas must be passed through.
There is no escape from it. Knowing
it, it is absolutely imperative on us to
consider ways and means by which the
people can be lifted from their present
degraded position. Is it so very wrong?

So we hope and strive for the pros-
perity of the people. We wish them to
have some happiness in life, happiness
such as they want. And we do not find
that it can be had through mere cottage
industry. But even supposing that it
can be had, would we be allowed to
choose this path? We have already
shown how many of the things which
have become indispensable to us can-
not be produced except in factories.
Should those factories be ours or of
foreign capitalists? And then let us
not forget the many industrial concerns
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belonging to foreigners, which now
over run the country. We may mnot
have factories ourselves. But in the
mean time others are coming and build-
ing factories in India. How shall we
prevent them? Add to these, the many
complications that arise out of inter-
national relationships. We repeat that
we cannot have any economic system
which is not directly or indirectly
supported by the basic tendencies of
world economics.

IV

Such, then, is our situation. On the
one hand, there is the claim of the
ideals, on the other, of the realities.
The realities are inexorable. So also
the ideals. If we have to sacrifice the
ideals to placate the realities, we would
rather let the realities go than give up
our ideals. Better death for a good
cause than life in ignominy. But before
we take any extreme measure it behoves
us to closely examine the situation and
find out if the modern industrialism is
really such a horror as we imagine it.
In our last June article, we tried to
find out the inner tendencies growing
out of industrialism. We found that
modern industrialism was 1ot really
without hope. In fact, we thought that
it was creating an outlook which was
also highly spiritual. Because we study
industrialism from our old social stand-
point, and because it is still growing
and has not yet assumed full form, we
find it ugly and abominable. But if
we try to visualise the new collective
fortn and outlook that it is gradually
creating, we shall find it fascinating.
Are we wrong in our understanding ?
We think not.

We must, however, make our position
clearer. We never said nor do we say
now that we are to copy Western indus-
trialism in toto. It must never be
divorced from spiritual idealism. We
are not unaware that many evils are
now asgociated with the Western indus-
trialism. But we thinl that these are
not essential to the miechanical methods
of production, at least not all of them.

And which industrial system has not its
evils? It is possible to make a distinc-
tion between what is essential in indus-
trialism and what is accidental. The
essentials of industrialism are not so evil
as we think. Add to them a spiritual
idealism, and the situation will be
changed a great deal. We do mnot
see any hope in the cottage industry
system. The large-scale mechanical
system 1is mnot without its hopes.
Its first advantage 1is that it will
save us from being swallowed up
by foreign exploiters. We do not
think it - is without spiritual potencies.
We do not believe that moral or
strictly moral actions alone are cap-
able of being performed in the spirit of
Karma Yoga. The Gita gives us other
hopes than that. We showed their im-
plications in our last February article.
Therefore we ask our countrymen to
try to invite modern industrialism and
spiritualise it. ‘Thereby they will not
only save themselves from being ex-
ploited by foreigners, but they will also
supply an elixir of life to the Western
nations overwhelmed by materialism.
In this decision we think we are follow-
ing in the footsteps of the great Swami
Vivekananda who is undoubtedly the
ILeader of Modern India par excellence.
Said the Swami : ¥

‘“What we should have is, what we
have not, perhaps what our forefathers
even had not ;—that which the Yavanas

-had ; that impelled by the life-vibra-

tion of which, is issuing forth in rapid
succession from the great dynamo of
Europe the electric flow of that trem-
endous power, vivifying the whole
world. We want that. We want that
energy, that love of independence, that
spirit of self-reliance, that immovable
fortitude, that dexterity in action, that
bond of unity of purpose, that thirst for
improvement. Checking a little the
constant looking back to the past, we
want that expansive vision infinitely
projected forward ; and we want—that

* We give further quotations from the
Swami on this point in Noles and Comments.
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intense spirit of activity (mjas) which
will flow through our every vein, from
" head to foot.

““What can be a greater giver of

peace than ‘renunciation’? A little
ephemeral worldly good is nothing in
comparison with eternal good ; no doubt
of that. What can bring
strength than sativa guna (absolute
purity of mind)? It is indeed true that
all other kinds of knowledge, are but
‘nonn-knowledge’ 1n comparison with
Self-knowledge ; but I ask,—how many
are there in the world fortunate enough
to gain that sativa gurna? How many
in this land of Bbharata? How many
have that noble heroism, which can re-
nounce all, shaking off the idea of ‘I
-and mine’? How many are blessed
enough to possess that far-sight of
‘wisdom, which makes the earthly plea-
sures appear to be but vanity of vani-
ties? Where is that broad-hearted man

who is apt to forget -even his own body -
iu meditating over the beauty and glory

of the Divine? ‘Those who are such
are but a handful in comparison to the
population of the whole of India ; and
in order that these men may attain to
their salvation, will the millions and
millions of men and women of India
have to be crushed under the wheel of
the present-day society and religion?
“And what good can come out of
‘such a crushing? |
“Do you not see,—taking up this plea
of sattva, the country has been slowly
and. slowly drowned in the ocean of
tamas, or dark ignorance? Where the
most dull want to hide their stupidity
by covering it with a false desire far
the Highest Knowledge, which is be-
yond all activities, either physical or
mental ; where one, born and bred in
life-long laziness, wants to throw the
veil of renunciation over his own un-
fitness for work ; where the most diabo-
lical try to ma.ke their cruelty appear
under the cloak of austerity, as part. of
- religion ; where no one has an eye upon
his own - mcapacity, but everyone is

e

where knowledge cons:lsts only in get—

greafer
~is now

ting some books by heart, genius con-
sists in chewing the cud of others’

thoughts, and the highest glory con-
sists in taking the name of ancestors : —
do we require any other proof to show
that that country is being day by day
drowned in utter famas?

“’I"herefore sattva, or absolute purlty,
far away from wus. Those
amongst us who are not yet fit, but
who hope to be fit, to reach to that
absolutely pure Paramahamsa state,—
for them, the acquirement of rajas, or
intense activity, is what is most bene-
fictal now. Unless a man passes through
rajas, can he ever attain to that perfect
sattvika state? How can one expect
Yoga, or union with God, unless one
has previously finished with his thirst
for bhoga or enjoyment? How can re-
nunciation come where there is no
vairdgyam or dispassion for all the
charms of enjoyment?

““On the other hand, the quality of
rajas is apt to die down as soon as it
comes up, like a fire of palm leaves.
The presence of sattva and the Nitya
or Eternal Reality, is almost in a state
of juxtaposition,—saiiva is nearly
Nitya. Whereas, the nation in which
the quality of rajas predominates is not
so long-lived, but a nation with a pre-
ponderance of sattva 1s, as it were, im-
mortal. History is a witness to this
fact. |

“In India, the quahty of rajas is al-
most absent ; the same is the case with
sattva in the--West. It is certain, there-
fore, that the real life of the Western
world depends upon the influx, from
India, of the current of sativa or trans-
cendentalism ; and it is also certain that
we shall meet many formidable obstacles
in the path of realisation of those noble
aspirations and ideals connected with
our after-life.

‘“T'he one end and aim of the
Udbodhana* is to help the union and

* The article, from which this quotation is
made, was written by the Swami as an
introduction to the Ddbodhana when it was
started in 1899 as the Bengal organ of the
Ramnakrishna Order.
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intermingling of those two forces, as
far as it lies in its power.

‘““True, in so doing there is a great
danger,—lest by this huge wave of
Western spirit, are washed away all our
rmost precious jewels, earned through
ages of hard labour ; true, there is fear
lest falling into its strong whirlpool,
even the land of Bhirata forgets itself
so far as to be turned into a battle-field
in the struggle after earthly enjoy-
ments ;—aye, there is fear too, lest
goiug to imitate the impossible and im-
practicable foreign ways, rooting out as
they do our national customs and ideals,
we lose all that we hold dear in this
life and be undone in the next!

“T'o avoid these calamities we must

always keep the wealth of our own
home before our eyes, so that every one
down to the masses may always know
and see what his own ancestral pro-
perty is,~—we must exert ourselves to
do that ; and side by side, we sheotild
be brave to open our doors to receive
all available light from outside. ILet
rays of light come in, in sharp-driving
showers from the four quarters of the
earth ; let the intense flood of light flow
in from the West,~what of that?
Whatever is weak and corrupt is liable
to die,—what are we to do with it? If
it goes, let it go, what harm does it do
to us? What is strong and invigorat-
ing, is immortal ; who can destroy
that ?”’

THE DIARY OF A DISCIPLE

2712 Mav, 1913,

The disciple was listening to Swami
Brahmananda at the Belur Math. The
Swami said :

““Oh, how deep was the Mastet’s
devotion to truth! If he happened to

say that he wounld not eat any more, he

could not, even if he was hungry:. Once
he said that he wonld go to Jadu
Mallik’s, but afterwards forgot it. I
also did not remind him. At night
after supper he remembered the appoint-
ment. It was then qmte late in the
night, but he must go. I accompanied
him with a lautern in hand, When we
reached the house, we found it closed
and all asleep. The Master then pushed
back the doors of the parlour a little
and placed his foot once inside the
room and came away.

“He could see the inside of a man
by merely looking at his face as though
he was looking through a glass pane.
Whenever a visitor came he would look
him over from head to foot, and he
would understand all. And then he
would answer his questions.

“BEven great saints sometimes cannot
give up egoism. Ewen Bhaskarananda
Swami (of Benares) showed me his
photograph and said: ‘See, my picture

is being sold I' But the Master! When
Keshab Sen wrote about him in his
paper, he forbade him, |

“One day the son of a public woman
came to Dakshineswar. The Master
was sleeping in his room. The man
entered and touched his feet. 'The
Master at once started up, as if some
one had thrown fire on him. He said:
“T'ell me frankly all the sins that you
have committed. If you carnnot, go
to the Ganges and speak them out
loudly. You will be freed from them.’
But the man was ill-fated, he could
not.”’
28TH Mayv, 1913,

At night Swami Brahmananda, R. (a
nephew of Sri Ramakrishna) and a few
devoteés were sitting on the uppet
veranda of the main building of the
Belur Monastery.

R. said: ‘“The other day T. of
Belgharia (a prominent householder dis-
ciple of the Master) came to Dakshines-
wat. He is now employed at Sealdah.
He has martied a second wife and
has many children. He seems to be
much entangled. He has lost his
former beautiful appearance.”

Swami  Brahmiaranda: “What a
beautiful mind he had in thése days!
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Even now he has it. The Master
selected his men with great care, N.
possessed such a high spiritual state,
but the Master said: ‘If that be so,
why does not his dhoti ghde off his
waist?” When he learnt that N. had
ten thousand rupees deposited in a bank,
he remarked: ‘That is why it is so
The fellow who wonld look before and
after, Would be lost.’

A Devotee: ‘Maharaj, it is all so
very mysterious! N. and T, were
such advanced souls, and yet, though
they were blessed by the Master, they
went wrong. Some believe that who-
ever had seen the Master is saved. Ram
Babu also held that view.”

Swami: ‘“‘His case was exceptional.
He had such tremendous faith! And
towards the end, he renounced every-
thing in pursuit of his spirital mood.
Others only profess faith, but they do
Dot possess it. . . . .

“‘And merely seeing a great soul won’t
do. One must meditate and assimilate,
one must have discrimination and dis-

passion. . . . .

“Ab, how joyfully we lived with the
Master at Dakshineswar ! Sometimes
he would convulse us with side-splitting
laughter by his witty talks. What we
now cannot realise by meditation, we
then attained automatically. If my
mind went wrong by even a little, he
would nnderstand it from my appear-
ance ; and he would pass his hand over
my chest and set it right. And how
free was I not with him! One day I
was rubbing oil on his body in the
semi-circular western porch. For some
reason I got angry with him. I threw
away the bottle of oil and strode off
with the intention of never returning
to him. I went out of the Temple and
came near Jadu Mallik’s garden-house.
And then I could not proceed further.
I sat down. Meanwhile he had sent R.
to call me back. Wheu I came, he
see? Could you

“Once I did a wrong thing and
became extremely penitent. I went to
confess it to him. He asked me to

follow him with his water-jug. While
returning, he said: ‘You did this last
night? Never do so any more.” I was
dumb with wonder. How could he
know ?

“‘Another day, when I returned from
Calcutta, he said : “Why can I not look
at you? Have you done anything
wrong?” ‘No,” I replied,—I had for-
gotten that T had told a fib. ‘Did you
tell any lie? he asked me. Then I
remembered that I had.” . . .

29rm May, 1913,

The disciple wanted to know how Sri
Ramakrishna psssed an usual day at
the Dak
ly, he approached R who had long
served the Master and could therefore
furnish him some information,

R.- “He would usually get up at
3 or 3-30 in the morning. As soon as
he left his bed, I would wake up, and
say, ‘Have you got vp? ‘Yes,’ he
would reply. . ...I would then
either follow or precede him with a jug
and towel towards the Jhdu-tald. . . .
He would go to the tank and there sit
on the ghat dangling his legs and throw
off his cloth. I would bring him water
and he would wash his face, hands and
feet and return towards his room I
would quickly scour the jug and wash
his cloth and follow him In his room
he would put on fresh cloth and go to
the southern veranda to clean his
teeth . . . He would next take a hittle
Ganges water on his palm and sprinkle
it on his head saying, ‘Brahma-viri
(Brahman in the form of water)!
Prakma-vin! Gangd ! Gangd ' Hari Om
Tat Sat?’ He would next take from a
small bag the prasida of Jagannatha and
Kali and swallow a little of it, and also
a few bits of dried bel leaves offered at
the shrine of Tarakeswar ‘Then he
would join his palms and salute all the
pictures in his room and sit down on
the smaller cot.

“I'he Master would generally be in
two moods. On some days he would
observe all the usual forms of cere-
monial purity, on other days he would
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completely ignore them. On the latter
days, he would not care to wash him-
self properly, and ask for food as soon
as he retwined from the tank ; and he
would most reluctantly wash his hands
with water, after he had eaten. . . .
One day he explamned ‘You see,’” he
said, ‘“Mother keeps me sometimes 1n the
mood of a child, sometimes of a
madman, and sometimes of an unclean
sparit *

“At about 9 or 10 in the morning,
after he had fimished his talks with the
devotees, I would rub o1l on his body,
and only with his special permission,
put oil on his head One day, I had put
my band on his head m order to smcar
his hair with oil, without asking his
permisston  He got very angry and
went to strike me and at once plunged
nto Samddhr. T was struck dumb with
wonder, and my heart began to quake

with fcar. A long time after he heaved
a deep sigh and came down to conscious-
ness He then said - ‘Do not put your
hand on my head in this way There
is no knowwg in what spiritual condi-
tion I may be in  Ask for permission
before you touch my head *

“Another day, seeing a thread lying
on s hair, I inadvertently stretched
my hand to take 1t of But he got very

angry, and said. ‘What! you are
again touching my head? I had
forgotten his warmmng. . . After ol

had been rubbed, he would go to the
central ghat of the Ganges for bath, and
after bath go to the Kah temple.
There he would decorate the Mother
with flowers, or offer flowers and bel
leaves at Her feet, or he would put
flowers on his own head and plunge mnto
Samddhy **

THE SWAN SONG*

By RoMAIN ROLLAND

And so from 1881 onwards he lived
surounded by disciples, who loved hun
as a father, at Dakshineswar, lulled by
the sweet mmrmur of the Ganges. The
eternal song of the river, turmng and
flowing northwards with the coming tide
at moom, was the undercunient of
this beautiful compamonship. And 1t
mingled at dawn and sunset with the
chime of bells, the ringing of conches,
the melody of the flute (rasunchauki),
the clashing of cymbals, and the temple
hymns, punctuating the days of the

mcense borne on the breeze Between
the columns of the semu-circular

by drums and cymbals The east was not
set red, before flowers had already been
gathered 1n the garden as an offering to the
Gods The disciples, who had spent the
night with the Master, meditated as they sat
on the edge of his bed Ramakrishna gol up,
and naked walked about singing in hus sweet
voice, he tenderly communed with the
Mothér  Then all the mstruments played
their symphony in concert, The disciples
performed their ablutions, then retarned to
find the Master on the verandah; and (hc
i contmued i

Gods and Goddesses * The intoxicating
perfume of the sacred garden rose like

* All nghts reserved. This article may not
be reproduced o translated, in part or whole,
cither 1n India or abroad, withont the special
permission of the author —Ed

! The book containing the conversations
(Fhe Gospel of Sri Ramakrishna) recalls at
every turn the setting and the atmosphere

Before daybreak the bells softly announced
the service of matins The lights were
kindled In the hall of music the morning
hymms were played by flutes accompanied

Gange:

At noon the bell announced the end of
worship m the temples of Kali and Vishuu
and the twelve temples of Shiva The sun
burmed down ‘The breeze blew from the
sonth, the tide rose  After a meal the Master

k a short rest and then the conversations
began agam

At night the temple lamplighter nit the
lamps  One lamy
Ramakrishna’s room, where he sat absorbed
The music of conches and temple bells
annonnced the evening service Under a full
moon the conversations continued.
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verandah sheltered by an awning, sails,
multicoloured like a crowd of butterflies,
could be seen passing along the divine
river, the image of Eternity.

But the precincts of the sanctuary

were throbbing with the incessant waves
of another human river—a crowd of
- pilgrims, worshippers, pandits, religious
or curious persons of all sorts and condi-
tions from the great meighbouring city
or other parts of India to see and over-
‘whelm with questions the mysterious
man, who yet did not consider himself
remarkable in any way. He always
answered them in his charming patois
with unwearied patience and that air
of familiar good grace, which, without
losing contact with the deep realities,
allowed nothing to pass unobserved in
the scenes and the everyday people
passing before him. He could both play
the child and judge as a sage. ‘This
perfect, laughing, loving, penetrating
spontaneity, a stranger to mnothing
human, was the chief secret of his
“charm. In truth such a hermit was
very different from those of our
Christian world! If he sought out and
absorbed sorrows, they disappeared
within him: nothing morose or austere
could grow in his soil. This great
purifier of men who could free the soul
from its swaddling clothes and wash
away all stain, making a saint of a
Girish, by his indulgent smile and his
penetrating and serene glance, would
not admit the morbid idea of shameful

sin, veiling its nakedness by an external

preoccupation with itself, into the air
of the beautiful garden of Dakshineswar,
redolent of the

jasmine. He said :

“Certain Christians and Brahmos see
in 2 sense of sin the sum total of
religion. Their ideal of a devout man
is one who prays, ‘O Lord, I am a
sinner  Deign to pardon my sins! . .

- * What wonld he have said if he had known
the Oratorien of the XVII centnry, which
the Abbot Brémond, Francois de Clugny
(1637-1694) revived? It revels in a state of
sin, and has no other purpose in life than

to develop his Mystic of Sinners in three

scent of roses and,

- innocence, (1.
" a Sihner,.

lllll

They forget that a sense of
sin is a sign of the first and lowest step
of spiritual development. They do not
take the force of habit into considera-
tion. If you say, ‘I am a sinner,’
eternally, you will remain a sinner to
all eternity . . You ought rather to
repeat, ‘I am not bound, I am not bound
- Who can bind me? I am the
son of God, the King of Kings . . . .
Make your will work and you will be
free! The idiot who repeats without
stopping, ‘I am bound,” ends by
becoming really bound. ‘The miserable
man, who repeats tlrelessly, ‘l am a
sinner,’ really becomes a sinner. But
that. man is free who says, ‘I am free
from the bondage of the world. I am
free. Is not the Lord our Father? . . .’
Bondage is of the mind, but freedom is
also of the mind. . 3

He let the wind of h1s joy and
freedom blow on all those around him.
And languid souls, oppressed by the
weight of the troplcal sky, unfolded
again their faded leaves. He comforted
the weariest with the words, ‘““I'he rains
will come. Patience! VYou will become
green again,”’

It was the home of freed souls—those
who were—and those who would be—
time does not count m India. The
Sunday receptions often partook of the
nature of little festivals, Sankritans.
On ordinary days his interviews with
his disciples never took the form of
doctrinal instruction. Doctrine - was
immaterial. ‘The only essential was
practice suited to each spirit, to each
occasion of life, with the object of
drawing out the essence of life in each

books reeking of sin, yet written in perfect
The Devotion of Sinners by
2. ‘The Mannal of Sintiers by a
Sinner, 3. Concerning the Prayers of
Sinners by a Sinner.)

Cf. Henri Brémond, La Metlaphysique des
saints, I, p. 279 el seq.

8 Gospel, 1. 298 and 178.

He repeats this great saying, which I would
like to inscribe on the heart of all believers :
“God can never appear where there is shaine,
hatred or fear.” (Sri Ramakrishna’s Teach-
ings, I. par. 816).
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man, while he exercised full liberty of
spirit. All means were good: inward
concentration as well as the free pldy
of intellect, brief ecstasies as well as
rich parables, laughing stories and even
the observation of the comedy of the
universe by sharp and mocking eyes.
The Master is sitting on his little bed
and listening to the confidences of the
disciples. He shares in their intimate
cares and family affairs; he affectionately
prods the resigned Yogananda, curbs
the impetuous Vivekananda, and mocks
the superstitious ghosts of Niranjana-
nanda. He loves to race these young
runaway colts against each other. ‘Then
he will fling into the confusion of
impassioned debate just thes pregnant
and mischievous remark that will
enlighten them and bring them back
at a walking pace. He knows without
seeming to use the reins how to bring
back to the mean those who go too far
and those who do not go far enough,
how to awaken the slumbering  spirit
and how to restrain excess of zeal. His
eyes can both rest with tenderness on
the pure face of his St. John, Prema-
nanda (Baburam), one of those whom
he classes with the ‘‘Nityasiddhas’’—
those who are pure and perfect before
their birth* and have no need of

instruction, and sparkle with irony when

faced with exaggerated Puritanism.

‘““Too much concentration on cetre-
monial purity becomes a plague.
People afflicted with this disease have
no time to think of man or God.”

He kept the neophytes from the use-
less and dangerous practices of the Rija
Yoga.® What point was there in risk-
ing life and health when all -that was
necessary was to open the eyes and
heart in order to meet God at every
step ?

“To this group of the elect Narendra,
Rakhal and Bhavanath also belonged.
(Gospel I. 238). If is noteworthy that their
particular type of spirit had nothing to do
with their selection. Baburam was a fore-
ordained Jnénin and not a Bhakta.

® Cf. Saradananda : Ramakrishna said to
his disciples, ‘“These practices are no longer

Absolute . . .

“Arjuna invoked Sri Krishna as the
. Krishna said to him,
‘Come for a while and see what I am
like.” He led him to a certain spot and
asked him, ‘What do you see?’ ‘A
great tree!’ said Arjuna, ‘with bunches
of berries hanging from it.’ ‘No, my
friend,” said Sri Krishna. ‘Draw near
and look closer ; those are not black-
berries but innumerable Sri Krishnas
316 .

And was there any need for pil-
grimages to holy places?

‘It is the sanctity of men that makes
the sanctity of places. Otherwise how
can & place purify ‘a man?”’ God is
everywhere. God 1s in us. Life and
the Universe are His Dream. |

But while he embroidered apologues
upon this. everlasting theme with his
clever fingers, the little peasant of
Kamarpukur, who united in himself the
two mnatures of Martha and Mary,®
knew how to recall his disciples to
practical life and humble domestic
details; he did not allow idleness,
uncleanness, nor disorder, and in this

-~ for this iron age of Kali, when human beirigs

are very feeble and short-lived. They have
o time to run such grave risks. And it is
no Jlonger mnecessary. The sole object of
these practices is concentration of mind; and
this is easily attained by all who meditate
with piety. The grace of the Lord has made
the way of realisation easy. It is only
necessary to carry back to Him that power of
love, which we pour out on the beings
surrounding us.” (A free condensed fransla-

tion.)

- & Gospel, II. 16.

"Here is one beautfiful example among
manv others : |
“A woodcutter went to sleep and dreamed.

A friend woke him up.

‘Ah!’ said the woodcntter, ‘why did you
disturb me? I had become a great king,
the father of seven children. My sons were
accomplished in war and in the arts. I was
enthroned and occupied with affairs of state.
Why did vou shatter this happy world ?’

The friend replied, ‘What harm have I

done? It was only a dream.’
- ‘You do not umderstand,’ the woodcutter
replied. ‘To be a king in a dream is as true
as being a woodcutter. If t0o be a wood-
cutter is real, to he a king in a dream 18
also real.” *” ' (Gospel II. 235),
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respect he could teach the sons of the
great middle classes; he himself set the
example, scouring his house and garden,

Nothing escaped his eyes. He
dreamed, he saw, he acted. And his
gay wisdom always kept the gift of
childlike laughter. This is how he
amused himself by mimicking world-
lings and false zealots:

““The Master imitated a Kirtani (a
professional singer of religious hymns)
very funnily, to the great amusement
of the disciples. The Kirtani and her
troupe made their entrance into the
assembly. She was richly dressed and
held a coloured handkerchief in her
hand. If some venerable gentleman
entered the assembly, she greeted him
as she sang, and said to him, ‘Please,
come in !’ And she would raise the sri
from her arms to show the ornaments
adorning them. The Master’s mimickry
made the disciples roar with laughter.
Paltu rolled upon the ground. The
Master said, smiling at him, ‘“What a
child! Paltu, do not go and tell your
father. The slight esteem in which he
holds me will vanish entirely. He has
become a pure Englishman?{ , ., ., .”

Here are some other types that he
described.

‘““There are people,” said Rama-
krishna, ‘“‘who never want to chatter
so badly as at daily worship. But being
forbidden to speak, they gesticulate and
grimace with closed lips :—‘Euh! Euh!
Bring me this. . . Pass me that. . .
Chut! Chut! . . )’
beads, but while doing so he sees the
fishmonger. And while his beads slip
between his fingers he has designated
the fish that he wants. . . A woman
went to bathe in the sacred waters of
the Ganges. She ought to have been
thinking about God, but this is what
she was gossipping: ‘What jewels are
they offering your son? . . . Such and
such a person is ill. . . Such and such
a person has gone to see his fiancee. . .
And do you think the dowry will be a
large one? . . . Harish adores me, he
cannot do without me for a single
hour. . . . I bave not been able to come

- QOcean of

One is telling his

for a long time ; the engagement of
so-and-so’s daughter has taken place
and I have been so busy! And ta, ta,
ta. . . . She came to bathe in the
sacred waters, but she thinks of any-
thing but that. . . .”

And at that moment, as his glance fell
upon one of his audience, he passed
into Saméadhi.® |

When he returned again to earth he
renewed the thread of his interrupted
discourse without a break, or else sang
one of his beautiful songs to the Mother
““with the blue skin,”” or to dark
Krishna the Beloved.'? |

““Oh, the sound of the smooth flute
played in the wood yonder! I come!
I come! I must. ... My DBeloved
with the dark skin awaits me. .. O
my friends, say, will you not come with
me? . My DBeloved! ... I fear
that for you he is nothing but a name,

a sound void of meaning. . . . But for
me he i1s my heart, my soul, my
lifet . ., . .”

“Plunge, plunge, plunge in the

depths, O my soul! Plunge into the
Beauty!. . .. Go and
search the regions deeper than the
depths of the seas! Thou wilt attain
the jewel, the treasure of Prema (Divine
Loove). In thy heart is the Brindaban
(the legendary home) of the God of
Love. Go and seek, go and seek, go
and seek! And thou shalt find. Then
the lamp of Knowledge will burn in-
extinguishably. Who is this being who
steers a boat over the earth—over the
earth—over the solid earth? . ., ¥
‘“‘Companion of the Absolute, O
Mother, Thou art plunged in the bliss
of Play. .. The wine of joy intoxi-
cates. Thy feet reel, but never lose
their balance. The Absolute,” Thy
husband, is lying at Thy side, motion-
less. Thou drawest Him to Thy breast,
and losest all control of Thyself. The

® The Martha and Mary of the Gospel
according to St. Luke. Chap. X.

® Gospel, 11. 285-8.

1 These colours for Ramakrishna had a
symbolic sense. The dark blue of the Mother
brought the depths of the sky to his mind.



18 PRABUDDHA BHARATA :

Universe trembles under Thy feet.
Madness is in Thine eyes and in the
eyes of Thy husband. ... In truth
the world is a thing of joy. . . O my
Mother with the blue skin! . . 7’}
His song shares the wine of love in-
- toxicating the Mother. |
“One of his glances,’”” Vivekananda
once said, ‘‘could change a whole life.”’
He spoke from experience, this Naren,
who had upheld his philosophic doubts

in passionate reaction against Rama-

krishna, until he felt them melting in
his constant fire and avowed himself

vanquished. Ie had proved the truth

of what Ramakrishna had told him:
that “meg faith may be given and
received in a tangible fashion and more
truly than anything else in the world.”’
Ramakrishna’s certainty was so gentle
yet so strong that the most brutal
denials of these young people made him
smile: he was so certain that they
“would disappear like morning mist
before the midday sun. When Kali-
prasad assailed him with a torrent of
denials, he said,

“My son, do you belleve in God ?”’

”NO 3>

‘““Do you believe in religion ?*’

“No, nor in the Vedas, nor in any
Scripture. I do not believe in anything
spiritual.’’

The Master indulgently replled

“My son, if you had said that to any
other Guru, what would have happened
toyou? But go in peace! Others have
passed through these trials before you.
Look at Naren! He believes. Your
doubts will also be enhghtened You
will believe.”

And Kaliprasad later became the holy
"apastle, Abhedananda.

Many university men, sceptlcs and
agnostics were similarly touched by this
- little man, who said the simplest things

1 Gospel, passim.

‘souls.
visitors  to confess themselves. . . .

only one.

in his peasant’s language, but whose
inner light pierced to the depth of
"There was no need for his

- ‘““The eyes,”” he said, ‘‘are the win-
dows of the soul.”” He read through
them at the first glance. In the midst
of a crowd he could go direct to a bash-

- ful wisitor, who was hiding himself, and

put his finger on his doubt, his anxiety,
his secret wound. Ie mnever preached.

There was no soul-searchang or sadness.

Just a word, a smile, the touch of his
hand communicated a nameless peace, a
happiness for which men yearned. ‘It
is said that a young man on whom his

“glance rested stayed for more than a

year - in an ecstasy,
nothing but repeat: -

“YTord! Lord! My Well-beloved !
My Well-beloved !

The Master forgave everything, for
he believed in infinite Kindness. If he
saw that some of thosé who asked his
help were not fortunate enough to
attain the God whom they sought in

wherein he did

‘this life, he desired to communicate to

them at least a foretaste of bliss.

No word with him was only a word ;
it was an act, a reallty
- He said:

“Do not speak of love for your
brother! Realise it! Do not argue
about doctrine and religions. There is
All rivers flow to the ocean.
Flow and let others flow too! 'The

great stream carves out for itself accord-

ing to the slope of its journey-—accord-
ing to race, time and temperament—its
own distinct bed. But it is all the same
water. .. Go. .. Flow on towards
the Ocean! . . .”

The force of his joyously flowing
stream communicated itself to all souls.
He was the power, he was the slope, he
was the current ; and.the other streams
and brooks ran towards his river. He
was the Ganges itself.




FROM THE NATIONAL TO THE INTERNATIONAL

By SIsTEr NIVEDITA

There is one mistake which our people

are constantly making. It concerns the
true place of foreign culture in a sound
education. The question is continually
cropping up, with regard to a hundred
different subjects. People think that
because we advocate Indian manners,
or Indian art, or Indian literature,
therefore we condemn European ;
because we preach an Eastern ideal, we
despisc a Western. Not so. Such a
position would ill become those who
have taken on their lips, however
undeservingly and falteringly, the great
names of Ramakrishna Paramahamsa
and Vivekananda. Interchange of -the
highest ideals,—never their contrasting,
to the disadvantage of either—was the
motto of our great Captain, and the
wisdom of this ought to be easily set
forth. | -
Every branch of culture—be it
manners, art, letters, science, or what
not—has two stages, that of develop-
ment and that of emancipation, of the
required faculty. Through a severe
cultivation in the manners of our own
people, we acquire gentlehood,
express this refinement through any
civilisation to which, later, we may
have to adapt ourselves. No woman
can become a gentle-woman of any type,
if her ancestors have not attained such
inner control, such courtesy, such
refinement, in whatever environment
belonged to them. Only with infinite
dificulty can we raise ourselves above
the level of our past though we may
express that past in an infinite number
of new ways.

But it is only through the thoroughly-
understood that we can reach our
highest development of faculty. Our
language, our literature, our ideals, are
all part and parcel of the same thing out
out of which springs our system of

manners. One emphasises and eluci-
dates the other. One is concurrent with
the other. All make in the same direc-

and

tion. Taken all together, they carry us
to points of observation and degrees of
discrimination that without their help
we could not have reached.

A foreign system, the invention of a
strange pecple, can never be so intimate-
ly ours as this. We can never reach the
same last pitch of utmost perfection in
anything that is not our mother-
language, -as- it were, anything that
bears on it the impress of a character
different from ours, and accumulating
that - difference, through strange forms
and- institutions of many kinds. In the

foreign thing, we can never be as pet-

fect as  the foreigner. Through the
foreign thing, we can never reach our
own perfection.

But there is such a thing as Freedom.
In the use of every faculty, separately,
there comes a point of development
more or less correspondent to mukti for
the whole  personality. When the
training is finished, when preparation is
sufficient, then there arrives enjoymeiit,
use. Here we come upon the value of
foreign culture. The freed faculty is
same-sighted. FEducation has been its
introduction,—it is not a barrier —to
the riches of the world. Education has

‘sought -to bring the man to the know-
ledge of humanity. Through the crea-

tions of his own people, he has realised
the heart of mankind., He has learnt
to discriminate the common impulse of
all men, from the special form peculiar
to each people. He himself respects
woman, for instance, in the Indian way,
through Indian forms. But he kiows
that respect is the thing required, and
he is made free to enrich his expression
from all sources. It would be a sin to
bring up an Indian child on anything
but the Mahibhirata. But if he could
not, when educated, appreciate the
poetry of Homer, that fact would mean
a limitation of his culture.

A thorough waining in our own ideals
is the only preparation for an enjoyment
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of all. A truly cultivated Waestern
man will kneel before the character of
Bhishma, as the Indian will clasp his

hands before Tennyson or Fra Angelico.

We learn our own, in order to enjoy
all. Through our own struggle, we
appreciate their effort. But we must
not seek to reverse the process. We
must not seek, through Tennyson to

produce the love of the

‘an imitative and bastard culture.

Ramaiyana.
Such shilly-shallying can induce only
Not
by such training of poetic faculty can
immortal literature ever again be written
by us. Not even can there be perfect
appreciation either of ocur own or
foreign greatness.

SAMKARA AND BRADLEY

By Dr. MAHENDRANATH

Bradley’s Appearance and Reality 1s
an epoch-making book on Absolutism.
It covers a large ground. It embraces
all the problems that interest the philo-
sophers. ‘The great claim of Bradley
upon the attention of students of Philo-
sophy lies in his recognition of intui-
tion in the apprehension of truth. His
originality lies in transcending thought
as the oracle of truth. In recent times,
perhaps with the exception of Prof.
Alexander, none equals Bradley as
a master of dialectics. But his claim of
of the apprehension of truth by
immediate feeling marks him out as a
thinker, who is also a scer. ‘“The whole
must be immediate like feeling.’’ This
latter aspect of his philosophy has an
attraction for the Indians, for they read
in Bradley a spirit akin to their own.
Indian absolutism, especially the monis-
tic schools of Vedanta, have all along
maintained that the absolute truth is
intelligible, not in terms of thought.
Samkara is clear about this point.
exhibits the limitations of conceptual
thinking.

This community of spirit between the
two great teachers of absolutism would
surely- make a comparative study of the
details of their systems interesting and
appealing. Both hav¢ built up a great
tradition behind them. Samkara’s spirit
still reigns in Indian Philosophy. And
comparative study can show how {ar
the Samkarites are justified in their
vision of life.
given us things, which have been anti-

He

Modern Philosophy has

SIrCAR, M.A., Ph.D.

cipated in ancient metaphysics of India.
Their methods may differ, but the
conclusions are the same.

The first problem that attracts us is
the determination of Reality. Philoso-
phers and mystics are never tired of
seeking the Reality beyond phenomena.
Spirit is Reality. Bradley has it, ‘‘the
more we are spiritual, the more
we are real.”” The quest of the reality
is the great quest. Life has in it an
instinctive demand to rise from appear-
ances to the understanding of truth.
The Katha Upanishad puts the eternal
quest in a very significant passage:
‘““The proper object of search is that,
knowing which all things are known.’’
This great seeking lies in the human
breast, for the very experience of the
illusions of life can only make us sore at
heart and seek the eternal- and the
enduring, Humanity can never be
indifferent to this problem. The ins.
tinctive adaptation certainly cannot
satisfy men, and naturally the demand
of apprehending the essence of being
arises. B |

What then 1s Reality ? Reality is the
primal fact, the initial existence. It is
the supreme fact, the fact of all facts
(Satyasya Satyam).. This position of
the absolute fact is the necessity of
thought, for thought cannot conceive
the appearances built up in the airy
nothing,

Reality is then existence; but an
existence that is constantly changing is
to be distinguished as appearance,
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for the absolute fact cannot be
a changing principle. Change implies
development or growth, and growth is
indicative of finitude and imperfection.
The Vedanta here claims that the
absolute fact is an integral existence
which does not allow change or modifi-
cation in it or of it. The Absolute is

the unchanging fact without history,

the appearance is the fact with its
history of development and growth.
It has character as well as existence.
The Absolute has existence, but no
character. Character implies a pre-
dication of a ‘“‘what’’ to a ‘‘that”
in Bradley’s terms, and the predi-
cation determines the nature of the
appearance and unfolds its meaning and
value. ‘The finite or the appearance
is ideal inasmuch as it is relative con-
cept. ““The essential nature of the finite
is that everywhere, as it presents it-
self, its character should slide beyond
the limits of its existence.”’ It is true
in its ideality. The truth of ideality is
to be distinguished from the truth of
reality. Ideality is an existence which
is essentially characterised by self-
organisation, self-reference, self-expres-
sion, self-radiation, self-development.
It has a constant reference to a concrete
centre. It can never transcend this
reference, though it can radiate itself.
The reality of truth is its complete
transcendence. Organisation  and
development are usually associated with
truth, regardless of the fact that truth
in reality or in transcendence cannot be
consistent with the principle of develop-
ment and organisation. Development
implies a necessity of growth which
even if it be internal cannot make truth
self-consistent and perfect. Some want,
some mnecessity is inherent in truth
to make it a developing process.
Indian Philosophy has rejected this idea
of development. Vedanta has gone
far, it has rejected the organic idea of
truth. Organic unity is an attractive
expression for conveying the idea of
absolute truth inasmuch as it may be an
all-inclusive unity, shorn of the idea of
development. ‘The Absolute, it may be

is an all-embracing wunity,
complete in itself. It transcends all
divisions and differences. Such a con-
ception is indeed attractive as in it the
Absolute includes every element of
existence which it ultimately transcends.
Such a picture of the Absolute is
synoptic. The Absolute is unique in
this sense that it represents a unity
which is not obtainable anywhere. A
finite being is an incomplete unity ; and
as such it is not unique. The picture
of unity is complete in the Absolute, as
nothing is besides it, nothlng can exist
beyond it.

A distinction between appearance and
reality may be drawn in this sense that
appearance is partial unity and reality is
complete unity. A perusal of Bradley’s
system will acquaint the reader with
this kind of distinction. Bradley calls
the finite an appearance and not reality,
for the finite is not the all-absorbing
unity. The Absolute is absolute be-
cause of this all-absorbing character of
unity., In this gsense the finite of
Bradley is not as much real as the
Absolute. This unity, according to
Bradley, is immediate and unique. This
immediacy cannot be attributed to the
finite soul, for immediacy is consistent
with Absolute and not with the finite
being. The Absolute only, according
to Bradley, is unique, because it is the
fact. 'The other elements of existence
are not facts in the sense in which the
Absolute is a fact. They are not
unique. ‘The Absolute is unique. Their
existence is relational and interdepen-
dent ;: and they cannot have, therefore,
the unigueness of the Whole

Bradley with the true insight of au
absolutist has really hinted at the true
nature of the Absolute. The Absolute
to be absolute must possess the
character of immediacy and uniqueness.
It is unique since like it nothing exists,
and it exists by itself- indepemtent of
and embracing all relations in it. It is
immediate, for mediateness implies rela-
tions and related elements are partial
truths and not full truths. Since the

claimed,
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Absolute is the only being, it cannot be
mediate to itself. It is immediate.

- In these affirmations Bradley does not
differ from Vedanta., Brahman is uni-
aue, Brahman is immediate (Yat sdkshdt
aparoksha=Brahma). Vedanta further
adds that Brahman is non-relational,
not in the sense that the final term
embraces all relations, but denies and
transcends all relations. N

The chief problem of Philosophy is
the problem of relations, specially the
relation between the one and the many.
Experience presents to us a network of
relations, internal and external,
Philosophy 1s called upon to explain
them or explain them away in the light
of reason.

Ever since I-Iegel the problem of
relations has occupied an interesting
place in Philosophy, for Hegel wants to
rationalise relations by declaring that
thought and reality are identical.
Hegel’s influence has been tremendous
in Philosophy, and hosts of Neo-
Hegelians have been anxiously working
up the unity of being and thought. The
Absoclute of Hegel realises itself in and
through the world of relations as the
final totality of existence embracing
every element of existence and yet

transcending it in its totality. Hegelian

Philosophy by its unique emphasis on
all the aspects of experience in the life
of the Absolute has been supposed to

be the panacea for all difficulties in .

Philosophy. Hegel's Absolute is ulti-

mately thought, and the chief character

of thought is its synthetic and architec-
tonic unity.

- Bradley was mﬂuenced in his comns-
trctive Philosophy by the intellectua-
lism of Hegel. But his genius was bold
enough to declare that thought is not
the uitimate reality. For thought is
atter all relational and the Absolute is

non-relational. Thought predicates re-

lations, a ‘“‘what’’ to a ‘‘that’’ and in
this predication' the “‘that’> transcends
the ‘““what.” In every judgment the
genuine subject is reality which. goes
beyond the predicate. Thought pre-
dicates an idea of a concrete subject.

And

cannot be included in thought.

element which truly expresses

thought begins to be more

It separates an element from and restores

it to the subject and therefore is of
~ necessity richer than the element by
itself.

In every predication, therefore,
the subject transcends the predicate.

An aspect of the subject is presented

in the predication, but this aspect is
swallowed up by the subject, since
the subject is the whole and the pre-

~ dicate is the presentation of the subject

by its parts.

- Thought all along presents the
relations of the predicate and the
subject, and unfolds the relations ; and
in this process of unfoldment it con-
ceives the ideality of the subject but not
its reality. By the ideality of the subject
we mean the presentation of the subject
in relations. By the reality of the
subject we mean the presentation of
the subject 1in its non-relational
character. Thought cannot transcend
the relational view of the subject und
apprehend it in its uniqueness and
immediacy. It may develop the idea of
content, but the correct estimate of
reality still falls short of truth. Truth
and thought are not the thing itself,
but are of it and about it. Thought

predicates an ideal content of a subject,

which idea is not the same as fact, for
in - it existence and meaning . are
necessarily divorced. Moreover Bradley
is anxious to include every sort of imme-
diate experience in the Absolute, and
Bradley, therefore, naturally fights shy
of defining reality to be thought.
Thought is relational. Non-relational
elements of experience, e.g., feeling,
- Bradley
says, therefore, that ‘‘to make thought
include immediate experience, its
character must be transformed. It must
cease to predicate. It must get beyond
relations. Thought, therefore, must be
absorbed intoc a fuller experience.’’
Bradley calls this .experience feeling.
In the immediacy of feeling he finds the
the
character of the Absolute. The Absolute

is the whole which includes and goes

beyond the details of experience. When
than
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‘“relational,’”’ it ceases to be mere
thought. Feeling is beyond relations
and possesses the character of immediacy
which thought lacks. But this should
not lead us to suppose that the Absolute
is feeling. Feeling and willing and
in fact all elements of being must be
transmuted in this whole, into which
thought has entered. ‘“‘Such a whole
state would possess in a superior form
that immediacy which we find (more
or less) in feeling and in this whole all
divisious would be healed up.’’

Bradley’s attempt has specially been
to reconcile the relations of thought
with the immediacy of feeling, for he
cannot hold that the Absolute is com-
pletely naked and devoid of content,
nor can he hold that the Absolute is
a network of relations, itself being a
term in the series. His task is to
synthesise the relational content with the
non-relational unity. ‘It would be ex-
perlence entire, containing all elements
in harmony. C e . Every flame of
passion would still burn in the absolute
unquenched and unabridged, a note
absorbed in the harmony of its higher
bliss.”” “‘In this consummation thought
is so transformed that to go on calling
it thought seems indefensible.’’

In other words, Bradley seems to
labour under the difficulty of reconciling
two elements that cannot be reconciled,
viz., thought and immediacy. He sees
clearly almost with mystic intuition that
the Absolute is the immediacy of ex-
perience; the Absolute is ultimately the
unity of truth and fact. He thinks that
the Absolute is the synthesis of thought
transcending its relational character.
The Absolute is thought absorbed into
a fuller experience. ‘‘The Absolute is,
therefore, the basis from which relations
are thrown out and into which they
again return with a fuller life and
greater synthesis,”

Here arise the difficulties of Bradley.
Like the mystic he feels the truth of
the Absolute being immediate, but his
logic cannot forego the relations, and
insists upon a room for them in the
Absolute, We can understand

the

Absolute to be either a fact or a unity
of thought or relations, but we cannot
understand the quaint mixture of the
immediacy of experience with the
mediacy of thought. We cannot see
how the mediacy of relations can pass
into the immediacy of feeling. Feeling
is non-relational, thought is relational;
how can thought forego its claim and
deny itself in the abyss of non-relational
feeling? Bradley says that ‘‘thought
does desire such individuality,”’
but he admits that ‘‘individuality can-
not be gained while we are confined to
relations.’”” Bradley seems to struggle
between the truth of Absolute which
is immediate and the truth of relativity
which is mediate, between fact and
meaning. He begins with a distinc-
tion of truth and fact, but he cannot
show how this distinction is superseded
in reality.

The immediacy of experience seems
to have inspired him with the idea of
reconciling fact .and meaning ; for
experience 1s not only a fact, it has
also a meaning, It is, therefore,
the symbol of a meaning that is at
the same time a fact., Meaning generally
is relational, while fact is non-relational ;
experience is both, though in experience
meaning or thought loses its distinctive
character. Bradley says, ‘‘thought and
fact are not the same, . .. 1if their
identity is worked out, thought ends
in a reality which swallows up its
character.”” The Absolute, because of
its being the highest immediate ex-
perience, is embracive of meaning and
immediacy. It cannot be immediacy
without meaning, that which makes it
naked and a bare immediacy, an
ethereal existence without any content.
Feeling has content, but it is not
relational.

Vedanta is clear on this point. It
accepts with Bradley that the Absolute
is unique and immediate, but it does
not attempt the impossible synthesis
of meaning and fact. The Absolute is
non-relational. The Absolute is the
immediacy of intuition. Intuition
differs from the immediacy of ex-
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perience. It has a content without a
meaning. It is not bare void. It is
fact, without a meaning. |

Intuition should not be supposed to
be intuitive. Intnition is not a psycho-
logical process. It is the bare know-
ledge without distinctions. The concep-
tion of wholeness does not arise, for
besides the absolute fact nothing exists.
The demand of the synthesis of the
whole and parts does not arise in the
Vedanta, for this demand is of thought ;
thought presupposes these distinctions
and then calls for a synthesis. In the
absolute intuition these distinctions do
not arise, and naturally no question of
synthesis arises. The standpoint of
Vedanta is not experience, but
intuition ; and the manifoldness of
experience which requires an ex-
planation in philosophy is no
problem to the Vedanta, for it does not
obtain in intuition. ‘The immediacy of
intuition is, therefore, fundamentally
different from the immediacy of ex-
perience. The immediacy of experience
cannot deny the manifoldness. In
experience the meaning and the unity
are implicit, in thought they become
explicit. But this immediacy = of
‘experience should not pass for the
immediacy of feeling. The immediacy
of feeling is the immediacy of fact.
The former synthesises difference, the
latter denies them. Fact is position
without meaning, and therefore cannot
be identical with experience. KEx-
perience may present a whole embracing
elements, but fact is beyond experience.
The immediacy of experience is, there-
fore, to be distinguished from the
immediacy of fact; and Bradley in
recopnising the immediacy of feeling

seems to be fully alive to the distinction,

though his passion for the Absolute as
an all-inclusive reality gives him a false
guidance and makes him pass off the
immediacy of feeling for the immediacy
of experience. Immediacy of feeling is
absolutely non-relational, immediacy of
experience is relational, though this
relafion may attain a unity. This

confusion lies at the root of Bradley’s

- two opposites,

tions.

system, and henice he is moving between
viz., the unity of
experience and  the immediacy of
feeling. His logic demands the former,
his intuition, the Ilatter; and in
characterising  thought-relations  as
mediate, Bradley is anxious to avoid
the immediacy of Hegelian unity of
thought and being; though he seems
unconsciously anxious to keep all the

‘distinctions in the Absolute, yet he

feels that the Absolute is above all
distinctions. - His Absolute seems to be.
non-relational fact, assimilating all
relations, The immediacy of experience
cannot deny the terms of relations nor
the element of relation. It can trans-
cend them by absorbing them. But
this immediacy is, therefore, determinate
and unitive. The whole does not
deny the elements, nor is it denied
in the parts. The whole has a
distinct character in reference to the
parts, and this distinctness marks it out
as the integral existence, different from
the parts. This distinction is the
differentia of the whole, and therefore

- the whole cannot be non-relational in
the sense of denying all relations.
~the immediacy of feeling is a non-

But

relational integral existence. It is
unique. It denies relations. It is not
the whole of experience. It is the bare
teeling, devoid of all internal distinc-
Bradley’s attempt to include all
internal distinctions in the Absolute

and at the same time to regard the

Absolute as non-relational seems to be
a hopeless task; for the Absolute to
be non-relational must cease to include
relations. The non-relational Absolute
can be either the totality of relations
or synthesis of relations. ‘The former

- makes it impersonal, A mere totality
loses its individuality or singularity.
‘The impersonal totality Las no character.

It is a numerical quantity. The latter
makes the Absolute the highest concrete
existence. It is the perfect being. The
finiteness is partiality of being, the
absoluteness is the completeness of
being. Such a concrete being cannot be
non-relational. Relationality is of the
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essence of concreteness. When the
relations are thought away or absorbed,
the bare being remains, but such a
being cannot embrace relations. Bradley
says that his ‘‘absolute is a higher ex-
perience superior to the distinction
which it includes and overrides.” If
the relations or distinctions are in the
Absolute, they are in the Absolute as
real ; they may be assimilated in the
Absolute, but the Absolute cannot deny
them as eclements of its being. The
transcendence of relations is not the
denial of relations. A being which
embraces relations must necessarily be
concrete, and must be an element in
the totality. Relations exist in centres,
and if the Absolute contains internal
distinctions, it must be the locus of all
relations ; and the locus of relations
cannot remain non-relational. 'The
non-relatedness may be true of the
Absolute in the case of exXternal
relations, for the Absolute can have
nothing external to it. But the same
cannot be true of the intermal dis-
tinctions, since the Absolute contains
such distinctions., Internal distinctions
are true of the partial as well as of
the complete being, the finite elements
are distinguished from omne another, as
well as from the Absolute. This makes
the Absolute an element in the totality.
It differs from the finite. The finite
beings allow external distinctions ;
the Absolute cannot allow such distinc-
tions. Nothing is external to it ; but
this absence of extermality does not
make the Absolute non-relational.
Bradley’s mistake lies in thinking
that the internal distinctions are not
inconsistent with the non-relational
character of the Absolute. The Abso-
lute, to be absolute, Bradley truly
hints, must be non-relational. But the
internal distinctions cannot make the
Absolute mnon-relational in the sense
of denying or even superseding all
relations. The supersession of relations
differs from the assimilation of relations.
Non-relational cannot be used by
Bradley in the former sense, since he
is in favour of internal distinctions in
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the Absolute. Assimilation eXpresses
Bradley’s ideas better. But assimilation
of relations does not make the Absolute
non-relational, @ The illustration of
musical harmony is to the point.
Harmony is the whole in which the
distinct notes are integrated, and there-
fore, harmony presents the whole in
which distinctions are assimilated and
absorbed. But the note of harmony has
a character. It 1s not the composite
tunes, it is something unique and this
uniqueness differentiates it from the
distinctive tunes. But can it be said
that this unique note is not relational
to the composite tunes? The composite
tunes are its content, and cannot be
lost in the harmony. ’They are there.
The distinctions are not lost. ‘They are
flow seen in a new setting. Harmony
assimilates the tunes, but harmony it-
self cannot deny the tunes. It cannot
be ‘‘non-relational.*’

Jt must be borne in mind that the
analogy of musical harmony cannot cor-
rectly express the relation of the finite
and the Absolute. The Absolute does
not include the distinctions of facts
alone, but it includes the distinctions of
persons also. Persons are not things in
the sense in which facts are. Persons
are the centres of intermal distihctions
and facts are the meeting points of ex-
ternal distinctions, Persons are, there-
fore, unique and different from facts.
The assimilation of such persons in the
Absolute is different from the assimila-
tion of tunes 1in harmony. Each
finite centre is real in the sense in which
the Absolute is real, inasmuch as it is
the assimilation of internal distinctions.
But how can such a finite being  be
assimilated in the Absolute without
retaining the least distinction? The
finite being has character. Hawever
partial it may be as a centre of unity
and uniqueness, it cannot be reduced
to the position of facts or bare
existences. ‘The Absojute may be the
highest reality by its character of all-
absorbingness, but it cannot cease to
be personal, inasmuch as it is inclusive
of personalities. How the finite person-
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alities are absorbed in the non-relational its existence ; but in this unity the

unity is not explained. The Absolute
is the highest unity because it is the
supra-person. T'o be personal is to be
relational. ‘The Absolute by assimilat-
ing the internal distinctions cannot cease
to be either personal or. relational. The
assimilation does not mean that the
relations cease to exist, it only means
that the relations are not static, they
are dynamic and at every point touch
the all-absorbing unity. The criticism
which can be applied to external dis-
tinctions, cannot be extended to the
dynamic relations. In the dynamic
conception of relation, relations are real
but they are assimilated in a higher
unity. ‘The highest unity, therefore,
cannot cease to be personal, though it
can assimilate the aggregate of relations
in the concrete unity in itself. But by
that reason, it cannot be non-relational
and impersonal. The integration of
persons is not possible in a mnon-
relational identity, it is possible in the
concrete unity. Bradley’s non-relational
Absolute reduces the finite being to the
category of appearance. But the ap-
pearances are not unreal, they are real,
but not the full reality, since they
imply relations, internal and external.
This seems to be a dilemma. The test
of reality, according to Bradley, is
unity. The unity is unique in the Ab-
solute. But in the finite beings the
unity is not complete; but this lack
of completeness connotes no distinction
between the Absolute and the finite
beings. The finite beings possess a
unity and constancy not altogether
different from the Absolute, though
the partial unity differentiates it from
the Absolute. Still the finite is the
limited picture of the Absolute. Even
the idea of unity is intimate in the
finite beings, although the idea of an
absorbing wholeness is not included
therein. The distinction, therefore,
between the finite and infinite cannot
be an absolute distinction. They be-
long to the same category. The Abso-
lute, therefore, might absorb by 1its
all-absorbing wholeness, the details of

finite beings cannot lose their identity
and integrity and be called appearances.
The finite and the infinite as realities deo
not essentially differ ; and, therefore,
the Absolute by rejecting external dis-
tinctions cannot be a mnon-relational
unity. The Absolute must necessarily
be a unity assimilating all distinctions,
which thereby does not cease to exist
in the Absolute. Non-relational unity
might have a twofold significance:
(1) unity denying all relations, (2) unity
assimilating all relations. Bradley can-
not accept the former, the Ilatter is
more consistent with his fundamental
position. But the assimilating Abso-
Jute must be personal in the highest
sense of the term. It cannot be a
naked existence. ‘The Absolute cannot
be i1mpersonal. | |

His Absolute is an individual as well
as a system. ‘‘Reality is not the sum
of things. It is the unity in which
all things, coming together, are trans-
muted.”” To deny the individuality
and the personality of the Absolute is
at the same time the denial of its being
a system. DBradley, in ultimately em-
phasising the non-relational character
of the Absolute, cannot logically main-
tain the Absolute to be an individual.
With individuality drops the concep-

.tion of a system. ‘The whole or the

system may be the individual, but

‘thereby it does not cease to be rela-

tional. The whole must have a
character and cannot cease to be per-
sonal. It may integrate differences in
it, but integration of differences does
not necessarily make the whole non-
relational.

Samkara on this point is very clear.
He is bold enough to declare that the
Absolute is the negation of all rela-
tions, external and internal. It is
necessarily impersonal. Samkara has
not made any attempt to synthesise
appearance and reality. Appearance to
him is ideal and illusory ; to Bradley
it is ideal. To Bradley appearance is
ideal because of its being a partial
presentation of reality. To Samkara ap-
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“pearance 15 ideal because it is. .a false'
presentation of reality.
and wvalue of appearance,.

ence in the estimation of .reality. And

this has been the fundamental point

of difference in Samkara and Bradley.

Bradley is anxious to integrate appear- -
ance in reality, and at the same time-

seems to have been.  overpowered by

the conception of an Absolute trans- |
- vanishes - inas
partially true.

cending all relations. His mind was,

therefore, oscillating between a- leglcal'.
demand for systematisation and a mystic

Sam-
‘hand,  seemms to -
have got over the limitations of logmal o
consciousness and is bold enough to

apprehension of transcendence.
kara, on the other

deny all synthetic eonceptwns of the
Absolute. MAyavada is essentially the

- Philosophy of transcendence and not

the Philosophy of synthesis.

The . meamng"
‘therefore,
differs in Samkara and Bradley. This
is the most important point of differ-

" the .
‘) Plurahty
',f_featuree -and -aspects_-of unity. From
" " this
‘relativity ~of reals. Bradley,
.~ doctrine . of 1nter11a1 relativity of the
“reals,  steers clear . of ‘the ‘extremes of
- Pluralism -
. Pluralism. Vanlshes inasmuch as feals are
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Relatmns Bradley, truly p01nts out,
'have no imeaning except within and on
‘basis . of ‘a- “substantial whole.
“and . relatedness are but

internal
by the

Braﬂley concludes the

and - unmedlﬁed -Monism.

Unmod:tﬁed -monism
_as -the . reals are

not the Absolute.
‘inasmuch

This .reduction of reals to partial

.._"truth Bradley th1nks, gives them their
proper -.place in the absolute unity.
The partlahty of truth is the mark of

'appearanee A finite bemg is an ap-
pearance. ‘The Absolute is the only
truth, the finite beings are not truth
in the sense in which the Absolute is.
But partial truth is not falsity. It is
neither being nor non-being, |

SISTER NIVEDITA AND HER CALCUTTA SCHOOL

By PrapuAT KUMAR SETT, M.A. (Oxon), BA.R-AT-LAW-

I

and the people’ "’—this was at once the

Great Teacher’s command and prayer

to his most beloved disciples. Service
to them first (—if you mean to live and
grow), service, mind you, and not
aggressive interference—service that
will help them to realise their position

—service that will rouse in them the

powers that have been lying neglected
and dormant.
no dogmatic prescription. The mystery
is too great to admit of human de-
ciphering. Let it unfold itself.
prepare the way by removing the
proved obstacles and living the life.
" No fear. ‘The celestial light will shine
inward and irradiate the mind through
all her powers. Miss Margaret Noble
or Sister Nivedita, the founder of the
school under treatment, was Swami

Vivekananda’s most precious offering

views are to men on themselves

-latlons between the sexes

No tyrant’s dictation—

Only

consequernce,
dark enough.

o | at the feet of the Motherland for the
‘““Never forget-—the word is ‘woman

regeneration :of its women.

Men’s views on women are as much'
1nterest1ng to the fair sex as women’s
And
these certainly have their utility, as
for example, in understandmg each
other better and in safeg'uardlng and
improving the network - of social re-
But sup-
pose women were to express a:ud enforce
their opinion, say, about the freedom
of our movements, the desu'abﬂ:.ty or
otherwise of our being seen in public,
or the faith it is good for us to believe
in! Well! Unthinkable! Isn’t it? Vet
need we be told that this is what we,
men, have been d01ng all these centuries
in matters concerning our women? In
the Indian horizon is
In order to do its share
towards the undoing of this disastrous
evil, the Nivedita Girls’ School was
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started in Calcutta in its northern
extremity—a locality peopled largely
with middle-class Bengalees.

The institution, as many of us know,
stands on the rock of Sister Nivedita’s
whole-hearted sacrifice and unselfish
love for the women of India.  Miss

Margaret Noble was an English lady

with Irish blood in her. She had a
good literary training and her full share
of Celtic imagination. Perhaps it 1is
this blending of English blood with

Irish that made her imaginative as well

idealistic as well as prac-
tical. She was not of the ordinary
sort—easy-going and contented with
their lot. She felt the stir of a divine
unrest. Orthodox views, especially in
religious matters, were fast losing their
hold upon her. Reason rebelled
against authority. Scepticism deepened
in her and she perhaps felt more at
home with such of her f{riends as had
the boldness to take their stand on
reason. It was one winter evening in
a friend’s drawing-room in ILondon
when the great turning point in her
life came. ’The incident, we refer to,
was her first meeting with Swami Vive-
kananda. ‘The arrangement, it seems,
was made by the hostess specially for
her unbelieving friends to listen to this
voung but wonderful teacher of the
East overflowing with wisdom, irre-
sistible in argument. He was listened
to with rapt attention and was asked
questmns In reply to the hostess’s
enquiry about the stranger’s teachings
the baud of fair sceptics assured her,
each in turn: ““It was not new,”’ and
went their way. But soul had spoken
to soul, in depth and in power. And
the response came
clamours of the intellect. “‘As I went
about the task of the week, it dawned
on me slowly that it was not only
ungenerous, it was also unjust, to
dismiss in such fashion  the message
of a new mind and a strange culture.”
Unfortunately space will not permit us
even a short excursion into the story
of the sweet relation between the
Master and the disciple, sweet in its

as active,

-don.

subduing - the

freedom, sweet in its clash and con-
flict, sweet in its harmony through
dear-bought conviction, We refer,
however, our readers to the writings
of the Sister herself, especially her The
Master as I Saw Hzm

Miss Noble was an enthusmstm
educationist and had a plan of reform
in connection with the slums of
L.ondon. She ran a’'school at Wimble-
But she heard a more imperious
call in her soul. Drawn towards
Indian culture and Indian ideals
through contact with Swami Vive-
kananda and pained withal at the
fallen condition of the Indians, she
came away to this country early in 1898
with a heart passionately yearmng for
service and an intellect ever in search
for measures that would do best. She
chose her sphere—the uplifting of our
women, gathered a good deal of ex-
perietice and formed her ideas through
observation and intimate acquaintance,
personal as much as historical. With

‘unfailing instinct she got to the source

of national inspiration and felt a
mother’s anxiety to keep it undefiled.
Wondering she studied the ideal charac-
ters from Sita and Savitri down to
Padmini, Mirabai and that widowed
Queen of Jhansi, and great was her
sorrow when she came to consider how
the country had practically ceased to
produce such characters. ‘The merits
of the FEast as well as its shortcomings
stood revealed before her uncommon
intelligence and all-comprehensive sym-
pathy. ‘“The men of the Indian higher
classes are sinking into a race of cheap
English clerks, and are becoming more
and more incapable of supporting their
numerous dependants. New activities

calling for enterprise and power of

combination will have to be opened
up by them, if this state.of things is
to be retrieved. And in such an epoch
of reconstruction the sympathy and co-
operation of the women will be abso-
lutely necessary as a. social force.’”
She realised the difficulties on her
way and strove to fight them down.
Her deep reverence for the ideals of
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womanhood, her firm faith in those
she had to do with, combined with
her spirit of service, made her a maga-
zine of enthusiasm and energy.
Nothing was too difficult for her.
Whoever came in touch with her be-
came convinced of her mission. The
Indian insistence on steadiness and
quiet and self-effacement in preference
to the more active and . aggressive
virtues, prized so much in the West,
was fully appreciated; for, the highest
goal was the perception of omneness.
Yet, ‘‘the mother’s heart in the women
of the dawning age must be combined
with the hero’s will.”” She was full
of admiration for the age of Sita, yet
she was fully alive to the changes
through which India had since passed.
She saw why the Indian women to-day
were of so stunted a growth, at
least in some material respects. She
saw the defect of the present education
for women in India. It was more a
discipline than a development. A new
type of women must be evolved—a
type not antagonistic to the old one
in the essentials but fuller in being
amply equipped for the. present re-
quirements. Education here is ‘‘to
produce an Oriental in whom Orient-
alism had been intensified, while to it
had been added the Western concep-
tion of the Cause of Humanity, of
the Country, of the People, as a whole,
Western power of initiative and
organisation, Western energy and
practicality.”” A very careful diag-
nosis; a very sympathetic handling ; a
solicitous care not to let fall a harsh
word. But love instead, and soothing
charm. |

Distress only reminded the great
Sister of the need for remedy. Des-
tructive criticism or programme had no
attraction for her. In her choice of
methods she was most up-to-date and
" scientific and always kept in view the
ideals she strove for, the materials she
had to work upon and the means
available and suitable for the purpose.
She was not in favour of aggressive
mieasures. Yet she kept the door half

summed up in her own words:
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open for new ideas and innovations.
Nothing was either good or bad simply
because it happened to be new or old.
Things on their own merits. Judge
them by their true results. Do not
blame them for the ofispring they justly
disown. Mind how you discard things
in blind haste, things that age hath
tested and stamped with the mmt-mark
of real worth.

Such was the founder of the insti-
tution, such the aims she heroically
toiled for. She was indeed the
greatest gift of England to Mother
India. Indian women must be ideal
women, 'This was the Sister’s con-
suming passion. She prepared herself
for great experiments. In a spirit of
entire self-effacement she says: “It
was characteristic of the Swami’s
method, that I had not been hurried
in the initiation of this work, but had
been given leisure and travel and men-
tal preparation.”’ She perceived clearly
(as she said) that this school, when
opened, must at first be tentative and
experimental. She =~ felt herself a
learner. And her method 1is best
‘““The
one thing that I knew was that an
educational effort must begin at the
standpoint of the learner, and help him
to development in hls own way. i
Growth and not superimposition was
the watchword.

On her return from the North
Indian teur she made her quarters in
the northern parts of Calcutta. She
adopted Indian ways in food and rai-
ment in her cagerness and enthusiasm
to serve India in the most effective
way. Indian culture was already hers,
she only pined how best to make it
prevail among the children of the soil.
No sacrifice for the purpose was too
great for her. She set about her work
with unflinching zeal. In November,
1898, on the day of Kali-puji, with the
prayerful blessings of the Holy Mother,
she started her work. ‘I cannot
imagine,’”’ wrote the Sister, “‘a grander
omen than her blessing spoken over the
educated Hindu womanhood of the
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future.”’ *“‘She (Sarada Devi) is Sree
Ramkrishna’s final word as to the ideal
of Indian womanhood.”” Her training
consisted in holding classes, teaching
children in the Xindergarten method.
The girls learnt the three R’s in the
easiest way. Miss Noble or rather
Nivedita became their beloved ‘Sister.’
Instruction was seasoned with delight-
ful appealing stories and was backed
up by example. One of her pupils
Sreemati Saralabala has given us her
delightful reminiscences of the Sister
in a very touching way. In matters
of discipline she was very strict. But
obedience on the part of the pupils
sprang out of love and love alone. A
look of rebuke would make the young
offender extremely sorry. It was the
custom at the school that when a girl
was asked a question, the others must
bide their turn. A very brilliant girl
once unwittingly and almost in spite
of herself transgressed this rule. A
look of the Sister and a show of in-
difference manifested through not ask-
ing her any question at the time, sent
her into sobs, and the pupil was seen
crying the rest of her day at school.
‘Who will gauge the depth of the
sacred relation between the Sister and
"her pupils? Subsequently, on the
“occasion of a puji in a private house,
the same little girl caught sight of the
Sister in the gathering. ‘‘Oh Sister,’’
she shouted in joy and ran and threw
herself on her. *““My child,” ejaculated
the Sister and lifted her up in her
arms ‘Tears stood on her bright,
loving eyes. ‘Thus in the relation be-
tween the teacher and the taught love
always came first, discipline followed
incognito. ) |

She encouraged all .her pupils and
made them feel that failure was really
partial success. ‘The pupils on their
part vied with each other as to who
could satisfy her the most. History
was taught in a very impressive man-
ner. The wonderful teacher lost her-
self in her subject. The pupils found
themselves breathing the atmosphere of
the age they were studying. 'The

lesson on the history of Rajputana was
livened up with the tale of her own
wanderings there. ‘‘At  Chitore I
climbed the hill, knelt down on a stone,
closed my eyes and thought of
Padmini Devi.”” With these words the
wonderful lady had already closed her
eyes and lost herself in meditation upon
her heroine. The  expression of her
face at the time, writes her pupil, was
such as none who saw would ever
forget. ‘“‘Padmini Devi stands before
the great fire, her hands folded. With
eyes unopened I tried to think her
last thought—Oh! how wonderful! how
wonderful '’ ‘The words spoken, she

‘remained still for sometime, steeped in

the thought of Padmini. No effort,

no laboured device was necessary on

the part of the teacher to make her-
self or her subject attractive to the
pupils. Nature had been over-flowing
in her bounty upon the lady. |

One cannot describe in words the
love for the country which this angel
from the West inspired among her
girls,  The very dust of India was
sacred to her. Everything Indian had
a meaning . for her, be it a girl’s
handiwork or a piece of stone. Her
treasured collection of things in her
own room included articles which
to us have no importance of their own,
save the very great one—their associa-
tion with her. ‘“India! India! India!”’
she would solemnly break out to her
pupils, ‘‘India should be your thought,
your dream and your worship. She
should be your holy ‘mantram’.” With
this she would actually get hold of her

- beads and repeat the name of Mother

India. The heights she was of tolerat-

~ ed no sharp corner, no difference. The
-motto was

self-effacement, oneness,

ideal service. - |

Her love of art was infectious. ‘The
national spirit seeks its release and
rejuvenation in its works of art. And
Indian art was wonderfully interpreted.
The pupils were encouraged in their
efforts. And the Sister’s most favourite
collections included presents from . her

pupils of the products of their youth-
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ful attempts. Sewing and embroidery
too were zealously taught.

She also had a plan of teaching her
girls gardening and care of animals.
But on account of financial difhculties
it could never be worked out. She
tried in every way to cut down even
her own personal expenses, which were
already very moderate, so that the
money saved could be transferred to
the use of our girls and through our
girls our society and our country.
Dr. Rabindra Nath Tagore spoke of her
life as the tapasyi of a Sati. The com-
forts, the many meals even, she fore-
went are spoken of by her friends with
admiration mingled with tears. Many
will bear testimony to her capacity for
taking pains. She fought down phy-
sical pain and the severities of the
change of climate. It was not for
nothing that she loved the symbol of
the thunderbolt, the materials whereof
were the bomnes of a sage willingly
offered that the gods might forge a
mighty weapon wherewith to destroy
evil for which their enemies stood and
make goodness prevail.

II

This wonderful lady’s breadth of
outlook and depth of heart were charac-
terised by a firmness of resolve which
made the passage from i1dea to action
so certain a process. So that in speak-
ing of her aims and plans the history
of the institution has already been
half told. Her first experiments were
carried on in the years 1898 and 1899,
The school had to be closed down when
she left the shores of India in 1898.
She returned to this country in 1903
and educational works were re-started
in the same locality. It must be re-
membered, however, that during these
yvears of absence she had not forgot
India. She was raising funds in
America for an institution here—an
institution that would help the re-
generation of Indian womanhood, One
on a very moderate scale would do, to
start with. Once it was established, its
good work, she trusted, would do the

rest. Girls trained there would be its
future workers. Many of them would
spread culture and sweetness through
the length and breadth of the country.
Many more institutions of the type
would spring up. These were the ideas
she cherished dearly in her heart.

We should by no means here fail to
mention the great debt that the insti-
tution is under to the late Mrs. Sarah
C. Bull of U, S. A., wife of the late
famous Norwegian violinist Mr. Ole
Bull, and a staunch friend and supporter
of the Swami Vivekananda, for the
help which she extended to the
Sister Nivedita in the starting of it.
And not only did she help the Sister
with the needed funds in the days of
its infancy, but maintained it all along
in the after years of its existence with
liberal allowances from her own purse.
The amount which was received from
her estate after her death in 1911,
forms the nucleus of the permanent
fund of the school. 'The regular help
in money which continued to be
remitted from the U. 8. A., in her
memory, contributed very materially to
the upkeep of the school by meeting
its annual recurring exXpenses, with-
out which it would have been impos-
sible for it to go on.

Other noble hearts also responded to
the great mission of the Sister. Sister
Christine was for many years an invalu-
able worker of the institution. After
the death of Sister Nivedita she was its
very life up till her departure to America
in 1914. She was sweetness itself. She
combined the simplicity of a child in
her manners, the wisdom of a scholar
and the active zest of a very practical
person. She would often sit in the
same row with her pupils, to be lost
in them, and felt as one of them* And
the pupils also regarded her as one of
their own. Her co-workers too were
extremely fond of her. Nothing can do
more justice to her than what Nivedita
herself has said : '

“In the autumn of 1903, the whole
work for Indian women was taken up
and organised by an American disciple,
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Sister Christine, and to her, and her
faithfulness and initiative, alone, it
owes all its success up to the present.
From the experiment which I made in
1898 to 1899 was gathered only my own
education.”

‘““But perhaps it is enough to try to
describe the educational effort that is
being made here by my friend and
colleague Sister Christine, an American
- educator, whose interest in the work is
at least as deep and close as my own.
Before her advent our school consisted
of classes for little girls,
Kindergarten methods were practised
with more or less success. When Sister
Christine, however, took up the manage-
ment at the end of 1903 it was with the
intention of devoting herself specially
to the cause of married women and
widows. ‘This effort she added to that
already established, and, by this means,
greatly extended the scope of the work.
It was at first quite a question whether
“well-born orthodox women of this status
could be pursuaded to enter the home
of two FEuropean women, even for the
purpose of lessons, on two afternoons
each week. To our amazement and
delight, however, on making the attempt
we  found that we were accepted so
entirely as recognised members of the
community that orthodox ladies of the
strictest tradition were perfectly willing

to come to us, accompanied by their.

younger sisters and their daughters-in-
law, and that, in fact, the only limita-
tions upon our numbers lay in our lack
of further means for teaching and cot-
veying to and fro.

‘“The work began with lessons in
plain sewing, cutting-out, and - art
needlework, together with talks and
readings from classical and other books,
in Sanskrit and Bengali. In this part
of the work we received much valuable
help from ladies of the Brahmo Samaj.
It was, in fact, a great happiness to us
to be able to bring these into closer
touch with the orthodox community.

¢“T'he work thus begun has gradually
been made of a more technically edu-
cational character. There is now a class

in which

for young wives,~whose ages range
from sixteen to thirty years,—who do
their needlework at home - and come
daily, at their own request, to receive
the ordinary elements of literary educa-
tion. Hindu Society is, indeed, deeply
conscious of the need for new standards
in- the education of women, and the
work of the Vivekananda School under
Sister Christine’s management would
carry the orthodox world before it
could it only be put on a sufficiently
large footing in funds and building.’’

After Sister Christine left for Ame-
rica Sreemati Sudhira Bose, educated
in the Nivedita School, took charge of
the institution and very ably carried on
the work of management up to her sad
end through a railway accident when
she was only about thirty years old.
It was her heart’s desire to see. such
useful institutions established through-
out the country so that women of India
might shake off the weight of ignorance
that had gathered thick during the
course of centuries. It was she ‘who
started the ‘“Matri Mandir’’ (now called
“Saradi’ Mandir’’) in the year 1914 for
the purpose of providing residence to
such of the students as wanted to dedi-
cate their life entirely to the cause of
enlightening the women of the Mothet-
land. It was also for the use of
students whose homes were too far
away for daily attendance from there.
Its another object was to teach poor
ladies of the locality such work as would
help them to eke out a living. For
such of them as were educated, it tried
to get jobs in good families. In order

‘to meet all the expenses of the MAatri

Mandir she herself along with her co-
workers did private tuition and other
works., Her short career of service, as
it were, burnt out in a blaze. Her pre-

mature death has been a great loss. to
the country.

The work is now being
conducted by some co-workers and
students of Sudhira, who have also de-

voted their life to the cause of rehglon -

and Indian womanhood.
The good work done by the school-
was very much appreciated by the kind-
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hearted public on whose charity the
institution depends for its upkeep.
The present building is an unthought-
of improvement out of very slender
beginnings. The old school was situat-
ed at 17 Bosepara Lane, a rented
house, at Baghbazar. Later on land
could be purchased for the school and

the present premises, through the
untiring  energy of  DBrahmachari
Ganendranath, built thereon, several

views whereof are presented to our
readers in the illustrations herewitl:.
The school was removed to the new
building in 1922. The architecture is
a fitting tribute to the memory of one
who did so much to revive Indian art,
believing firmly that national art ex-
presses as well as revivifies national
enerey. An excellent description of the
building appeared in an article in The
Calcutta Municipal Gazette, from which
we quote the following lines:

“Great pains have been taken over
the edifice of the Nivedita Girls’ School
in order to ensure that its design and
decorations may be not only representa-
tive of genuine Hindu art, but may not
also overlook modern conveniences nor
call for needless waste of money. The
scheme of decorations has been in the
main designed by Nando Lal Bose, the
most distinguished of Abanindranath
Tagore’s disciples, while the credit for
their marvellous execution is due to
"Nitai Charan Pal, an artificer who has
specialised in architectural decorations
and has ungrudgingly given of his best
to this work. The entrance to the
school-building is reminiscent of a
Hindu temple of the Middle Ages. The
panelled door with brass knobs conveys
the idea of strength combined with
beauty. Two brass handles, looking
like knockers, but shaped like elephants’
tiisks, arrest attention both by the
originality of the idea and its striking
effect. With Makarbahini Ganga on
the right, Kurmabahini Jamuna on the
left, and Gaja-Lakshmi on the lintel-top
—all in bas-relief of the Jagamohan

style—facing one, one almost feels
{ransported to some scene of Hindu

pilgrimage. ‘The first step taken by a
visitor is on a slab of Chunar moon-
stone, on which a multifoil lotus is
engraved.

‘““The vestibule too has its share of
decorations—though these are on a
minor scale. The corridor leading from
the vestibule runs along every side of
a spacious and well-kept quadrangle.
On the east is the thakur-dalan, paved
in green cement and adorned with
pictures of Paramhamsa-dev, Mataji
and Swamiji. The pillars which support
the corridor are of polished cement, as
graceful and as solid as granite—though
quite inexpensive. They are modelled
on those of Elora and represent one of
the best developments of Chalukyan
architecture. The decorations are alter-
nately Kirtimukha and lotus. The
brackets display a conch shell, in the
centre of which is the sacred aparajita.
The staircase railings are centred by
two Buddhist wajras crossing each
other ; and an arch opening on a
inezzanine landing bears a peacock in
what may be described as perforated
fretwork. The class-rooms are all well
lighted and ventilated, one of their
peculiarities being that a special com-
position of cement has been plastered
into a part of the wall to serve as a.
blackboard. There is a fairly extensive
library on the first floor containing a
collection of Rengalee and English
books and periodicals. The models and
maps (including relief maps) for
geography - teaching call for special
notice. 'The parapet on the terrace and
the temple in its centre which displays
the Bhubaneswara  style—at once
reminds us of the court-yard of a
Bhubaneswara temple. And thus from
ground floor to terrace and from the
gate to the interior, the whole building
breathes the spiritual aroma of the days
of Hindu glory.”’

(Girls are still being trained in the
scientific wavs introduced by Sister
Nivedita and Sister Christine. The
courses of study for the different classes
are very carefully graduated in the
order of their difficulty. Along with
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Bengalee, Sanskrit, English, Mathe-
matics, History and Geography, are
taught Drawing, Music, Needlework,
Rules of Hygiene and House-keeping.
Needles to - say, religious training
eeeuples a place of ceéntral 1mpertanee-
in the curriculum of the- school.-

had only 50 pupllq on. its rells
present: strength is 350. -The teaching
staff consists solely -of - twelve 'ladies,
seven of whem have’ entIrer dedlcated
their 11fe to the great - cause.
school is a branch of the Ramekﬂqhna
Mission, the’ Governmg Body of which

exercises over: it- the- power of control.

The glrls are tauglit free;. Only those
who are adrmtted 1nto the
Mandir on account ef the dlstanee of
their hemes pay ‘the sum of Rs:.
month for board and: req1dence "Those
reqmrmg the use ef the ' schoel * con-
veyance pay’ ‘Rs. '3 a month. “The
expenses are so’ far being met- alrnest
entirely out of the ‘interest of the
perrnanent endowment funds.

Thus some of the Slster s ideas’ have

been put into practice. There are many
more Wthh could not be glven eﬁeet to

for want of funds. The work e,ven in“its
present dimensions is badly .in need of
support from the public for its continua-
tion. It is for: the pubhe to ‘think of

‘When

Sister Nivedita died in 1911 the ‘school
The

The'

Saradﬁ‘

12'a
1pasc:

the great Sister who gladly laid down
her life so that Indian women might
grow to their full stature. It is for

them to think of the ideals of Indian

womanhood that are struggling for

revival in response to the quickening
toueh: of * selfless heroes like = Viveka-
-nanda, Nivedita "and others ouly less
renowned - than - these.
been famous for the hespltahty they

Indians’ have

extend  to good ideas, irrespective of
their- origin. ' Let us 'not forget that a
Western lady has given her all at the

altar of women’s education here and

another Westernn’ lady’ has devoted the

best part of her life, and our Indian
sisters also have "dedicated their life

so that the lamp of culture might be
kept burnmg, that " the sacrifice and
examI)Ie of ‘the great Sister might not
1nt0 oblwmn A great cause
awaits ‘our respe-nse T .
Before we elese, we must thank our
sisters at" work in- the institution and
congratulate them on' their: choice of

'th,e 'life - 'of service: and- rehunciation.

‘T'he object .to achieve and the examples
set before them are extremely exacting.
But. the trumpet has been sounded, the
fight goes on well. The $ource of the1r
inspiration  is great: and inexhaustible.
We. shall wait for great deeds patlently
but in eenﬁdenee

WHAT CONTEMPORARY EUROPE CAN LEARN
FROM INDIA

By Pagr, MAsSON-OQURSEI,

Max  Miiller once wrote on the sub-
ject: What Can Fndia Teach Us ? The
contemporary generation should have’its
own way of answering this question.
It appears to us that India can render
to us, Europeans, a triple service.

I. India gives us a lesson of spiri-
tuality. Both Brahminism and Bud-
dhism have eceondemned and banned
egoism (dtmatd) ; India has found in
egoism only what we should call the
original sin, and regards it as the
supreme error., India  despises the

egoism - of -the individual as well of
nations. ‘The latter; in her eyes, is the
cause of the debilitation  of TEurope
whose prestige has- declined so much
in the eyes of the world since the recent
war. Our glorification of material force
and our cult of the Golden Calf dis-
credit us in the opinion of the Orientals
who are still convinced that the greatest
values of life belong to the spiritual
order.

In all good faith we think that we
have renounced our religious ideals only
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for attaining the impartiality of science
and particularly for understanding
civilisations different from ours. Now,
India does not thank us in the least
for our having made ourselves less

Christian ; quite on the contrary, noth-

ing sets us so much against her as

the laic spirit which is replacing our

religious sense.

Let us note it well: the religion
which a Tagore reproaches us with
having cast off, is not a dogmatic faith,
Jewish, Catholic or Protestant. It may
be defined thus: the sense of afhinities
between man and things, between the
past and the present, between spirit
and .life. - |
~ Between man and things: With
greater curiosity than the Fast, we seek
to know Nature, but- with the cold
desire of reaching its laws and not with
sympathy for the principle of universal
evolution. We wish to dominate the
world and not to feel ourselves 1n
unison with it. |

‘Between the past and the present:

We have a ready distrust for traditions

as if they were antithetical to history
and to experience, while India feels no
doubt that these traditions contain at
least a partially documentary value,
and a testimony of experience or of
experimentation, all the more interest-
ing because it is more anonymous and
more collective.

Between spirit and life: Our mecha-
nical sciences and mathematics have in
the course of their progress eliminated
vitalism and finality ; but it appears to
J. C. Bose—as it appeared to some
Europeans like Vinci and Goethe—that
the living form may become the subject
of a branch of scientific study.

The message of spirituality conveyed
by India may thus be summed up 1in
- sympathy of men for men, and sym-
pathy of men for nature, beyond the
differences of races, languages and civi-
lisations.
lack of this twofold sympathy, we are
falling into a new barbarism, despite the
triumph of our science and our industry.

II. India may render us another

We are told that through the

service by enabling us to renovate our
conception of philosophy. No one
henceforth would equate human thought

‘with that of the Mediterranean races.

The thought of India, the greatest com-
plexus of philosophic systems known to
history, needs to be studied compara-
tively with ours, for the greatest good
of the criticism of the human spirit.

The metaphysical experiences of India
are incommensurable with ours, for her
thinkers have speculated in terms of
eschatalogy and not for attaining the
laws of the world. India has striven
towards ‘‘deliverance’’ and not towards
‘‘existence.”” Her postulates appear
purely indigenous: Samsdra, Karman,
It is only all the more important to
note, therefore, resemblances and
differences in the logical method, and
the afhinities and divergences in the
circumstances or solution of the pro-
blems.

The framework of our philosophy
creaks when we try to introduce Indian
facts therein. Knowledge is not con-
cetved over there as passive contempla-
tion but as a phase of activity. The
mind passes muster not for reflecting
an object (Gegenstand) as in the
oGud’ [« of the Greeks, but for making
its object by its own operation. There
15 a “‘thing’’ only in so far as there is a
‘““goal,”’” a ‘‘term’’ (artha or goal and
limit at the same time) for knowledge.

This simple observation is pregnant
with  consequences. Possibly, our
psychology sets for itself only problems
which exist for it. Thus India has
never contrasted soul and body, as our
Descartes does. We teach that our
thought is effected through images,
through ideas, without being able to
determine their structure; is it not
because Democritus has made us
believe in @/ ’/swyx, Plato in G/ 73y ?
No Indian has concerned himself with
the existence of the one or the other ;
the same word Kalpand connotes imagi-
nation as well as will, for it marks a
mental operation and not impressions
received, or passive states. Let us add
that the antithesis between spirit and
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faith may also be regarded as an

accident of Western thought, since it

has not affected the Indian outlook.

The science of the mind will therefore
be comparative or will not exist at all.
It will imply much more than the mere
comparison of India and the West, but
this comparison will have been conclu-
sive and will remain important.

III. Lastly, knowledge of India
provides us with an opportunity for
revising our mnotion of scientific
objectivity. The type of objectivity
implied in our Western sciences,—
history as well as other sciences—has
a great value. Wherefore wonder
then that we are proud of them? No
other human expedient had explored,
along sure paths, the knowledge of
matter or of life. Nevertheless, the
pride which we exhibit over it, fills us
often with a dogmatism of a bad alloy,
to which the Orientals and particularly
the Indians appear extremely sensitive.

At least in two instances of great
importance, we sin against this critical
spirit, of which we boast of being the
protagonists,

We lightly treat the systematic and
persevering efforts made by India in
the exploration of psychical forces.
We repudiate with reason the idea of
an occult science, but how much of
prejudice exists in our disdain of certain
facts, based as it is on the plea that it
is more convenient to deny than to
explain them ! 'The explanation offered
by India may turn out to be incorrect,
but this proves mnothing against the
authenticity of the facts or the efficacy
of the experiences. |

Again our historical method which
Indians learn from us because it tends
to reveal to them their own past, also

often appears, in many directions, in
discord with the critical principles of
India. Sometimes summary and some-
times hypercritical, our method too
often judges the East on the basis of
Western standards, and estimates the
past on the bhasis of the present.

Too often this method slights the
historical element in traditions, because
it was conceived by us as a war-engine
against tradition. Too often it projects
our peculiar obsessions and pseudo-
scientific postulates into other milieus.
Thus, because we are convinced that
all things are in a state of evolution,

we shut our eyes to the relative fixity

of Fastern societies, and we wish that
questions of chronology may have as

-much importance in Asia, as in the last

few centuries in the West. Owing to
our indifference to religious values, we
appraise only the linguistic significance
of religious texts, and hence we reach
but the letter and not the spirit. India

does not excuse us for this fault, which

is all the more serious in her eyes be-
cause we appear to boast of knowing
India better than Indians themselves.

What shall we infer from all this,
except that the peoples who have not
created modern science, will have their
own -contribution to make in the
establishinent of scientific truth? In
order that our task may be worthily
pursued, there should at least be a
certain adherence of other races to the

principles of our scholarship, if not co-

operation itself ; and this will some-
times imply a retouching of these
principles. Truth, like justice, depends
upon the accord of different outlooks.*

* Translated from the French by L. V,
Ramaswami Aivar, M.A., B.L. |

PRACTICE OF RELIGION

By ANANDA
THE QUESTION OF FOOD

We said in our last article that the
aspirant should not take exciting food.
The question of food is an important

one. Some space, therefore, can be
legitimately devoted to its considera-
tion. Among the Hindus the choice



PRACTICE OF RELIGION 37

‘of food is hedged round by many res-
trictions. They cannot take all kinds
of food. 'Their food must not be
fouched by certain persons and certain
castes. Food cannot be taken by them
anywhere and any time. Many of
these limitations have moral and spiri-
tual considerations behind them. But
many  others are foolish and un-
necessary. There is no doubt that
many of the restrictions have their
origin in primitive customs and condi-
tions which are no longer existent or
valid to-day. It is only custom that
makes them still current. Restriction
of food has also its sociological aspect.

Though eating is a simple affair, yet
psychologwally it is a very important
It has important bearings on our
moral and spiritual nature. Most of
us are physical in our outlook. We
are mixed up with the body. Natural-
ly that which nourishes and sustains
the body, has a tremendous influence
on our mind also. Our mind is affect-
ed by the kind of food we take. And
that is not all. Qur vital and even
mental life are largely maintained by

the energy derived from food. With-

out food, life ebbs away and mind gets
confused. Therefore food has also
direct relations with our vital and
‘mental being. The fact 1is, in our
present state of spiritual development,
“we are reacted on from both sides,
the top and the bottom. It would be
untrue to say that all our mental ideas
and energies are derived through the
gross body and the related objects.
It would be also untrue to maintain
that all our ideas and {feelings arise
wholly out of our deeper being. Both
sides contribute to our self at present.
And hence such extraneous considera-

tions as food cannot be wholly set .

aside. |

But spiritually, the most important
consideration about food 1is perhaps
the mysterious psychoioglcal changes
that it brings about. We do not eat

at anybody and everybody’s table.
Somehow we feel a sort of inner kin-

ship with the persons with whom we
eat. If that is so, it is extremely un-
desirable to eat with all indiscrimina-
tely. We must eat with only choice
people. A dish carefully prepared at
once softens our heart towards the
person that has taken the care. There

is at once a grateful, cordial relation,

though 'it may not be pronounced.
One may fail to oblige a person any
other way, but a nice dish is psycho-
logically dangerous;—so a great monk
advised a novice against taking food
from householders without careful
consideration. Why is that so? No
doubt food affects much deeper than
merely the body or the surface mind.

~Among the Hindws, therefore, vege-

tartan diet has been much in vogue.

In many provinces, fish and flesh are
taboo among large sections of the
population. Vegetables are more in-
nocent. Vegetarianism conforms to the
ideal of non-violence and is, therefore,
moral. Animal food implies destruc-
tion of life. Aud what is most im-
portant, vegetable food is more help-
ful to spirituality than animal food.
In the pre-Buddhistic period, however,
such inSistence of vegetable diet was
not much in evidence. In fact, an
Upanishad has explicitly advised a
diet of beef as the best help to bring
forth a son spiritually endowed. Tt
was mostly the influence of Jain and
Buddhistic teaching that is responsible
for the present extensive vegetarianism
in India. But is such insistence neces-

sary and wholesome? If so, to what
extent ? |

In settling the question of food in
the case of an ordinary man we must
always remember that food has two
different values: strength and endur-
ance. Strength and endurance are two
wholly different things. Strength de-
pends upon the size of muscles, but
endurance denends upon the state of
the blood. There are certain foods

- which go pre-eminently to the making

of muscles,—the animal foods. There
are other foods, vegetarian in nature,
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which keep the blood free from fatigue-
produting acidity. Fatigue, it has
been found, is mostly caused by an
excess of acid in the physical system.
This excess is most often caused by
animal food. It will be seen now that
the kinds of food that Hindus general-
ly take are best suited to endow them
with the power of endurance. And
'God knows they have to endure much.
But is mere endurance enough? We
have tried this way for centuries. We
are good at suffering and passive resist-
ance. But that is not enough in the
worldly life. Here muscular strength
is also extremely necessary. What the
ordinary man wants is a balanced
combination of strength and endur-
ance. Mere vegetable diet is, there-
fore, not enough for us. There may
be a predominance of vegetables in
our food, but there must also be suffi-
clent meat. Another important consi-
deration: A purely vegetable diet pro-
vides sufficient nourishment only when
it contains enough milk or milk-pro-
ducts such as ghee, butter, etc. But
milk is costly. Pure milk is hard to
procure, so also pure milk-products. A
good nourishing vegetable diet . s much
more expensive than a nourishing meat
diet. Under the circumstances, there-
fore, meat should be introduced into the
mentt of the average Indian.

As regards the question of non-
violence in food, the average man, full
as he is of violence in various forms,
need not be unnecessarily sgeamish
about it. Let him get stroug, he
would De more of a man than he is
now, and truly able to practise non-
violence. Now it is all hypocrisy. And
does he not also kill when he eats
plants? After Sir J. C. Bose’s demons-
trations, it 1s idle to pretend that vege-
tarianism is innocent. Besides that is
not the Vedic ideal. This extreme of
formal non-violence has heen super-
imposed on Hinduism by Jainism and
Buddhism, and it is well-known that
Buddha himself never insisted on his

monks living on vegetables only,—he

permitted them to take meat also. As
in many other things, the prevailing
outlook on food also must change.

So far about the food of the average
person. But our main concern is the
food of the spiritual aspirant. What
kinds of food should he take? Should
he take meat or live on vegetables
only? Experience has shown that
vegetarianism helps most in the spiri-
tual life. That is to say, generally
speaking. ‘Those who have to live a
life of pure contemplation, have better
take vegetable diet only. Milk food is
still better. Such foods do not stimu-
late the passions. On the other hand,
they create a cool, calm balance in the
bodily elements. Of vegetables, they
must avoid strong things, such as
onion, chilli and other spices, or sour
fruits and greens. Sri Ramakrishna
used to say that one should take a full
meal in the day time, but a very spare
one at night. Occasional fasting is
very helpful both physically and
mentally, especially if the day is spent
in spiritual contemplation. As regards
contact in food, we must remember.
that the strictness at present existing
is more social than real, and more a
tradition than required by the present
circumstances. The niceties  that
Hindus often observe in this respect
are ludicrous. One must not look at
the food of another, for then the food
will be polluted! One must not touch
it, that also pollutes! One must not
come nearer to it than the prescribed
limit, then the food is contaminated !
So on and so forth. These regulations
might have had meaning before for
the average man. But now they are
useless. They are only serving to
create mental narrowness. The ordi-
nary man will be the better for
ignoring them. We do not mean that
we are to take food with every ome
indiscriminately. We must decide that
question each for himself according to
our individual tastes and inclinations
and other mnecessary considerations.
But. there is no meaning in the present
formal observances.
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This, however, does not mean that
food cannot be polluted by sight or
contact. It can be But that pollu-
spiritual aspirants and spiritually ad-
vanced, not the ordinary man. Only
spiritual aspirants and spiritually ad-
vanced people should be cautious about
it. They must not take food from
every one indiscriminately. For them
food must be pure both physically and
psychically. We may mention here a
warning that Sri Ramakrishna used to
utter to his disciples: A food any way
related to the Srdddha ceremony, the
service to the dead, must never be
partaken of by the spiritual aspirant.
‘That is extremely harmful,

From what we have so far said about
the food of the spiritual aspirant it
must not be inferred that he cannot
take meat diet also. The above is
only a general prescription. There are
exceptions. If one has to do physical
works also in pursuit of his spiritual
ideal, he may take strength-giving
food. For that is necessary for him.
Then there is the question of tem-
perament  Spiritually all aspirants do
not take the same attitude There are
those who are of the heroic mould.
Animal food would not harm them the
least. For that would be in confor-

mity with their nature. There is also
the question of habit Habit goes a
great way to neutralise evil effects, if
there is a tendency to overcome them.
These facts should never be forgotten.
Even spiritual aspirants should, there-
fore, settle the question of food indi-
vidually, each according to his tem-
perament and necessity. And this
utterance of Sri Ramakrishna should
never be forgotten: If a man is devot-
ed to God, and if he takes beef, he is
much greater and better than one who
is devoid of devotion but takes only
rice and ghee. Food never made men
spiritual. Tt is a help or hindrance,
that is all But it is not the essential
thing itself. The essential thing is a
keen eagerness to realise the Truth.
This eagerness it is that counts. If
we have it, no food can hold us back.
If we have it not, no food can help
us on.

Food, before it is taken, should be
consecrated to God. And while it is
actually eaten, there must be the cons~
tant recollection that it is not we who
are taking it,—for we are not the body,
but that it is an offering that is being
made to the Being within us. This
saves us greatly from physicality in
food.

ASHTAVAKRA SAMHITA
By SwaMr NITYASWARUPANANDA
CHAPT'ER XII
DISCIPLE’S REALISATION
THE I |
FITATEE: O A e |
a1 R tem: 1

wr: Janaka sars said @

(wé 1) g at first anamenas: intolerant of physical action @a: then wifigwoas:
intolerant of extensive speech wg then fawmaw: intolerant of thought (wwaq
became) awiq so w¢ I va thus ga verily wifa: abide.

1. First I became intolerant' of physical® action, then of extensive

speech and then of thought.

Thus® verily do I therefore abide.
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[In the eight verses of this chapter the disciple expresses the state of s highest
realisation.

* Intolerant—that 15 to say, detached, the mind having completely turned away from
deed, word and speech, which all belong to the relative plane

* Physical, etc —The beginning of discipline was made with the gross. Then the subtler
obstructions were controlled

* Thus —devoid of eny action—physical, vocal or mental, i.e., m a state beyond relativity ]

weg Of sound ete,, Mawda for want of affection or attachment wwmm of Self
wza@aa being no object of perception ¥ and fadaazey. with the mind freed from
distraction and one-pointed wg I ua thus uq verily wifga: abide.
T having no attachment for sound, etc.” and the Self* also not
bemg an object of perception, I have my mind [ree® from distraction and
one-pomnted. Enen thus* do I abide.

[ Sound, etc—ie., all perceivable objects, all things of the universe.

* Self, etc —Perception 1s possible only in a state of relativits  The Self 15 absolute There
cannot be a knower of 1t Hence 1t cannot be an object of, perception

* Free, efc —Attachment for the objects of the senses distracts our mind and prevents
1t from bemng turned towards the Self As I have no attachment for the objects of the senses,
and as the eternal Self is not an object of perception, being beyond mind and speech, T am
free from all distractions

“ Thus—as the absolute Self, beyond all distractions end relatwities.]

TR s g |
miﬁzhﬁmﬁaﬁ?mmﬁm‘m

fiffadt In di ion caused by etc, @awd for con-
centration =magR activity (wafi is) wd thus fraw rule fadi@ seeing wg I wa thus
1 verily wifem. abide.

3. [Effort is made for concentration when there is distraction of
mind owing' to superimposition, etc. Seemg® this to be the rule, thus
verily do T abide.

[* Owing, etc—as in the case of the average man The ideas of body, mund, egoism,
ete, have been superimposed on him His mind 1s distracted He requires to make efforts
to concentrate tus mind

* Seeing, etc —The necessity of concentration anses only in a state of ignorance and 1s
meanigless to one who 15 established in the absolute state of the Self The rule prescribing
concentration does not apply to him ]

it et |
ST AR ATea: 1
2 O 7w Brahman gfw@afeis owing to the absence of the rejectable and
the acceptable ga as well as wifawiedl of joy and sorrow wwiarq because of absence
<@ to-day wg I ox thus ua verily wifigm: abide.
Being devoid’ of the sense of the rejectable® and the acceptable,
and having no joy and sorrow, thus,® O Brahman, do I abide to-day.

[* Devoid, etc —Acceptance or rejectance, and joy or sorrow are possible only when we
identify ourselves with the body and mind which create distinctions. But the Self is one,
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perfect and all-pervasive, and has therefore nothmg to lose or gain, and thereby suffer and

feel happy.
? Rejeclable, etc.—i.e., evil and good, unpleasant and pleasant.

* Thus—as perfect and all-pervasive.]
fased an SealaRaEmieE: 1wl

| wiawEE Stage of life or no stage of life W meditation femigaasa’ renuncia-
tion of what is accepted by the mind ws: by these #x7 my ﬁ‘ﬁq distraction =g
seeing wgd thus ag verily w% I wifga: abide.
5. A stage’ of life or no stage of life, meditation, renunciation of
the objects of the mind —-—-ﬁndmg them causing distractions to me, thus®

verily do I abide.

[1Stage—refers to the traditional fou-r stages of life with their graded duties and modes
of living,—Brahmacharya (student life), Garhasihve (life of a householder), Vinaprastha
(hermit’s life) and Sannydse (life of one who completely renounces the world and its

attachments).
* Finding, etc.—All these have reference to body and mind. But the Self transcends

them both. Hence all those are as distractions to a man of Self-knowledge.
* Thus—beyond any stage of llfe, etc.]

TGS RE TR I TCHETAT |
T SfTE araRaAEARRE: |&)

1 ug Even as swiqem’ performance of action w1 from ignorance (wafg is)
7Yl SO gyTH: cessation (wyarg ¥afa) s& this @ truth 9T tully g7 knowing wg 1

vd thus ug verily wifere: abide.

6. The cessation® from action is as much an outcome of i 1gnorance
as the performance thereof. Knowing this tru :,h fully well, thus® Verlly

do I abide.

[*Cessation, etc.—Both performance of and cessation from work preésuppose the conscious-
ness of the ego and the external and internal worlds, and this is ignorance.
* Thus—in Self in which there can be no question of action or cessation from it.]

AT agTa aRRTATTETiEda: ol
wigwt The unthinkable fymmmm: thinking «fq even &t (sr:) that (man) feemey

a form of thought wsifa takes recourse to @sng so aq that waa' thought =ram
giving up w% 1 uvg thus og certainly wifgg: abide.

7. Thinking® on the Unthinkable One, one betakes oneself only
to a form of thought. Therefore giving® up that thought, thus® verily

do I abide.

[* Thinking, elc.—The Self is not an object of thought but beyond it. Meditating on It
is therefore nothing but creating a cértain mode of mind,—that i1s not Brahman, To realise
Brahman, one must go beyond the limitations of the mind and become Brahthan Itself

2 Giving, etc.—hecoming Brahman Itself. A higher state than meditation or conteniplation
is indicated, not a lowér state. | |

® Thus—beyond thought.]
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oA 7 A @ Fardt wAgEt |
CHATERTE O & STt aEat 1o

% By whom wg thus gy evenl &y is accomplished @: wat he aam fulfilled wag
becomes 3: who wigum: of such nature wg verily @:w&t he gang: fulfilled wig

becomes,

8. Blessed is the man who' has accomplished this.

who?® is such by nature.

Blessed 1is he

[ Who, etc.—Who has realised the Self through Sd&dhand as beyond all actions, physmal

-and mental. .
* Who, etc.—indicates a higher stage.

The absolute state is natural to him now.]

NOTES AND COMMENTS

In This Number

The first number of the New Year
opens with Discourses on Jnana Yoga
by SwAMI VIVEKANANDA. As we men-
tioned last month, the Discourses are
new and hitherto unpublished. These
were originally recorded. by a prominent
American disciple of the Swami, Miss
S. E. Waldo. The late Swami Sarada-
nanda, while he was in America, copied
them out from her note book. The
copy was lately discovered among the
papers of the late Swami. . . . . A Pre-
face to The Imitation of Christ by
SwaMI VIVEKANANDA has been tran-
Slated from an original Bengali writing
of the Swami. It was in 1889, a little
more than three years before the Swami
visited America, that he began to tran-
slate The Imitation of Christ in a
Bengali monthly. He wrote a preface
and translated six chapters. He also
gave as footnotes parallel passages from
Hindu scriptures. . The Swan Song
by RomAIN ROLLAND is probably the
last of M. Rolland’s articles on Sir
Ramakrishna to be published in Pra-
buddha Bharata. We hope to publish
next a series of articles on Swami
Vivekananda by the same great author.
Some at least of our readers may be
interested to know that the original
French edition of M. Rolland’s book
on Sri Ramakrishna has been lately
published in France. . .. Though

short, SISTER NIVEDITA’S article on
From the National to the International
clearly sets forth our attitude towards
foreign cultures, and therefore should
be carefully perused by both the East-
ern and Western readers. Dr.
MAHENDRANATH SIRCAR, M.A., PH.D.,
contributes to the present number a
highly interesting and erudite study on
Samkara and Bradley. Dr. Sircar’s
name is not unknown to our readers.
We invite their careful attention to the
article, . . Sister Nivedita and Her
Calcutta School by PrRABHAT KUMAR
SETT, M.A. (OXON), BAR-AT-LAW repre-
sents an institution which may indeed
be called historic. The interesting
article of Mr. Sett whom we are glad
to introduce to our readers, remind us
of the duty which we Indians owe to
the memory of the great Sister. She
lived and died for India, and her main
field of work was Indian Women’s Edu-
cation. The institution established by
her in Calcutta still lives and is slowly
making headway against great diffi-
culties. Much yet remains to be done.
But can it be accomplished unless our
countrymen rentder the school all pos-
sible help? . We are grateful to
M. Paur, MassoN=OUrsEr, for his
article, What Contemporary Europe
can learn from India. The original
article is in French and was read by
the writer at a meeting of the Schopen-
heuer Society, Germany and included
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in the VYear Book of the Society for the
yvear 1028, M. Masson-Oursel is an

Orientalist of reputation. It is profit-

able to know what a French savant
thinks India can contribute to the West.

The special value of the frontispiece,
for which we are indebted to Mr.
Pradyumna Kumar Mallik, will be evi-
dent if our readers peruse the mnote
printed below the picture.

Swami Vivekananda on Western
Industrialism

We give below the first instalment
of quotations from the speeches and
writings of Swami Vivekananda, stating
his views on the assimilation by India
of the Western methods of organisa-
tion and industry:

‘“T'he tremendous engine of compe-
tition will destroy everything. If you
are to live at all you must adjust your-
selves to the times. If we are to live
at all we must be a scientific nation.
Intellectual power is the force. Yomu
must learn the power of organisation
of the Furopeans.” (Complete Works
of Swami Vivekananda, Vol. VI, p. 79).

‘“The Hindus have to learn a little
bit of materialism from the West and
teach them a little bit of spirituality.”
(C. W., Vol. VI, p. 81).

“By the study of this religion, the
Western nations will have increasing
regard and sympathy for us,—even al-
ready these have grown to some ex-
tent. In this way, if we have their
real sympathy and regard we would
learn from them the sciences bearing
on our material life, thereby qualify-
ing ourselves better for the struggle of
existence. . . . . . They (the Western
nations) will remain our teachers in
all material concerns.” (C. W., Vol.
VI, p. 403).

‘““The present-day civilisation of the
West is multiplying day by day only
the wants and distresses of men. On
the other hand, the ancient Indian
civilisation, by showing people the
way to spiritual advancement, doubt-
less succeeded, if not in removing once

for all, at least in lessening in a great
measure, the material needs of men.
In the present age, it is to bring into
coalition both these civilisations that
Bhagavan Sri Ramakrishna was born.
In this age, as on the one hand people
have to be intensely practical, so on
the other hand they have to acquire
deep spiritual knowledge.”” AC. W.,
Vol. VI, pp. 417-418).

“How can renunciation come to the
people of ‘a4 country, in whose minds
the desires of bhoga (enjoyment) have
not been in the least satisfied? For
this reason, find out, first of all, the
ways and means by which men may
get enough to eat, and have enough
luxuries to enable them enjoy life a
little ; and then gradually, true wvai-
ragyam (dispassion) will come, and
they will be fit and ready to realise
religion in life. The people of England
and America, how full of rajas they
are! They have become satiated with
all sorts of worldly: bhogas.”” (C. W.,
Vol. V, pp. 268-269).

“They (Western people) will, no
doubt, be your Guru regarding practi-
cal sciences, etc., for the improvement
of material conditions, and the people
of our country will be their Gura in
everything pertaining to religion.”
(C. W., Vol. V, p. 269).

‘“It would be better if the people
got a little technical education so that
they might find work and earn their
bread, instead of dawdling about and
crying for service.”” (C. W., Vol. V,
p. 283).

“If the money that they (Marwaris)
lay out in their business and with
which they make only a small percent-
age of profit, were utilised in conduct-
ing a few factories and workshops,
instead of filling the pockets of
Furopeans by letting them reap the
benefit of most of the transactions,
then it would not only conduce to the
well-being of the country but bring by
far the greater amount of profit to

them, as well.” (C. W., Vol. V,
p. 283).
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‘““What we need, you know, is to
study, independent of foreign control,
different branches of the knowledge
that is our own, and with it the English
language, and Western science; we
need technical education, and all else
which may develop the industries, so
that men, instead of seeking for
service, may earn enough to provide
for themselves, and save something

against the rainy day.” (C. W., Vol.
V, pp. 284-285).
“If I can get some unmarried

graduates, I may try to send them
over to Japan and make arrangements
for their technical education there, =o
that when they come back, they may
turn their knowledge to the best ac-
count for India. What a good thing
There, in Japan,
you find a fine assimilation of know-
ledge, and not its indigestion as we
have here. ‘They have taken every-
thing from the FEuropeans, but they
remain Japanese all the same, and have
not turned FEuropean.” (C. W., Vol
V, p. 288).

Is Worship necessary ?

A correspondent has asked us if
S4dhand is not unnecessary. Since the
Atman s Brahman, the only thing
needful is to remember that one 1s
such, nothing more 1s necessary. He
need neither worship God. nor renounce
the world. He thinks that it 1s enough
if one only dwells in his mind on the
thought of God,—there need not be
any external changes or formal, fixed
practices. ‘Theoretically speaking, this
attitude is not blameworthy, on the
other hand, quite logical. All gpiritual
progress, all visions of the higher rea-
Itties, are really changes in the mind
itself, widening of consciousness. If
any changes are brought about in the
sibject, there are bound to be corres-
ponding changes objectively.

But practically, the attitude of our
correspondent is beset with dangers.
To us it secems that his is a case of
intellect going ahead of life. It is a
fact that our intellect can easily con-

ceive ideas or states which it will take
years and lives to actually fulfil in
life. If we read the Advaita Vedanta
books, we shall be easily convinced
that we are really God Himself and
as such beyond all changes and neces-
sity of change., ‘The idea takes posses-
sion of our mind. ‘The intellect revels
in it. It is no longer satisfied with
the lower 1ideals, in which the Jiva
1s described as a part, or servant or
creature of God and thus in need of
worshipping and serving Him. ‘This
is a condition of mind which is really
harmiul. 1t is for this reason that a
gradation in study also has been re-
cognised in accordance with one’s spiri-
tual advance. Not all are considered
fit to study books on Advaita Vedanta,
Sri  Ramakrishna warned devotees
again and again that until one has been
rid of the body-idea, one should not
profess Advaita Vedanta and call one-
self God.

The fact is, situated as we are, mere
thought is too weak to bring about the
required transformation in our cons-
ciousness. A thought which i1s the
product of a mind covered with ignor-
atice, cannot pierce that ignorance
eastly. ‘Thought requires other aids.
If we carefully analyse, we shall find
that to us objects are more important
than thought. We think, not for the
sake of thought itself, but because it
will help us eventually to possess some
objective realities. In any. case, most
of our mental and physical energies
are devoted to the realisation of some
objective aims. ‘That is to say, action
in which those energies spend them-
selves, is an essential part of our being
in our present condition. We are
more active than thoughtful. The
characteristic of the average person is
more action than thought. If that is
so, any change to be brought about in
our consciousness and life, must have
important bearings on our modes of
life, on 1its expressions and modes of
action. We must change not only our
thought, but also our outer life.
Through action we must find our way
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to the goal. We must renounce the
world. If certain things are apt to
generate undesirable effects on us, we
must give them up. We must take
help of those things and actions which
help to produce a desirable effect.
This is Sddhand, |

It is true there are persons who can
find their way to the goal with the help
of mere thought, without any external
aids. But they are few, very few,
They are already very pure in mind
and body. If we closely observe them,
we shall find that they are completely
detached from the world, they do not
want anything of the universe. They
are satisfied with the Self alone. One
must study oneself very carefully. We
‘must not mistake a mere intellectual
conviction for the real thing itself.
There are signs by which to judge.
We must watch if we are wanting any
enjoyment of the body, if we want
name and fame, if we are identifying
ourselves any way with the body and
the lower mind, if any affection of the

body affects our mind also, if we want:

Kdmini and Kdnchana, if we cannot
live long in solitude in contemplation
of God, if we are not having higher
visions of reality which are nothing
imaginary but much more real than the
realities of our present experience, if
we are not feeling separate actually from
the body. These are some of the
signs of our earth-bound state. If we
still find these signs in us, we may
conclude that mere thinking will not
be enough for us; external practices
are indispensable. We are still bound
" to the world by the chains of Vdsands.
And these chains we have to break by
determined efforts consisting of both
right living and action and right
thought. Mere thought would not be
. enough, in fact thought then would
be inane,.

. To our mind, it seems that it is al-
ways better to begin with a position
of which we are quite sure and then
proceed on slowly towards the con-
quest of the summit. In this there is
less chance of self-deception.

issue of The Realist,
1y inclined to comnsider the present-

Science and Religion

A very thought-provoking artficle on
The Place of Science in Western Civili-
sation by that well-known writer J. B.
S. Haldane appeared in the November
We are general-

day Waestern civilisation as based on
science. Accoring to Mr. Haldane,
it is scarcely true to think so. Very
few are scientifically inclined in the
true sense. Very few possess the know-
ledge of science. In the State, in the
educational curriculums, in many other
departments of the corporate life, only
a superficial knowlelge of science exists
and is employed. He considers the
prospects of Russia more hopeful in
this respect. ‘‘I should like,” he says,

 ““to see the students of Ruskin, for

example, imitating the communists in
the Sverdlov University at Moscow.
In that university half of their first
year is devoted to general science,
mainly cosmology and the study of
evolution ; in their next two years they
spend a good deal of time on chemistry
and physics, largely from the technical
point of view ; and in their fourth year
they have another special course of
science. I happened to go round the
biological laboratories in which they
worked. T could see at once that their
practical work was quite as good as a
great deal of practical work which
is done by those in this country who
are taking up science as a career.
There was no sham about it. In con-
sequence, assuming the present Russian
régime to last for another fifteen years,
you will, for the first time in the
history of the world, have a- scienti-
fically educated governing class at the
head of a great state. What the result
of that will be I do not pretend to
know. It will, undoubtedly, be inter-
esting.”’

Evidently, though Mr. Haldane de-
plores that scientific knowledge has
not been much incorporated into the
Western civilisation, he is not prepared
to say that such incorporation will
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necessarily be to the good of the
people. There lies indeed the greatest
tragedy of science.
caught in a vice. We must become
scientific, if we are to live free under
the sun. And if we become scientific
as science is understood to-day, spiri-
tual suicide is inevitable, Mr. Haldane
himself thus envisages the future of
science: ‘‘There are two alternatives,
as it seems to me, before it. In the
first place, scientific ideas may not be
accepted by the ruling classes. If so,
one can only be quite sure that the

future will hold a few more little sur- -

prises like the late war, resulting from
the application of science.”” Applied
science will be misused, according to
the writer, to the great detriment to
bumanity. ‘‘But far more serious, to
my mind, is the spiritual decay which
is going on now and will go on as
long as our intellectual attitude does
not alter. Religion is declining for
the very simple reason that all reli-
gions are full of obsolete science of
various kinds; especially obsolete cos-
mology and obsolete psychology. It
may be that there is a core in religion
which is independent of scientific criti-
cism. I am rather inclined to take
that view, but I would add that the
present apparent lull in the conflict
between science and religion is ex-
ceedingly deceptive. Science has large-
ly dislodged religion from its front line
of trenches. The old -view of the
structure of the universe is universally
¢iven up. At present what is happen-
ing is that psychologists are hauling
up their guns into position with a
view to an assault on the second line,
namely, religious psychology. Now,
religion has attempted to counter this,
not by retiring to what may be, and
perhaps is, an impregnable position,
but by trying to adapt itself to this
world by concentration on social work,
and so on. In the past it has been
an historical functian of religion to
hold up before humanity a transcend-
ental ideal, however imperfectly pre-

sented. If the only function of reh-

We are as it were

- State.

gion is to establish the Kingdom of
God on earth, the socialists say, ‘We
can do it better than you.’ '’ Rightly
said, Only when the writer speaks of
religions he means the Semitic reli-
gions. |

‘“There is a second alternative, and
that is that a serious attempt will be
made to incorporate scientific ideas, as
well as scientific inventions, in our
national and international life, That
attempt is being made to-day in
Russia. They have altered the ruling
clags. They did not try to educate
the old one. Their attempts to apply
science to life are crude, they are em-
bryonic, sometimes ridiculous, like a
good many other things in Russia;
but they are being made in Russia
and not seriously made anywhere else.
Among the small fraction of the
Russian population who read seriously,
science and politics take the place
which are taken in England and the
United States by religion and sport.
The children in the towns of Russia
learn a great deal more science than
the corresponding children in England,
and they learn it not as a text-book
subject like French grammar, but in
relation to their ordinary life,”’

Mr. Haldane adds: ‘I am not going
for one moment to suggest that there.
is not a very grave danger for science
in so close an association with the
It may possitbly be that as a
result of that association scietice in
Russia will undergo somewhat the
same fate as overtook Christianity
after its association with the State in
the time of Constantine.”’

To our mind, the grave dangers
resulting from the rejection or accept-
ance of science or its crude assimila-
tion can be averted, if a determined
effort is made to correlate all the as-
pects of human life into a harmony.
In this, religion and science should
co-operate, and not conflict with each
other. Science can at most deal with
phenomena, mental and physical. But
the higher reaches of the mind will
always remain beyond it. Especially
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the subjective aspects of all things,
including men, cannot be scientifically
treated. ‘These must be the jurisdic-
tion of religion and philosophy. Let
science furnish as much objective
knowledge as it can. But the inter-
pretation and evaluation of that know-
ledge must be essentially the function
of religion, for religion alone can
ascertain the absolute value and the
scale of values. We, Hindus, have con-

el

ceived the problem always in this light.
And we do not find the light failing
us. As we pointed out in our last May
article, much depends on our intimacy
with the higher experiences of the soul,
whether we consider them real or not.
The greatest desideratum in the West
at present is the predominance of a
section of people to whom God is not
merely a pious imagination, but a
reality. |

REVIEW

THE OTHER SIDE OF DEATH. By The
Rt. Rev. C. W. Leadbeater. Second Edition.
Theosophical Publishing House, Adyar,
Madras. 848 pp. Price board Rs. v/8/-,
Cloth Rs. ¢/-.

Of all the problems of human eXistence
none is perhaps so general, deep and mo-
mentons-as the problem of death. From the
earliest times man has pondered over it
and the matter is still under discussion. In
spife of man’s oldest and commonest ex-
perience of death’s inevitability, the doubt
still prevails in some scientiic minds if
death  is the mnecessary condition of Ilife.
Religion, philosophy, science and myths
have all contributed their qguota to man’s
knowledge of the subject. Widely divergent
as their solutions are in many trespects, they
admit of being classed under three heads:—
(1) dissolntion, (2) eternal redistribution in
heaven and hell and (8) transmigration, The
book under review upholds the third view
and is professedly a scientific treatment of
the subject.

The various theories propounded by reli-
gious and philosophical systems of the world
as to man’s condition after death are mainly
the product of speculation and imagination,
though based in certain cases on the super-
nal vision of the highly developed sonis.
In all great religions we hear of men en-
dowed with rare supernatural powers. But
none are said to have made the facts and
contents of the other worlds a subject of
such careful and long-continued observation
as to evolve a system of truths entitled to
be called a science. It wounld be no small
credit to the aunthor’s love of wisdom as a
Theosophist, if he can lay a just claim to
such an achievement, The author’s object in
writing the book is apparently to train man’s
attitude towards death. Our fears and

‘gatory, Heaven and Hell.

miseries are largely due to our ignorance
and superstitions abont death. A clear com-
prehension of the meaning of death and a
full knowledge of the things beyond are
beneficial both to the survivors and the de-
parted. Death is not the cessation of life.
It is the gateway to higher life. It is not
a thing to be feated or mourned for, but
to be welcomed in a calm friendly spirit.
It is the putting off of the outermost, the
grossest, garment of the soul and is far less
painful than is supposed to be. ILattle do
we know that our wailings and grief for the
departed friends cause immense trouble and
confusion to them as they set out on their -
pilgrimage to higher trealms of existence.
Harnest prayer and strong good wish, on
the other hand, greatly facilitate their
progress. |

Death marks out the successive stages in
the soul’s journey towards the Divine. Under
His wise dispensation it opens new avenues
for larger experiences and nobler deeds,
according to man’s karmg in the preceding
state of existence. The author condemns
the reformed Christian view of immediate
heaven and hell, as not in accord with the
spirit of the Gospel. He supports the early.
Christian doctrine of the Intermediate State
and points out the true meaning of the Pur-
There is no etern-
al damnation. Hell is a condition of com-
paratively suspended animation, say for a
ceon, in the life of development. In it
the weaker souls who cannot keep pace
with the regular course of evolution await
an opportunity of advancement motre within
the limit of their feeble capacities.

The state of things in the other worlds
has been described by the amnthor with
extreme precision, clearness and vividness.
The author says that he writes from direct
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personal observation. He has also compared
notes with other members of the Theosophi-
cal Society, to whom the existence beyond
death “is as absolutely a matter of fact and
of everyday experfence as the physical.”
They have long investigated into the facts
of other worlds and the various supernatural
phenomena allied with them in a scientific
method and with a scientific spirit. The
result of this research is a scientific system of
thought. They have at the same time deve-
loped an art by which one can penetrate
into the realms beyond the reach of normal
sehse, |

Two distinct methods for the development
of clairvoyance have been stated in the
book. The first one is purely intellectnal,
the study of the fourth dimension. It con.
sists in cultivating the power of higher con-
ception in the physical brain. But it is a
difficult process and commends itself to few.
The second method is of universal applica-
tion. It consists of three successive stages :
—concentration, meditation and contempla-
tion. But the absolute pre-requisite for such
a practice is a pure altruistic life. The
author also recounts the manifold advantages
of clairvoyance. It gives man a correct un-
derstanding of the law of progress through
death, which has a great practical effect on
life. It unites the inhabitants of different
worlds in a frlendly bond of mutual help and
service.

That clairvoyance can be attalﬂed hy a
special method of concentration can be readi-
ly admitted. We should not also question

the author’s supernatural experience. But an

experience is valid only when it is a correct
apprehension of facts, otherwise it is a sort
of illusion. A second point is that though
the observation be right, the systematization

may be wrong. An element of bias will lead -

to an erroneous scheme of thought instead
of a pure rationalised form of knowledge.
But if the resultant system be perfect, the
truth of the whole thing is established at
once.  The author has recorded, for the illus-
tration and verification of his views, nume-
rous cases of apparitions and hauntings,
spiritualistic phenomena, and incidents in
the lives of the residents of astral and

mental planes from personal knowledge and

from varions accredited sources, These fill
nearly half of this big volume. But a bulk
of instances does not establish a proposition,
unless it can be logically derived from them.
The thing is that a system of knowledge
must be coherent and comprehensive. It

should. explain all cognate phenomena and
it must not contradict the common expe-
riences of life and the higher spiritual
verities revealed to seets and sages.

The author also admits in a way that his
system should and does stsnd such a test :

“If Theosophy be an illusion, it is one
which has been shared by some of the
greatest minds of the world—by such men
as the Lord Bnddha, Srl Shankaracharya
and Pythagoras*”_ |

“It is not founded merely on a scnpture
—though if scriptures are required, we have
them to support our views, and they are
scriptutes older far than those of the Jews:
Vedas and Upanishads, coming to us down
the stream of time from a nation which was
at the height of civilization when the - Jews
were yet an obscure and undeveloped tribe.””

But we regret to find that the authorities
mentioned by him really contradict the
author’s views instead of confirming them.
We shall indicate below some of the points
of disagreement. -

While explaining the mechanism of death
the author states :

“Having put off his physmal body, he
continues to live in his astral body until
the force has become exhausted which has
been generated by such emotions and
passions as he has allowed himself' to feel
during earth-life. When that has happened,
the second death takes place; the astral body
also falls away from him, and he finds
himself living in the mental body and in the
lower mental world. In that condition he
remains until the thought-forces generated
during his physical and astral lives have
worn themselves out; then he drops the
third vehicle in its turn, and remains once
more an ego or soul in his own world—the
higher mental.”

The Upanishads also speak of the soul
(fivdtmd) as being encased in five-fold sheath
(kRosha) :—sheath of food, sheath of vitality,
sheath of mind, sheath of intelligence, and
sheath of bliss. But though they affirm their
distinction, they never maintsin their separa-
tion. In the soul’s journey from the lowest
plane of existence to the highest Brahmaloka,
it is not divested of any of these sheaths. It
retaing all its upddhis, as the sheaths are
called by them, till the attainment of oneness
with Brahman. No sooner does the gross
body drop off than a fine physical body is
formed in its place. It is composed of
bhuta-sukshmini, i.e., fine parts of the same
coarse elements (sthulabhuias) which cofi-
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stitute the . gross body. These bhuta-
sukshmini should not, however,
fused with sukshmabhutdni or tanmdtris
(subtle homogeneous matter). The soul
accompanied by the vital air, the sense-
organs, the mind, the nescience and karma
leaves the former body and enters this new
body, the seed-body, as it is called. (Vide
Samkars’s commentary on Brahma-Sulras
8.1.1.) That the subtle body, consisting of
the three intermediary sheaths, cannot hold
its own without the physical body is also
affirmed by the Simkhya system of Philo-
sophy : ‘‘As a painting stands not without
a ground nor a shadow without a stake, etc.,
so neither does subtile person subsist sup-
portleas with specific particles.” (Sémkhya-
kdrika—XI1J). Vijnana Bhikshu explains
‘specific particles’ as a ‘‘species or variety
~of gross elemepts.” According to the
Buddhists also every sentient being must
possess the five skandhas, which resemble the
five koshas of Vedinta. ‘“With the death
of a man the skandhas perish, but by the
generating influence of his karma, a new set
of skandhas instantly starts into existence,
and takes the form of a new birth.”

In the Theosophists’ plan of the cosmos, .

there is a plane of existence corresponding
to each of the soul’s sheaths. Just as through
the physical body we live in the physical
world, so through the astral and the mental
body we come in contact with astral and
mental worlds, become conscious of them
and act in them. The different worlds are
in the selfsame space, the finer interpenetra-
ting the grosser. But in the cosmogony of
VedAnta the fourteen lokas or worlds occupy
different parts of the space. High or low,
gross or fine, they are all physical. They
atre made of the same coarse elements
(mahdbhutas) as this world of ours (Vide
Veddntasdra and Siddhéniabindu). In the
Buddhist scriptures also the lokas are des-
cribed as belonging to the physical cosmos
(See Lalitavistara and Anguttara-Nikdya).
Similar is the case with the Pythagorean
cosmic system.,

In the Theosophists’ scheme of evolution

the human soul passes from the lower to the

higher world in succession, till he attains his
divine nature divested of all the sheaths.
But according to Vedinta the path of
liberation does mnot lie necessarily through
these worlds. There is absolutely no passage
to moksha through the heaven-world. The
enjoyments of the heaven-world are necessary
for the followers of pravritti-mirga (seekers

be con-

of sense-enjoyment) for their experience of
the futility of all pleasures however fine.
They have to return to the earth as soon as
the merit of their work .is exhausted. Even
the unselfish workers who value the sense-
objects (mot niskdmakarmi) belong to the
same category. But those who realise the
vanity of all pleasures here and hereafter
and struggle hard to go beyond all name

and form, which constitute the life of con-

tradiction—good and evil, happiness and
misery,—will reach emancipation direct or
through Brahmaloka from which they may
or may not return. But the way to Brahma-
loka (devaydna) is altogether different from
the other path (pitriydna), through which the

 followers of pravritti-mdrga pass and repass

from earth to heaven and heaven to earth.
The way to Nirvdna in Buddhist scriptures
has a close resemblance with the passage to
Brahman in Vedénta.

According to the Hindu scriptures there
is scope for free-will and choice of work only
in this world of ours. Beyond we only reap
the fruits of the seeds we sow here in earthly
life. But in the author’s opinion; there are
ample opportunities of fresh activities and
further progress in other worlds. Had that
been the case, there would not have been
any necessary condition of returning from
heaven to the earth, Vet all have to return
to this karma-bhumi.

The author’s interpretation of dream is
quite peculiar. Says he: |

“Fvery night when the man falls asleep,
he temporarily withdraws himself from this
physical vehicle, and lives for the time in
his astral body. * * * In this astral vehicle
he lives in the astral world, in which he
can move about freely; in it he meets with
many expetiences, some of which he some-
times remembers in the morning, and then
he says that he has had an untusunally vivid
dream.”” |

No psychologist, ancient or modern, perhaps
hold such a view that the dream experiences
have objective grounds. In the MAaAndukya
Upsanishad we find that in dream state the

human soul is antahprajnah, i.e., his con-
sciouness i1s drawn inward. How can he

perceive external objects physical or non-
physical unless his consciousness js directed
outward? He 1s also described as pravivikia-
bhuk, i.e., the experiencer of impressionsslett
on the mind during waking state. Dream-
imagery is produced spontaneously, accord-
ing to Vedinta, by the creative power of the
Self out of these impressions (vdsand). It is
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a recognised fact of psychic experience that
we lose all power of volition as we fall asleep.
Yet, our anthor says that it is possibie for
us to glide out of the body easily and
naturally, move abont freely and return to
it instantaneously at will during sleep.

- The trend of the present work is also
different from the tenor of the Upanishads.
The aunthor makes much of clairvoyance as
a means of, and a help to, spiritnal advance-
ment. But the Hindn scriptores hardly
attach any importance to the superthatnral
powers or vibhutis. They are not necessary
for spiritnal cunlture nor are they a trne test
of spiritnal progress. Miracnlons powers may
develop of themselves with spiritual unfold-
ment withont a direct effort on the part of
the Sddhaka (aspirant). But the Sddhaka
shonld refrain from their nse as much as
possible, for they may often lead him astray.
In Patanjali’'s Yoga-Sutras (Vibhutipdda, 25)
mention is made of a special method of
concentration by which the Yogi can
acquire bhuvana-jndna (knowledge of the
fourteen Lkingdoms of existence).
main object is not to encourage the cultiva-
tion of these powers but to convince the
Yogi of the power of concentration, by which
he is to attain perfect control over Prakriti
to be reinstated in his trne mnature as
Withess. -

Nor do we think that clairvoyance is
necessary, as the anthor assumes, to convince
a man of the truth of existence beyond
death. By a wvery hard practice a Yogi can
have a recollection of his previous Iives.
Extremely rare are those who can have a
glimpse of the lives of the departed. The
guestion as to what becomes of man after the
dissolntion of the physical body has . often
been taised in the Upanishads, and the answer
is given not by describing the state of
things in other worlds, but by explaining
the immortal nature of the soul throngh

Shyamla Tal Charitable Dispensary
and Hospital

We have gone throngh the report of the
above Charitable Dispensary and Hospital
for the year 1928. It is conducted by the
Vieekananda Ashrama, Shyamla Tal, in the
district of Almora, sitmated isolated in fthe
midst of deep Himmlayan jungles. In the
yvear under review the nnmber of patients

was larger than in any previoms yeat,

But its

reason based on the realisation of the seers.

- The trend of their teachings is to draw

man’s attention from all material objects,
physical or non-physical, to his own self
which is perfect in itsel. |

The anthor’s mnotion of the Invisible
Helpers is equally strange. The idea is as
remote from the Vedantic view of
ddhikarika-purushas (perfected souls with
special commissions for the subsistence of
the worlds, vide Brahma-Sutras III. 3. 32) as
from the Christian angelology., Nor does the
mention of the Siddhas in Patanjali’s Yoga-
Suiras (II. 381) corroborate the view. ““The
Siddhas are beings who are a little above.
ghosts.” The word siddha does not here
mean free or perfect. No religions teacher
has asked his followers to depend on invisible
agencies for spiritnal help and guidance, or
to extend thetr sphere of wusefniness and
service to unseen regions. Indeed, the
general tendency of the book unnder review
is to shift the focns of our attention from
the natural to the supernatural, from things
near at hand to things faint, far and dubious,
from plain truoths to visionary ideas. We
can at once say to the Western readers, for
whom the book is obviously written, that
the anthor’s scheme as a whole has no
support in the teachings of the Upanishads.
The whole writing seems to be pervaded
by a spirit of propaganda for Theosophy.
The impression left on the mind after its
perusal is that of spiritnalism grafted on
religio-philosophic = ideas. The  anthor’s
claims to direct knowledge of the Great
Beyond, on his own behalf and on that of

‘his Society, lead ns to think that the system

presented in the book is a subjective creation
based on spiritnalistic experiences,—an
attempt to reconcile the spiritunalistic ideas
with the voices of religion and philosophy
under the veil of scientific reasoning and
altrnistic idealism.

NEWS AND REPORTS

being as many as 1,477 of which 175 were
repeated cases. The helpless people are not
only given medicines but also diet when

required. 22 patients were treated in the

Indoor Hospital during the year, The total
receipts inclnding the last year’s balance
were Rs. 754-11-6 and the total expenditnre
was Rs. 283-7-9. In order to increase the
scope of the Hospital, the aunthorities feel
the imperative need of erecting a separate
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building for
urgent to complete the building within the
present year, they eatrnestly appeal to the
generons public in the name of the distressed
hill people to send contributions, however
small, which will be thankfully received
and acknowledged by Swami Virajananda,
Secretary, Shyamla Tal Charitable Dispen-
sary, CJo. The Vivekananda Ashrama,
Shyamla Tal, P.O. Deori, via Champawal,
Dt. Almora, U. P.

R. K. Math Charitable Dispensary,
Madras

- It has given us gréﬁt pleasure to go
through the report of the above Dispensary

for the years 1925-1928. ‘The usefulness of

the institution is patent from the fact that
the number of patients in 1925, the first
“year of its existence, was 970 whereas in
1928 it rose to 18,222. In these four years
altogether 88,715 patients were treated of
whom 16,070 were repeated cases. The total
receipts during these years were Rs.
1,628-12-3p. and the total expenditure was
Rs. 941-7-9p. The present needs of the
Dispensary are as follows:—(1}) A Pucca
Dispensary Building at a cost of Rs. 10,000
against which a sum of Rs. 553-14-3p. has
already been subscribed. (2) A General
Fund for the maintenance of the Dispensary
and its workers,
pliances: and other mnecessary outfits.

Any contribution, however small, will be

thankfully received and acknowledged by
Swami Yatiswarananda, President, Sri Rama-
krishna Math and Mission, Mylapore,
Madras.

R. K. Mission Society,
Rangoon. -

Two sister societies assocmted with the

name of Sti Ramakrishna were working side

by side in Rangoon till 1916, in which year .

they were amalgamated into ome under the
name of Sri Ramakrishna Society and then
gradually connected with the Mission. A
report of the above Society for the years
1924-1928 is to our hand and we have gomne
through it with great pleasure and interest.

The activities of the Society include Relief
Work, Students’ Home, Rest House, Free
Library and Reading Room, Birthday Cele-
brations and Public Iectures, Religious
Classes and. Collection of Rice for the Seva-
shrama, the Charitable Hospital.

It was Swami Shyamananda who was then
in Rangoon, that started the Amherst Relief

it and as they comsider it

(3) Up-to-date modern ap-

Work about the end of 1919. Under his
able direction similar Flood Relief Works
were carried on in the Ramree island in
1923, at Alethangyaw and Maungdaw in the
Aracan coast in 1926, and in the close vici-
nity of Pegn in the latter part of 1926.

A Students’ Home for the benefit of the
Burmese boys was brought into existence
in 1926. At present thetre are 9 boys in the
Home, of whom 5 are Butrmese. Students
are admitted without any distinction of
caste, creed or colour. - |

A Tree Rest House known as ‘“‘Shashi-
Niketan’® is managed by the Society for
the benefit of the casual visitors to
Rangoon, who are given accommodation for
a short period, free of charge, without any
distinction. -

A Free Library and Reading Room forms
one of the major activities of the Society.
The average dally attendance for the past
three years 1s 75. The Library -contains
2,274 volumes on varied subjects and has on
its reading table 160 perlodicals in deferent
languages.

In addition to Study Classes intended for
a few zealous students, Public Lectures are
frequently organised to educate the public.
Birthday anniversaries of world-teachers are
observed, and important persons lecture
upon the lives and teachings of those great
personages.

A few boys brought under the mﬂuence
of the Society have formed themselves into
a band of workers to collect rice regularly
from door to door for the benefit of the
Sevashrama and also to help the ILibrarian
in every possible way. 7They are thus being

‘trained to be serviceable to society.

The total receipts on all heads during
these years amounted to Rs. 9,405-14-11 p.
and the expenditure to Rs. 9,224-11-2p.

We congratulate the Society on its various
useful activities and wish it greater succeess
in future. -

Kumbha Mela Relief

Swami Bigyananda, Hony, Secretary, R. K.
Mission Sevashrama, Muthiganj, Allahabad,
U.P., has sent out the following appeal :

- I presume you are already aware of the
nature of work which the local Ramkrishna
Misison has undertaken from 1910 to do in
this sacred and ancient city of Prayag where
during the month of Magh (January aad
February) there is .an influx of pilgrims
bringing in their train wmisery and sickness.
Especially this is the year of ‘Purna
Kumbha’, commencing from 1i3th January
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- 1930 and lasting for about one month and
a half. The U, P. Government expects about
thirty lakhs of pilgrims on the sacred occa-
sion. We will hold our camp on the Triveni
bank and will do our relief works there as
- well as here in our permanent Dlspensary at

Muthigan;. | -

Our already slender resources are unable
to cope with the demand and we shall fail
to do our duty, f we do not bring the matter
to the notice of the public for timely help.

It is needless to add that any help, how-
ever small, will be of incalculable use for
this noble purpose and will be gratefully
received by the undersigned.

Educationai Work of the
Ramkrishna Mission

Secretary, Ramakrishna Mission, has sent
us the following appeal for publication :

A month ago we published an appeal to
our countrymen for financial help towards
combating the appalling illiteracy among our
masses. As mentioned in that appeal, there
are 65 schools under the control of the
Mission, through which education, mostly
primary, is imparted to boys and girls. Of
these 17 are night schools and the rest day
schools. Of the latter 12 are for girls, 29
for boys and 7 for children of both sexes.
The boys® school include two industrial
schools, three high schools and one M. K.
school, while one of the girls’ schools teaches
up to the third class of a high school. The
rest, numbering 58, are all primary schools,

Besides the above there are two Homes .for:

orphans, in one of which there is an indus-

trial section, and 14 Students’ Homes, in-

all of these
paid to the

cluding one for girls. In
Homes special attention is

moral and spiritnal training of the inmates, -

who are encouraged to take physical exer-
cises and do some manual work as part of
their daily routine. This holds good, more
or less, of those of the schools where the
monks of the Ramkrishna Order serve as
teachers, The teachitg, except 1n two or
three schools, is free, and every students’
‘Home admits a number of deserving free
boarders. | |

- We feel that institutious of this kind, even
if multiplied a hundred times, are too inade-
quate to meet the requirements of the pre-
sent situation. Hence we intend to make a
start with a large number of primary
schools, at least a hundred for the present,
in different parts of the country, which will
be managed by our different centres. Be-
sides a knowledge of the three R’s, lantern
lectures and radio talks on sanitation, agri-
culture and other useful subjects will be a
special feature of our educational pro-
gramme. Qur schools, like some of the
existing ones, will minister to the needs of
the depressed classes in particular. The
education of girls will receive as much
attention, if not more, as that of the boys.
Special care will be taken, as is done in
our existing schools, to improve the health
of the pupils. In short, we intend to make
every one of these institutions a real centre
of enlightenment in the rural areas, looking
after the spiritual as well as the material
welfare of the people.

It goes without saying that the success of
a scheme like this depends to a great extent
on its financial resources. QOut of the funds
countributed by some American friends we
have arleady purchased a magic lantern and
visited a few villages in the Basirhat Sub-

division, District 24 Perganas, Bengal., The
villagers appreciated our demonstrations
very much,

The attention of our countrymen has
recenttly been drawn to the need of various
nation-building activities. The spread of
education among the masses is not the least
important of them. We earnestly hope that
our appeal for financial aid in this work will
meet with a sympathetic response from the
getterous public. Any contribution, however
small, will be thankfully received and ac-
knowledged at the following addresses:
(1) The @President, Ramkrishna Mission,
Belur Math, Howrah, Bengal. (2) The
Manager, Advaita Ashrama, 182A, Muktaram
Babu Street, Calcutta. (3) The Manager,
Udbodhan Office, 1, Mukherji Lane Bagh-
bazar, Calcutta,

Try to get up a fund, buy some magic lantems, maps, globes, etc. and some
clemicals. Get every evening a crowd of the poor and the low, even the Pariahs
and lecture to them about religion first, and then teach them through wmagic

lantern and other things, astronomy, geography, etc, in the dialect of the
people.~Swami Vivekananda,



THE MADONNA AND THE CHRIST-CHILD

One day, in 1874, Sri Ramakrishna was looking at the original of this
facsimile in the garden-house of Jadunath Mallik at Dakshineswar, and
reflecting on the wonderful life of Christ, when he saw that the picture
became living-and effulgent and from the persons of Mary and Christ rays

of light emanated and entered into him. He was at once overwhelmed with
a deep regafd for Christ. *

We are enabfed to publish this facsimile through the courtesy of
Mr. Pradyumna Kumar Mallik, grandson of Jadunath Mallik.



SISTER NIVEDITA



L |

~.

ALRS

¥

) B #.....-.w - a.
T I A e M

R "

Mo - e o s :..%‘i.lﬁ..ﬂ.

Al ST SER P, .l.-...-.,r\.-rr._..a. - Tt E#ﬂl—ﬂ

St o P

Sudhira Bose

tta

ived

Sister N

Sister Christine



Miniature temples on the terrace

Capital of a column in the

verandah

— e gt = 1 | PR LA LT e D Dl S

i

. . - B . . ; . . . 2 .

-y : w v n e ] WY noe R E NP sy -w-n--v‘E' L A e W R g
ety X t_l.-*-‘l :..":"'*i.nl"" g L P S Sy . % '|;-| oy g al
wﬂ% J:'}f:-r; “:_._‘.'?" Al A " R, ] ey iy 'h-.,___-lg' . - :’ = 'n?r"‘*q-

e [ ]
- L] . L | [ - —
= Ve, :‘.u" Rt M T PNl S Puty o Eeliptodi F s S g T L

L e,

i
o,




PRAYER HALL



