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“Arise | Awake | And stop not till the Goal is reached.”

PEACLE*

By Joun MorriTT

O shower Thy peace upon this world,
Upon Thy children, dry of heart,

Who look to Thee and ask Thee, Lord,
To dwell with them and not depart !

May there be no more darkness here,
May there be no more grief or shame:
Let us, with heart made strong and pure,
Cry, glory to Thy deathless name !

Why all this violence and greed,
This mask of hate, this vanity?

O shower Thy peace upon this world
And turn our stony heart to Thee !

* Translated from a Bengali song.
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I

Advent of Swami Vivekananda—a
Historical Necessity

It is the unfailing testimony of history
that whenever any novel prineiple of
life, social or political, is held by any
conquering nation before the wision of
a subject people, the latter, with the
frantic effort of a drowning man, grasps
at that sparkling ideology without even
pausing to consider how far it has its
sanction in the cultural instincts of its
own or is conducive to its ultimate well-
being. An wunprecedented frenzy for
reform and change,—for a thorough
overhauling of its system of socio-
political life,—possesses the soul of the
people. This has more often than not
been the unfortunate experience in the
life of most of the subject races in the
world, and the case of India is nothing
but a replica of such a tragic event in
the succession of historical phenomena.
The influx of Western culture into the
stream of Indian thought created a
good deal of unsettlement in the normal
course of her life. And in that period
of confusion Occidental ideas stole a
march upon the unwary children of the
soll and Ilured them eventually into
a position of utter helplessness through
a silent process of intellectual, social
and economic exploitation. It was at
such a critical period that Swam
Vivekananda was wushered into the
arena of Indian life as a powerful
challenge to the ideology of the West.
At the clarion call of this heroic monk,
the soul of India was stirred to its in-
most depths, and quivered anew
into historic expression. The cosmic

thought forces of the race compressed
themselves, at it were, into the single
organic life of that noble personality
who stood before his countrymen with
all the grace and vigour of Indian cul-
ture and set himself to the Herculean
task of rebuilding the nation on the
basis of a synthetic ideal bearing in 1t
the Living strands of the cultural forces
of the East and the West.

The pitiful ery of the sunken millions
of India made an irresistible appeal to
his compassionate soul which beat with
each throb of all the hearts that ached
known and unknown. During his ex-
tensive sojourn through the length and
breadth of India he was able to visua-
lise with his own eyes the misery and
the crushing poverty of his countrymen.
Mons. Romain Rolland, in his ¢“Life of
Vivekananda’’, has rightly said, ““He
wandered, free from plan, caste, home,
constantly alone with God. And there
was no single hour of his life when he
was not brought into contact with the
sorrows, the desires, the abuses, the
misery and the feverishness of living
men, rich and poor, in town and field;
he became one with their lives; the
great Book of Life revealed to him
what all the books in the libraries could
not have done . . . . the tragic face of
the present day, the cry of the people
of India and of the world for help, and
the heroic duty of the new Oedipus,
whose task it was to deliver Thebes
from the talons of the Sphinx or to
perish with Thebes.’”” He instinctively
felt in his heart of hearts th t a great
mission awaited him. A m ite appeal
rising all around him from .ue oppres-
sed soul of India, the tragic contrast
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between the august grandeur of her
ancient might and her unfulfilled des-
tiny and the degradation of the country
betrayed by her children, and an
anguish of death and resurrection, of
despair and love, devoured his heart.
And he laid the entire fund of his
accumulated spiritual and intellectual
powers at the feet of his motherland for
the uplift of its own people as well as
for the well-being of humanity at large.

His Ideal of Patriotism

Indeed he was a patriot and a samt
in one. In him patriotism was deified
into the highest saintship, and loving
service to fellow-men, into true worship.
For, true patriotism was with him
nothing short of the transfiguration of
a man’s own personality into the soul
of his people, rising and sinking with
them.  ““Three things,”” he said,
‘“‘are necessary for great achievements.
First, feel from the heart, my would-be
patriots! Do you feel that millions
and millions of the descendants of gods
and sages have become next-door
neighbours to brutes? Do you feel that
millions are starving to-day, and millions
have been starving for ages? Do you
feel that ignorance has come over the
land as a dark cloud? Does it make
you restless? Has it gone into your
blood, coursing through your veins, be-
coming consonant with your heart-beats?
Has it made you mad? Are you scized
with that one idea of the misery of
ruin, and have you forgotten all about
your name, your fame, your wives, your
children, your property, even your own
bodies? Have you done that? That
is the first step to become a patriot,—
the very first step . . . Instead of
spending our energies in frothy talk,
have youi and any way out, any prac-
tical solution, gsome help instead of
condemnation, some sweet words to
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soothe their miseries, to bring them out
of this living death? Yet that is not
all. Have you got the will to surmount
mountain-high obstructions? If the
whole world stands against you sword
in hand, would you still dare to do what
you think right? Have you got that
steadfastness? If you have these three
things, each one of you will work
miracles.”’

But his sense of patriotismm was per-
fectly in harmony with his deep-seated
love for humanity, inasmuch as his
genius spoke within him with the re-
deeming voice of a Prophet that in the
regeneration of India’s spiritual culture
lay the safety of the modern civilisation
of the West. To the Swami his love of
India and devotion to her magnificent
religion and culture seemed the best
means of supplying the crying needs of
the world. For, he himself has said,
‘““‘Hence have started the founders of
religions from the most ancient times,
deluging the earth again and again with
the pure and perennial waters of spiri-
tual truth. Hence have proceeded the
tidal waves of philosophy that have
covered the earth, East or West, North
or South, and hence again must start the
wave which is going to sipiritualise the
material civilisation of the world . . . . I
am anxiously waitmg for the day when
mighty minds will arise, gigantic spiri-
tual minds who will be ready to go forth
from India to the ends of the world to
teach spintuality and renunciation,
those ideas which come from the forest
of India and belong to Indian soil
alone.’’

Plan of Education for the Masses

The imagination of the Swami em-
braced in its comprehensive sweep all
the major problems of Indian life. Mass
education, female emancipation, econo-
mic and social uplift of the people, pre-
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servation of indigenous culture and the
dissemination of the accumulated spiri-
tual wisdom of the race engaged the
keen attention of this patriot-saint. He
realised that in a land where society
had been transformed into a theatre for
a devil’s dance and the voiceless millions
were rolling in the mud-puddle of crass
superstitions, empty political shib-
boleths could hardly appeal to them
unless the actualities of life were bold-
ly faced, and works of social usefulness
were undertaken 1in right earnest to
prepare the ground for political renais-
sance. Swami Vivekananda was pain-
ed to find that the people whose
blood and body have contributed to
the affluence of the upper classes, have,
by a mysterious combination of cir-
cumstances, been reduced almost to
the level of inarticulate brutes and
forced to lead a life of utter stagnation
in their own lands. ‘“When I was 1n
the Western countries,’’ said the Swami
to one of his brother monks at Belur,
““I prayed to the Divine Mother,
‘People here (in America) are sleeping
on a bed of flowers, they eat all kinds
of delicacies, and what do they not
enjoy? While people in our country
are dying of starvation. Mother, will
there be no way for them?’ One of
the objects of my going to the West to
preach religion was to see if I could
find any means for feeding the people
of this country.”” He wanted a heroic
band of youngmen who, fired with the
zeal of holiness and renunciation and
a deep-seated faith in the Lord, must
go out i batches from village to village
with the message of love and tolera-
tion, equahty and brotherhood and
implant in the minds of the people an
unshakable conviction of the greatness
of their life and culture. And the best
way to awaken them to the conscious-
ness of their infinite potentialities and
open their eyes to the richness of their
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cultural heritage would be to spread
the light of education among men and
women from one end of the country
to the other. But the type of educa-
tion which is being imparted to the
Indians to-day under the British ad-
ministration did not find favour with
the Swami. ¢‘The education,’’ he said,
‘“which does not help the common
masses of people to equip themselves
for the struggle of life, which does not
bring out strength of character, a
spirit of philanthropy, and the courage
of a lion,—is it worth the name?
Real education is that which enables
one to stand on one’s own legs.”
Education must not be limited to the
knowledge of religious truths alone,
but must be comprehensive enough to
embrace all aspects of human culture
both secular and spiritual. To tran-
slate his 1deas into action Swamiji
desired to cover the country with a
network of two types of institutions for
training workers who would be both
spiritual and secular instructors to the
people. They should be taught history,
geography, material sciences, and
literature along with the profound
truths of religion embodied in the
varied scriptures of the land.

Ideal of Education for Indian Women

Swami Vivekananda was anxious
to see the emancipation of Indian
women through a right type of
education suited to the temper and
genius of the people. Women are not
less gifted by nature than men, and
their training, he thought, must be
such as would enable them not only
to be loyal to the ideals of domestic
life but also to influence and shape the
corporate activities of the nation. It
must strengthen in them the ideal of
chastity and awaken as we a sense of
self-respect and self-confidence, a spirit
of heroic self-sacrifice and a deep-seat-
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ed love for the motherland. ¢‘Study-
ing the present needs of the age,”’ said
the Swami, ‘it seems imperative to
train some of them up m the ideals of
renunciation, so that they will take up
the vow of life-long virginity, fired
with the strength of that virtue of
chastity which 1is innate in their life-
blood from hoary antiquity. Along
with that they should be taught sciences
and other things which would be of
benefit not only to them but to others
as well. . . The women of India must
grow and develop in the footprints of
Sita, and that is the only way. An
attempt to undermine our women, if it
tries to take our women apart from
that ideal of Sita, is immediately a
failure, as we see every day.” The
Swami further says, “We shall bring
to the need of India great fearless
women—women worthy to continue
the traditions of Sanghamitra, Lila,
Ahalya Bai, and Mira Bai,—women fit
to be mothers of heroes, because they
are pure and selfless, strong with the
strength that comes from touching the
feet of God.”” What is therefore need-
ed is to place before our women an
ideal wherein heroissn and nobleness,
purity and strength, love and piety are
blended in a beautiful harmony. An
evolution of such a balanced character
through education will not only make
every household a play-ground of peace
and joy but would help as well the
achievement of a nobler destiny in the
collective life of the nation.

His Economic Views

An erroneous notion  prevailed
amongst a certain section of our coun-
trymen that poverty and physical weak-
ness were a concomitant of spiritual
advance it was Swami Vivekananda
who first attered this naive self-com-
placence of these blind and ignorant
people and pointed out to the Indians
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that poverty was the very antithesis of
spirituality. India, if she is to rise again
to her pristine position as a leader of
human thought and culture and to gain
back her lost freedom from the hands of
destiny, must be great in every sphere,
spiritual as well as material. *“The root
cause of all the miseries of India,”’ said
the Swami, ‘s the poverty of the
people.”” ¢‘The crying evil in the East
is not religion—they have religion
enough—but it is the bread that the
suffering millions of burning India cry
out for with parched throats. They ask
for bread but we give them stones. It
is an insult to a starving people to offer
them religion.’> The Swami therefore
stressed the necessity of acquiring
material power to back up her spiritual

pretensions. “With the  help of
Western science set Yyourselves to
dig the earth and produce food-

stuffs—not by means of mean servitude
of others—but by discovering mnew
avenues to production, by your own
exertions aided by Western science.”
The receptive mind of the great patriot-
saint was thus alive to the imperious need
of educating the Indian people in the
various arts and sciences of the West to
solve the crying economic problems of
the land and to make them fit for the
titanic struggle that faces them at the
present age. In short, said the Swami,
““What we should have is what we have
not, perhaps what our forefathers ever
had not,—that, impelled by the life-
vibrations of which, is issuing forth iIn
rapid succession from the great dynamo
of Europe the electric low of that tre-
mendous power, vivifying the whole
world. We want that energy, that love
of independence, 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.’’
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How to Combat Untouchability

But nothing, in the opinion of the
Swami, has proved a greater obstacle to
the consolidation of Indian life than the
canker of ‘Don’t-Touchism,” which has
been eating into the vitals of India’s
countless millions for ages. It has alie-
nated a huge section of the Indian popu-
lation from the higher classes who have
become the self-constituted leaders in
the society to-day. ¢‘Alas!’’ exclaimed
the Swami in the bitterest agony of his
heart, ““nobody thinks of the poor of the
country, They are the backbone of the
country, who by their labour are pro-
ducing food,—those. poor people, the
sweepers and labourers, who if they stop
work for one day wil create a
panic in the town . . . Just see, for
want of sympathy from the Hindus
thousands of Pariahs in Madras are
turning Christians. Don’t think this is
simply due to the pinch of hunger; it is
because they do not get any sympathy
from us.”” Verily, about one-fifth of our
people have become Mcohammedans not
because they feared the sword or fire
but because they received Islam as a
means to get rid of the grinding
tyranny of the privileged classes. And
the success of Christianity 1n this
land is a living commentary upon the
narrowness of views and the fossilisa-
tion of principles that characterise the
present-day Hindu society. The Swami
rightly warned the leaders of the
society in one of his remarkable speeches
in Madras, ‘““The poor Pariah 1is not
allowed to pass through the same street
as the high-caste man, but if he changes
his name to a hodge-podge English
name, it is all right; or to a Moham-
medan name, it is all right. Shame
upon them that such wicked and diabo-
lical customs are allowed.’” There must
be at this stage an organised attempt on
the part of the high-souled patriots of
the land to awaken the people to the
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magnitude of catastrophe that awaits
them. As already hinted, eduecation 1s
the only solvent of this problem. The
opinions of the masses can also Le effec-
tively enlightened through demonstra-
tion lectures on an organised basis with-
out even unnecessarily resorting to the
stereotyped and costly method of aca-
demic training,

Significance of Hindu Caste-system

It would not be out of place to point
out here that this caste-system in the
Hindu social organisation is not merely
an accident or an unnecessary appanage
to it. It had its utility; it has grown
into modern rigidity as an expression of
social or, more correctly, mnational
demands. But what is a necessity in
one age proves not infrequently a deter-
rant in a subsequent period. The irony
of the whole thing lies in the fact that
caste privileges—once a healthy assign-
ment—have at the present day been
gripped as an absolute monopoly by
certain sections of the Hindu society
with the result that the persons
struggling at the lowest rung of the
ladder have been used as their footstools
and reduced to the level of dumb beasts
of burden in the society. The whole
atmosphere now rings with the painful
clamour of the oppressed and the out-
casts. ‘‘The solution of this huge
problem”’, as Swami Vivekananda once
said, ‘‘lies not in bringing down the
higher, but in raising the lower to the
level of the higher, The ideal at the one
end is the Brahmana and the ideal at
the other end is the Chandala, and the
whole work is to raise the Chandala up
to the Brahmana.”’

His Conception of Equality

It is indeed time for us  take stock
of the assets and habilities of our society
for a healthy readjustment. Social
systems and civilisations resemble indivi-
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duals in one respect : they are organic
growths, apparently presenting definite
laws of health and development. Such
laws science has already defined for the
imndividual but it is yet to be seen
whether these are possible with regard
to the growth of a cosmic social order.
To-day we stand at the very centre, as
1t were, of a mighty revolution of social
philosophy ; and the dectrines of indivi-
dualism as well as socialism the ideclogy
of which with an accent on the equalisa-
tion of rights and duties speaks with a
fascinating appeal, must be weilghed 1n
the balance of our ripe experience. A
close scrutiny of the situation reveals
that the evil effects of hard discipline of
our social life have more than counter-
balanced its redeeming assets. It has
reduced the average individual to a
lifeless automaton, there being left no
scope for mental activity iand unfold-
ment of the heart. Truly did the Swami
remark, ‘“There is not even the least
stir of inventive genius, no desire for
novelty ; and the radiant picture of the
morning sun never charms the heart.”’
In fact there is a serious dearth of
creative enthusiasm. It is therefore not
idle to predict that unless adequate
latitude be guaranteed to individuals
for self-expression -and the insuperable
barriers made elastic to answer the
growing expansion of life, the once great
nursery of our culture and civilisation
would prove to be a veritable catacomb
of our noblest aspirations and splendid
creations. The remedy lies in the dis-
semination of the most democratic and
unifying principles of the Vedanta,
which, proclaiming, as they do, the
fundamental equality of all, irrespective
of caste, creed or colour, will once more
clarify the atmosphere and remove the
evils that have crippled the spontaneous
expression of our social activities. This
full-chested sympathy for all--for the
privileged and the outcasts, for the
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Brahmana and the Chandala—shall de-
molish the hitherto insurmountable walls
of separation between the high and the
low, and evoke the much-needed feeling
of brotherhood and mutual co-operation.

IL

Religion—the Bed-rock of India’s
National Life

In India the glamour of Western
political philosophy has bewildered many
a patriotic soul, and there has con-
sequently grown up in recent years a
section of Indian thinkers who hold the
opinion that religion is the root of all
evils. Nobody denies that an intense
struggle for political and economic
emancipation is an indispensable neces-
sity, but politics, it must be remembered,
has never been the central theme of our
national life. Swami Vivekananda has
accentuated this very fact times without
number in all his writings and speeches.
“Fach nation,”’ said the Swami, ‘‘has
its own part to play, and naturally each
has its own peculiarity and individuality,
with which it is born. Each represents,
as 1t were, one peculiar note 1n the
harmony of nations, and this 1s its very
life, its vitality. In it is the backbone,
the foundation, and the bed-rock of the
national life, and here in this blessed
land, the foundation, the backbone, the
life-centre is religion and religion alone.”’
““In India,”” he further said, ‘‘social
reform has to be preached by showing
how much more spiritual a life the new
system will bring, and politics has to
be preached by showing how much 1t
will improve the one thing that the
nation wants—its spirituality. HEvery
improvement in India requires first of
all an upheaval in religion. Before
flooding India with socialistic or politi-
cal ideas, first deluge the land waith
spiritual ideas.>
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Aggressive Hinduism and Spirit of
Tolerance

As already indicated, Swami Viveka-
nanda was fully alive to the manifold
evils that had crept into the fold of
Hinduism with the roll of years. And
so, like the Hercules of old, he set him-
self to the task of clearing the Augean
Stable i1n the present century, and
allowed a freshening breeze to blow
through those musty chambers whose
walls had been scored with sacred texts
and whose air had become thick with
the dust of dogma. The aim of the
great Swami was to make Hinduism
aggressive like Christianity and Islam.
To his mind Hinduism was not to
remain a stationary system, but to prove
herself capable of embracing and wel-
coming the whole modern development
and to demonstrate that she was the
holder of a definite vision, the preacher
of a distinet message amongst the
various nations of the world. But his
sympathy and veneration for other faiths
was none the less deep. He was a great
believer in the famous law of unity in
diversity. °“*We know,’’ said the Swami,
‘“that there may be almost contradictory
points of view of the same thing, but
they will 1Indicate the same thing.
Take four photographs of this church
from different corners. How different
they would look and they would all
represent this church. In the same way,
we are all looking at truth from different
standpoints which vary according to
our birth, eduecation, surroundings and
so on. We are viewing truth, gettmg
as mich of it as these circumstances will
permit, colouring the truth with our own
heart, understanding it with our own
intellect and grasping it with our own
mind. . . . This makes the difference
between man and man and ocaasions
sometimes even contradictory ideas.
Yet we all belong to the same great
umversal truth.’”> His unique spiritual
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vision enabled him to realise the neces-
sity and truth of every religion, and so
he was able to declare, ““We know that
religions alike, from the lowest fetshism
to the highest absolutism, are but so
many attempts of the human soul to
grasp and realise the Infinite. So we
gather all these flowers, and binding
them together with the cord of love,
make them into a wonderful bouquet
of worship . . .. If anybody dreams
of the exelusive survival of his own
religion and destruction of others, I pity
him from the bottom of my heart and
point out to him that upon the banner
of every religion will soon be written,
in spite of their resistance, ‘Help and
not Fight,” ‘Assimilation and not
Destruction’, ‘Harmony and Peace and
not Dissension.’ *’

New Onrientation in Monastic Ideal

Another significant contribution of
Swami Vivekananda is his revitalisation
of monastic ideal. The history of India
15 still a living witness to what the
Buddhist monks of the past did in
respect of the conservation of her culture
and the spread of her spiritual ideals in
the world. History records a similar
phenomenon in Europe in the Middle
Ages. It was in the silent retreats of
holy monasteries that the light of learn-
ing was kept burning in the midst of
untversal darkness that reigned over the
Western Continent at the time.
Cloistered monasticism of old, which in
India was concerned primarily with
personal liberation, received a new
orientation at the hands of this heroic
monk in modern times. It was not
allowed to remain an institution cut off
altogether from the happiness and
sorrow, the hopes and aspirations, of
the people at large, but was brought
into the full blaze of the v¢~rkaday
world to function as an instrument of
liberation, both individual and collec-
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tive. Thus this Order represents a
synthetic ideal of renunciation and
service, which not only emphasizes a
course of strict moral discipline, con-
templation and study, but also a life
of seli-dedication at the altar of humanity
for the attainment of the highest goal
of human existence. *It is my wish,”’
sald the Swami to one of his disciples,
““to convert this Math into a chief centre
of spiritual practices and the culture of
knowledge. The power that will have
its rise from here will flood the whole
world, and turn the course of men’s
lives into different channels; from this
place will spring forth ideals which will
be the harmony of Knowledge, Devotion,
Yoga and Work.”” Needless to point
out that the movement set on foot by
him, though working without any of
those natural advantages enjoyed by the
Buddhist or the Christian monks, has
already developed into a creative force
in the country and is fulfilling in a
variety of ways the manifold needs of
humanity in and outside India,

His Vision of a Cultural Synthesis

Swami Vivekananda was not blind to
the need of a synthesis of the cultures
of the East and the West for the good
of both. He fully realised that it would
be a suicidal act if we raised a war-cry
against everything foreign inasmuch as
no nation could live a life of seli-
sufficient exclusiveness without spelling
disaster to itself. The world is fast
moving towards a synthesis of ideas and
ideals, and the life of every race or
nation is, as a matter of course, bound
to be interlinked with that of the rest
of the world. The only course leit to
the Indians is, in his opinion, to incor-
porate the best elements of Western
civilisation into their own, and to shun,
as deadly poison, all that 1s considered
to be detrimental to the interests of
India. The Orient, he thought, would
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really be benefited by a somewhat greater
activity and energy of the West as the
latter would profit by an admixture of
Eastern introspection and meditative
habit. In his opinion science coupled
with Vedanta was the ideal of future
humanity. 'The age-long antagonism
between sclence and philosophy is
vanishing with the progress of scientific
knowledge; for the findings of science
are strengthening and not underminirg
the foundations of philosophy. The two
meet at a point where humanity stands
as one indivisible entity, and it is this
basic umty which both science and
philosophy seek to find out. ‘“Physically
speaking,’” said Swami Vivekananda,
‘““you and I, the sun, the moon and
stars, are but little wavelets in the one
infinite ocean of matter, the samashti.”
The philosophy of Vedanta, he adds,
going a step further, shows that behind
this idea of unity of all phenomena there
is but one soul permeating the whole
universe, and that all is but one
Existence, one Reality without a second.
The rational West wants some eternal
principle of truth as the sanction of
ethics. And where is that eternal sanc-
tion to be found except in the only
Infinite Reality that exists in all—in the
self, in the soul? The infinite oneness
of the soul is the eternal sanction of all
morality. This oneness is the rationale
of all ethics and all spirituality, Europe
wants 1t today and this great principle
1s even now unconsciously forming the
basis of all the latest political and social
aspirations that are voming up in the
various countries of FEurope and
America. As a great seer the Swami
visualised the dawn of a new civilisation
evolved through a happy synthesis of
Vedanta and Science—the ideals of the
East and the West—a civilisation in
which the warious types of cultures will
be harmoniously blended, but still shall
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have adequate scope for full play and
development. He preached this glorious
ideal not only in India but also in the
different parts of the West, thereby
pointing out to the bewildered humanity
the real path it must follow to rebuild
a rticher type of ecivilisation in the
world. ‘‘Let us hope,”” he declared,
‘“that not only the race to whose care
we are committed, but the entire human
race may some day draw some of its
spiritual inspiration from the ancient
religion of this land, that the East and
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the West may then make their full con-
tribution to the perfection of humanity,
and the last civilisation of the world,
like her first, may be a civilisation not
of struggle and warfare, but of peace
and sympathy, charity and harmonious
co-operation to a great end.” This, in
short, is the splendid legacy of Swami
Vivekananda. It is time that we made
an earnest effort to realize its fullest
import and actualized this noble ideal
in all our actions for the well-being of
India and the world at large.

3
S —

GOSPEL OF SRI

Sri Bamakrishna : Parvati was born
as Himalaya’s daughter, and began to
reveal her diverse forms to father.
Himalaya said, ‘““Mother, I have seen
these forms of yours. But you have
also your Brahman form. Reveal that
to me once.’’ Parvati replied, ‘““Father,
if you want Knowledge of Brahman,
you shall have to renounce the world
and associate with holy men.”’

Himalaya, however, was unyielding.
Therefore Parvati revealed it to him
once ; and the King of mountains fainted
as soon as he saw it.

All these that I said now are words of
discrimination. Brahman is true and
the world false—this is discrimination.
Everything is like a dream. This is a
very difficult path. According to it
His sport alsoc becomes like a dream,—
false. Again this ‘I’ also disappears.
This path has nc room for Avataras
even. It is very difficult. IDevotees
should never hear much about these
diseriminations.

So God comes down and instructs in
devotion, and asks people to take refuge
in Him. Through His grace everything
can be achieved by devotion,—Know-
ledge, Supreme Knowledge, and every-
thing.

RAMAKRISHNA

He is sporting—He 1s submissive to
the devotee,

““Shyama Herself is tied to some
mechanism by its string of devotion.”

Sometimes God becomes the magnet,
and the devotee the needle. Again the
devotee sometimes becomes the magnet
and God the mneedle. The devotee
draws Him. He is devoted and sub-
missive to the devotee.

According to one school Yashoda and

other Gopis were devoted to the
formless aspect of God in previous
incarnations. They were not satisfied

with it. So they enjoyed themselves
with Krishna in the sports at Vrindavan.
Sri Krishna said one day, ‘‘Come, 1 shall
show you the eternal abode. Come, let
us go to bathe in the Jamuna.’’ As
soon as they dived they saw Goloka.
Next they had a vision of unbroken
light. Yashoda then said, ‘“O Krishna
darling, we don’t want to see those
I want to see that
human form of yours now. I want to
take you in my lap and feed you.”
So He is more manifest in an Avatara.
One should serve and worship Him so

long as he dwells in the body.
““There is the hidden chamber within

things any more.
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the chamber. He will hide Himself at
the break of dawn.”

Everybody cannot know an Avatara.
There are disease, sorrow, hunger and
thirst and what not in embodied exist-
ence, He appears as one of us. Rama

wept in sorrow for Sita.

““The Brahman weeps being caught in
the meshes of the five elements.”
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It is written in the Puranas that after
the destruction of Hiranyaksha, the
Lord in the Boar incarnation continued

to live with the young ones suckling

them, and never for a moment thought
of returning to His own abode. At last
when Siva came and destroyed His body
with the trident, He departed to His
own abode laughing.

GREATNESS OF ASOKA’S CONQUESNT

By Pror. RapHaxumMup MookEerRJEE, M.A., P.R.S., Pr.D.

Asoka was not called upon to conquer
an empire. He had it as a gift from
his father. But his greatness as a ruler
did not depend entirely upon the size
of his empire. He himself takes this
view, and proclaims it in one of his
inscriptions written on stone in imperish-
able characters which may be read to
this day. In that Inscription (Rock
Edict X), he i1s anxious to point out
that the true glory or fame of a king
depends upon that of his people In
achieving moral and spiritual progress.
This is what is called Ascka’s doctrine
of True Glory for a king. There may
be a far-flung empire on which the Sun
never sets, but its success is to be judged
by the conditions of progress it can
secure to the people composing it. A
king cannot be viewed apart from his
people. Both are bound to each other
as organic parts of one corporate whole,
the State. Thus the individual great-
ness of a ruler depends upon the collee-
tive greatness of his people.

But Asoka’s greatness was not con-
fined to the mere originality and sound-
ness of the views he held or the doctrines
he preached. He was so sincere in his
convictions that he at once gave effect
to them with all his imperial power and

resources. He was terribly in earnest
about all that he preached. With him,
example always preceded precept.
When he felt that he, as a ruler, must
be judged by the condition of his people,
he at once devoted himself to a vigorous
campaign for achieving their moral up-
lift by the institution of a regular
Ministry of Morals with a special staff
(called Dharma-Mahamatras) entrusted
with a wide varlety of functions, and a
sphere of work that embraced the whole
of India. In one of his Edicts (Rock

Edict V), he states: ‘‘These Ministers
of Morals have been employed among
all sects for the establishment and
growth of Dharma (piety or morality)
of those inclined to it . . . among the
soldiers and their chiefs, ascetics and
householders, the destitute and the
infirm . . . They are also employed to
give relief in suitable cases from judi-
cial punishments or abuses.”” He thus
undertook the moral improvement of
his people on a continental scale.
Another striking proof of his great-
ness was his doctrine of True Conquest.
Though master of an extensive empire,
he was not tainted by any lust for con-
quests, or ‘earth-hunger’, which impels
a conqueror to further conquests. He
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was not at all filled with any spirit of
dig-vijaya which led his grandfather to
found the Maurya empire, a mihtant
spirit which is fully approved for a king
in the Hindu Sastras on Polity. These
always insist on the ambition and duty
for a king to be a king of kings and
the sole sovereign of the earth or avail-
able space (samrdt, eka-rdt, or sdrva-
bhauma). In his early days, followmng
these prevailing and time-honoured
ideals of kingship, and the example of
his ancestors, Asoka indulged in a con-
quest by which his territories were
rounded off in the east,—the conquest
of Kalinga (Orissa). But the conquest
was won ruthlessly and ‘““forcibly”
against a brave people fighting for
freedom, “‘not Thitherto subdued?®’
(auvipitam), resulting in colossal carnage
and casualties,—**150,000 carned off as

captives, 100,000 slain, and several
hundred thousands dead of therr
wounds.”” These bloody sights and

cruelties, this extermination of a people’s
liberty by sheer brute force, for which
the king felt himself personally respon-
sible, produced a complete reaction, a
revolution, in his mind, which turned
at once with a revulsion from a creed
of violence to that of an unqualified
non-violence (ahimsd). With Asoka,
there was no distance between thought
and action, theory and practice. He
proceeded at once to give effect to this
creed of non-violence in all spheres of
his life and work, personal and public,
and to run his kingdom henceforth as
a Kingdom of Righteousness on the
basis of a umversal peace, peace
between man and man, and between
man and every sentient creature. In
his personal life, he turned a vegetanan,
abolished the daily slaughter of thou-
sands of animals for purposes of the
royal kitchen (Rock Edict I), all pub-
lic amusements and sports connected
with cruelties to animals (Ibid), hunt-
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ing and pleasure-trips (vihdra-ydtrds)
in which the kings indulged (R. E.
VIIiI), culmmmating in the outlawry of
war as an unmixXed evil. °‘The chiefest
conquest 1s the conquest of Right and
not of Might’’, declared Asoka (Rock
KEdiet XIII). The drum of war (bheri-
ghosha) was hushed throughout India.
Only dharma-ghosha, the call to moral
hfe, rehgious proclamations, could be
heard (R. E. IV). Immediately, the
emperor’s healing message of assurance
was sent in all directions : *“The king
desires that his unsubdued borderers,
the peoples on his frontiers, should not
be afraid of him but should trust him,
and would receive from him not sorrow
but happiness’’ (Kalnga R. E. II).
Hven the primitive aboriginal peoples
were assured of their freedom : *“*Even
upon the forest folks in his dominions,
His Sacred and Gracious Majesty looks
kindly’’ (R. E. XIII). To subjugate
them on the plea of civihizing them was
no part of Asoka’s political system.
The only condition for their freedom
was that they must ‘‘turn from their
evil ways”’, that they be not ““chastised’’
(Ibid). The king was only anxious ‘‘to
set them moving on the path of piety’’
(Kalinga R. E. II).

Thus Asoka was the first in the world
to usher in the reign of Law and non-
violence, abolishing mihtarism, and con-
quest by forece and bloodshed, which
Sanskrit political writers appropriately
designate as Asura-Vijaya, the conquest
that becomes only a demon. He stood
for the opposite kind of conquest, which
he calls Dharma-Vijaya, the conquest
that is won by love (priti) and results
in paying homage only to Dharma or
morality. Henceforth, he was busy
only for these ‘moral’ conquests, which
were extending all over the country,
and even beyond to foreign countries.

‘Within his dominions, the political map

of his empire was dotted over with
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patches of independent territories which
would be deemed as so many blots on
the escutcheons of other conquerors in
history. The steam-roller of annexation
which crushed the independence of so
many small States and peoples, and
brought a united India under the un-
disputed sovereignty of his grand-
father, Asoka did not permit to roll
farther, and complete its levelling pro-
cess, by a ruthless fulfilment of the full
programme of conquests marked out for
him by his predecessors on the throne.
He proclaimed his imperial decree :
“Thus far and no farther.”” But this
only released his energies for his scheme
of moral conquest. The resources that
were released by proseription of war, and
by disarmament, were now devoted to
the processes of peace, to a vigorous
prosecution of social service and welfare-
work among the masses all over the
country. He began by organizing on
a large scale measures of relief of
suffering of both man and animal by
the establishment of appropriate medi-
cal institutions such as provision of
medical men, medicines, and hospitals,
and special botanical gardens for the
cultivation of medicinal plants, indi-
genous, or foreign, for the supply of
raw materials, for the manufacture of
medicines in pharmaceutical works.
Says the King in Rock Ediet II:
‘““Kverywhere have been instituted two
kinds of medical treatment, treatment
of man and that of cattle (in veterinary
hospitals). Medicinal herbs . . . have
been caused to be imported and planted
in all places wherever they did not
exist. Roots also and fruits have been
similarly imported and planted every-
where.’” Next, be went farther in his
scheme of relief by providing supply of
water and shade along the highways:
“On the roads, wells also have been
dug and trees planted for the comfiort
of men and ecattle’” (R. E. II). His
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full scheme of welfare work i1s thus
detailed : ““On the high roads . . .
banyan trees were planted by me that
they might give shade to cattle and
men ; mango-gardens were planted, and
wells dug, at each half-kos; rest-houses
were built; and many watering-stations
were constructed for comfort of men and
cattle’’ (Pillar Edict VII).

And, lastly, coupled with this net-
work of public works of utility spread
over the whole country, to promote the
physical well-being of his people, he was
vigorously prosecuting measures for their
spiritual well-being by means of mass-
Instruction in Dharma or Religion, not
any particular religion professed by any
sect or community but the religion
which is ecommon and acceptable to all
sects and communities as the universal
religion of mankind. His position as
emperor who had to deal with so many
creeds and sects no doubt presented
special problems. The usual policy in
such cases 1s that of striet religious
neutrality. But Asoka, by his own
prineciple, could not remain neutral or
indifferent in regard to what he believed
to be the supreme duty of a king, viz.,
to achieve the moral progress of his
people. Therefore, he was driven, by
the necessities of his case, to evolve a
religion for purposes of mass-instruction
which should be above ereed, and uni-
versally acceptable as the element (sdra)
(R. E. XII) common to all religions.
Asoka thus stands out as a pioneer of
Universal Religion. The religion that
he thus invented for the masses and was
adopted for purposes of Stgfte Religious
Instruction consisted of the cardinal
principles of morality upon which all
can agree, irrespective of caste or creed.
It comprised ‘‘obedience to father and
mother, elders, teachers, senlors in age
or standing; respect for teachers; pro-
per treatment towards ascetics of all
sects ; towards relations, servants and
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dependants, the poor and the needy:;
towards {riends, acquaintances, and
companions ; gifts to ascetics, friends,
comrades, and relatives, and to the
aged ; abstention from slaughter of liv-
ing beings even for religious purposes;
complete non-violence towards all life;
cultivation of specified virtues such as
‘““dayd (kindness), ddnam (charity),
satyam (truthfulness), saucham (outer
and inner purity), mdrdavam (mildness
of temper), sddhutd (goodness), bhdva-
suddhi (purity of heart), parikshd (self-
examination), bhaya (fear of sin),
utsGha or pardkrama (self-exertion in
moral life)’’ (see p. 69 of my Asoka,
Gaekwad Lectures, Macmillan, London,
for full references).

Such a cosmopolitan scheme of mora-
lity or religion Asoka could conscien-
tiously and freely propagate among all
communities all over the country, and
even beyond. He went so far as to
organize foreign missions to propagate
this new religion in certain Western
countries, which are mentioned by him,
where his work was already making
progress, as stated by him. He says:
““This Dharma-Vijaya or ‘moral’ con-
quest has been repeatedly won by him
both in his dominions, and even among
all the frontier peoples up to a limit of
600 yojanas, embracing the territories
of five Greek Kings,—Antiochos (of
Syria), Ptolemy (Ptolemy II Philadel-
phos of Egypt, 285-247 B.C.), Antigonos
(of Macedonia, 278-289 B.C.), Magas
(of Cyrene, 800-258 B.C.) and
Alexander (of Epirus, 272-258 B.C.);
and, towards the south, among the
Cholas, Pandyas, as far as Tamraparni
(Ceylon), . . Everywhere are people
following the moral injunctions of His
Sacred Majesty” (R. E. XIII).

Asoka’s greatness is further brought
out in the way he treated the communal
problems of his time, which are the
eternal problems of India. He has
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published a special proclamation on the
subject (R. E. XII) in words which
have value even in present time. The
religious toleration that he preaches in
this Edict was the logical consequence,
the natural extension, of his general
religious views, on the basis of which
he had established his State religion for
adoption by all communities and classes
in the country. The Inscription states:
““His Sacred and Gracious Majesty the
King shows honour to all sects, and to
all classes, ascetics as well as house-
holders; by gifts and offerings of various
kinds is he honouring them. But His

Sacred Majesty does not value such gifts
or honours so much as how there should
be the growth of the essential elements
(sdra-vriddhi) of all religions. The
growth of this ‘““essence’ of all religions
is of diverse kinds. But the root of it
(milam) is restraint of speech (vache-
gupti), that is, that there should not be
thoughtless praise of one’s own sect and
criticism of others’ sects. Such be-
litthing or slighting as well as appre-
ciation must be on proper specified
grounds. Thus doing, one helps his
own sect to grow and benefits the sects
of others too. Doing otherwise, one

inflicts injury on his own sect and does
disservice to the sects of others. For
whosoever extols his own sect and con-
demns the sects of others wholly from a
blind devotion to his own sect, i.e.,
from the thought, ‘Ijow 1 may glorify
(dipayema) my own sect,"—one acting
thus injures all the more the interests of
his own sect. Therefore, it is very
desirable that the followers of different
sects should be brought together in con-
cord (samavdya) that they might know
of the doctrines held by others. The
King, in fact, desires that all sects
should be possessed of wide learning
(bahu-sruta) and doctrines productive
of real good. And to all those who are
contentedly established in their respec-
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tive faiths, the King’s message is that
he does not so much value the bestowal
on them of his many gifts and other
forras of external honour, as that there
should be achieved the growth of the
‘essentials’ of all religions and a conse-
quent ‘breadth’ of outiook.’’

These words show how far ahead of
his times was Asoka in his religious
ideas. As the apostle of peace, he
naturally tried to find its true basis in
religion which he tried to purge of ele-
ments that would muke for differences.
Religion i1s at once the friend and enemy
of peace. In one of his Edicts (Minor
R. E. I), he states how ‘the people of
Jambudvipa, i.e., India, were disunited,
along with their gods,” pointing to the
strife of gods and their worshippers, the
battle of creeds and sects. The various
hints and suggestions thrown out by
Asoka in the Inscription under notice,
if analysed, will form themselves into
the following scheme for achieving com-
munal harmony:

(1) There is a core or kernel of truth
in every religion, a body of essential
doctrines on which all religions agree
and which must be separated from the
non-essential elements,

A recognition of the unity of all reli-
gions In their central truths is the
foundation of religious harmony.

(2) A respect for the common truths
of all religions should naturally lead to
‘restraint of speech’ (vacha-gupti) in
dealing with the doctrines of different
religions. This does not shut out free-
dom of religious discussions which
characterized the religrious life of ancient
India, as evidenced, for instance, in the
Upanishads. Only, the discussion must
not be thoughtless or malicious, but
should be inspired by a genuine thirst
for knowledge.

(8) Discussions should be organized
in regular religious Conferences (called
samavdya) where the followers of differ-
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ent sects should expound their respec-
tive doctrines which they must learn to
appreciate.

(4) Sectarianism will be conquered by
a width of learning by which the
follower of each sect will acquaint him-
self with the doctrines of other sects and
become a bahu-sifuta, i.e., a master of
many Srutis, of the scriptures of differ-
ent religions. Sectarianism is produced
where a sect confines its studies exclu-
sively to its own scriptures, and culti-
vates ignorance of the scriptures of
other sects. This ignorance is the fruit-
ful source of religious intolerance and
sectarian strife. The best antidote to
religious fanaticism is a comparative
study of different religions, in which
Asoka was a pioneer and far in advance
of his age.

(5) Lastly, out of this ‘breadth of
knowledge® will naturally spring a
‘breadth of outlook’, a wide-hearted
charity and toleration, a spirit of cathol:-
city and cosmopolitanism (bahukd),
which alone can solve the problem of
communalism in this country.

As usual with him, Asoka makes
proper administrative arrangements for
the systematic execution of his policy
of promoting religious toleration in the
country by means of the measures
adumbrated above. This work was
entrusted by him to his Ministry of
Morals and other suitable bodies of
officials, especially those appointed to
work among the women (Shri-Adhya-
ksha-Dharma-Mah&matras) notorious for
their religious narrowness and bigotry,
and amohg the masses, especially the
wayfarers and pilgrims (dealt with by
officers called Vraja-bhidmikas, lit.,
‘those in charge of the pastures’, includ-
ing highways and rest-houses and other
works of public utility executed by
Asoka; for this and other points see my
Asoka).
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Lastly, another point of Asoka’s
greatness may be found in the doctrine
of True Ceremonidl which he preaches
in one of his Edicts R.E. IX. Here
also Asoka shows himself to be ahead
of his age as a thinker and religious
leader by distinguishing the essentials
of religion from 1ts envelope of
formalism, customs, and ceremonies
which are not of the substance (sdra)
of religion. He found his pecple, and
especially the women-folk, given too
much to rituals, to the performance of
‘“tco many, manifoid, trivial and
worthless ceremonies’® connected with
ordinary events of life like illness,
marriage, birth, or even a journey, as

if mere ceremonies made up religion and.

The urdue emphasis laid
stili the bane of

a pious life.
on ceremonies 18
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Hinduism. Asoka shows great freedom
of thought and spiritual insight in call-
ing his ritual-ridden people to the true
moral life and performance of the
¢ True Ceremonial > (Dharma-Madiga-
lam) which consisted only iIn inner
purity, in character, in good and moral
conduct in all relations of life, and not
in some external formal acts.
Unfortunately, his ideals were

far ahead of his age to survive him.
The Ascent of Man has been a bloody
process, as in all evolution. But 1t
should not be so. Man must work out
his evolution in ways that should not
be always those of Nature ““red in tooth
and claw.”” The only salvation for
humanity lies in its realization of what
Asoka had stood for, and realized for
his country as its ruler.

RELIGION AND THE MODERN MAN

By SwaAMI AKHILANANDA

Many people do not realize the deep dogmas. People have various miscon-

psychological truth that this restless
weary world is really longing for peace.
Deep in the heart of each and every
one of us is the yearning for balance,
for harmony, for happiness in life. It
is true that appalling problems face us
everywhere. Wherever you may tra-
vel,—East, West, North and South,—
all over the world you will be sure to
find conflict and discord. Nevertheless,
behind all the violence and strife, be-
hind the greed for wealth and the mad
scramble for success, is the longing for
contentment, for balance and for peace.
The tragedy is that so few realize where
their happiness can be found.

Very few realize that the true spirit
of religion makes for peace, love, and
harmony in living. Religion is a way
of life, not a system of doctrines and

ceptions and false ideas of spirituality
and spiritual problems. Some super-
ficial thinkers, in their zeal to become
efficient and ““modern’, would discard
religion entirely as old-fashioned and
retrogressive. Although they may take
delight in discussing so-called spiritual
problems, they really measure pro-
gress and enlightenment in terms of
scientific achievement; they really value
only the things of this world that will
contribute to their physical comfort or
aesthetic enjoyment.

The true thinkers of to-day are go-
ing far ahead. They can even predict
the problems of the future. To be
truly modern, one must be able to
evaluate properly the ideals, practices,
and achievements of the past ; one must
be able to assimilate these into the pre-
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sent, and from this synthesis build and
project the future. The modern man
has an intelligent grasp of past events,
he understands the trends of thought in
the present, and from these can see
glimpses of what will come. He must
look forward, otherwise, he 1is not
modern.

This term (modern) has been used
all over the world. Through the cen-
turies and in every age there are some
who are called ‘“modern’ while others
are referred to as retrogressive or stag-
nating. Even thousands of years ago in
Hindu literature we flnd mention of
‘“moderns®® as well as writings to refute
the arguments of these ‘‘advanced”
persons. Every age has seen the rise
of people who had new thoughts, who
gave utterance to new ideas, and these

are called ‘““modern’® by their contem-
poraries. Buddha in India and Lao
Tze in China were both regarded as
modern, and so, consequently, were
their followers. These leaders gave a
new interpretation to life, new expres-
sions of spirituality and religious ex-
perience. Christ was a modern man,
not because He had any destructive
tendencies, but because He placed a
new emphasis upon religion. All the
Jewish prophets of different periods
were modern; Mohammed was modern;
the great spiritual leaders and reform-
ers during the Middle Ages in both the
East and West were examples of new
and invigorating thought. Sri Rama-
krishna and Swami Vivekananda were
truly modern, for they had a complete
understanding of the past and thorough-
ly lived in spiritual realizations. They
solved the future problems of mankind
by their dynamic emphasis upon the
divinity of man. They emphasized a
new way of life, and gave new interpre-
tations of spiritual problems, thereby
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ushering in a new spirit in the world at
large.

In the Western countries the people
who command the greatest respect and
who have the widest influence are the
great industrialists, the efficient mate-
rialists, the scientific experts. It is
they who arouse the admiration of the
young people, not the religious leaders.
Why? Because they are contributing
for enjoyment and physical comfort—
remedies for disease and many of the
so-called evils of life. There is tangible
proof of their wusefulness. From the
practical pomt of view they are making
existence in those countries seem more
endurable, more exciting and enjoyable,
until it may easily appear to the ave-
rage man that life without their bene-
fits would not be worth living.

On the other hand, if we are to offer
these people religion as a way of life,
what claims can we make for it in com-
parison with the benefits I have just
enumerated? Can religion give you

comiorts?  Aeroplanes? Means of
covering when it is cold? Coolness
when it is scorching hot? No. Con-

sequently, to some so-called practical
persons in both the East and the West,
religious leaders and their ideas seem
useless—old-fashioned. They were good
enough for people 500 or 700 years
ago, when men and women didn’t know
any better—when they would swallow
superstition. Now we are living in a
scientific age, and the average ‘‘pro-
gressive’’ person wants facts. To his
mind, when you speak of religion, you
are offering something ethical, ancient,
mysterious, and not appealing to an
indifferent, pragmatic world.

There are persons who will tell you
that religion is not only useless, but
actually harmful. They will say that
in the East it is religion which has kept
us so long in ignorance, poverty, and
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bondage; and that in the West religion
has been the cause of the bitterest
quarrels and fights; again, that 1t 1s
nothing but a set of varying doctrines
and dogmas. If we would defend reli-
gion we must be able to meet these
arguments. We must have a grasp of
spirituality and spiritual problems.

It is true that deplorable conditions
exist, that all around us we see great
unhappiness. It is also true that so-
called religion has been a powerful
element 1n the activities of the world—
In seeming to create wars and distur-
bances. But was it really religion that
brought about these things? Were the
doers of evil deeds the great spiritual
personalities whom we love and reve-
rance? This holy name of religion has
been polluted by fanatics and designing
persons everywhere; the name of God
has been desecrated even by men who
should have known better. There is
abundant proof that religion has given
peace, harmony, courage, joy, and un-
foldment to millions. How then could
this same religion that gave so much
gladness and inspiration also be the
means of hatred and destruction? How
could it give enlightenment, and at the
same time keep men In bondage, ig-
norance, and superstition? Something
must have gone wrong. Another spirit
was at work. Sometimes through the
mistaken zeal of fanatics, sometimes
with malicious intent, more often
through sheer ignorance, the name of
religion has been used as a cloak for
motives of hatred and greed.

Again, any lovely thing if misused
can become a means of destruction.
Even those scientific improvements that
we so greatly admire, if put to evil
intent, can become instruments for
diabolical purposes. I need only men-
tion the methods of modern warfare to
show you what fiendish cruelty and
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destruction they could accomplish. Yet
in themselves these discoveries were of
great value. It is people who misuse
that create havoe. Again I say that it
was never religion or spirituality that
did the harm, but the people who only
claimed to be religious or spiritual. Too
often designing persons have fooled and
misled others who had faith in them.

So-called religious people are really
to blame for many of the misconecep-
tions that exist about religion and
spirituality. They claim that they have
the only right methods, the only rituals
to be followed, and if you do not accept
them you are not religious. It is un-
fortunate, but if you look about, you
will see Hindus, Jews, Mohammedans,
Christians, and many sects, each really
convinced that his way is best. Some
will even go so far as to say that there
1s no other way but their own.
Naturally, a man of intelligence, a
rationalistic thinker will be puzzled.
He will say to himself, ‘“These people
talk of God, of Truth, of an All-loving
Being, yet quarrel and condemn one
another. How can they preach uni-
versal love and peace, yet express hatred
and suspicion of one another? If they
do all these destructive things in the
world in the name of religion, then
religion 1s worse than useless.”” These
are questions that disinterested parties
have a right to ask, and we must be
ready to answer their challenge.

We must understand that true reli-
gion is not a ritual or ceremony. It is
not a system of doctrines and dogmas.
It 1s a way of life. It is the realization
of the spiritual unity of all, and if truly
followed, it will give peace, harmony,
liberation, and enlightenment. It is not
Iimited to ome race or country. It is
not restricted to one group or sect.

“Truth is one. Men call It by various
names.’’
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The world to-day is really very small.
Rapid communication and easy trans-
portation allow us to have intellectual
as well as physical contact with distant
parts of the earth. It is possible to
compare one group with another, to see
how different religions are expressed in
the acts of their various worshippers.
An intelligent man will compare notes.
He will find that a really good Christian,
or Hindu, or Mohammedan, or Jew, or
Buddhist will think alike. A good
Hindu will offer prayers and lead an
unselfish life as well as a good Moham-
medan. The modern man will have to
admit that there are good persons all
over the world; that good people are
not limited to one race, country, or
religious sect. The more he sees of life
and people, the less he will care to con-
demn. He will be willing to admit that
a good Hindu is as noble as a good
Mohammedan, Christian, or Jew. Ex-
clusive claims to sanctity cannot be
justified in terms of modern science, or
in any other terms. If you try to make
such claims you are either a false pro-
phet or a very ignorant person. Any
man claiming exclusive rights in the
name of religion is ignorant. The mind
that is really free from prejudice can
see that all faiths are leading ultimately
to the same goal. What is needed is a
universal interpretation of religious
philosophy and practice.

When the whole edifice of religious
thought is being undermined by scienti-
fic and pseduo-scientific thinkers, it
needs to rest upon a thoroughly rational
basis. In the first place it must be
able to satisfy the intellectual cravings
of the modern man. It must be ready
to face agnostics, rationalists, and
others, without any kind of sectarian
bias. The ultimate reality is spiritual
and men are truly divine, however they
may vary in their outer expressions and
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manifestations. This is the firm founda-
tion upon which we must rest,—that
there is only One Existence behind all
these apparent differences.

Again, religion must have a practical
system for the application of its philo-
sophy and ideals to life. This should
be broad—auniversal enough to suit
different types of mentality and
temperament. Rituals and ceremonies
are very helpful to some, but should
never be imposed upon anyone. There
are bound to be various forms, accord-
ing to various requirements of mankind,
but we must know that they are only
separate paths leading us to the same
All-loving Being. There can be no
exclusive clalms to superiority of one
form or one way over another.

To-day, if religion is to be really
effective, if it is to make sufficient
contribution to sweeten life, then it
must be practical. There must be a
practical way of applying religious
philosophy and ideals. Without spiri-
tual unfoldment, life is not worth living ;
life is a failure. Science and efficiency
alone can never bring joy to the heart.

When it can be effectively demons-
trated that spiritual unfoldment is the
basis of life, then problems will begin to
be solved. Men will consecrate their
whole lives—in every sphere of activity.
They will not work from selfish motives,
or be driven by desire of accumulation.
Realization of the oneness of all life and
the resulting spirit of service alone can
give scope for vitalizing life, for inspira-
tion, and peace. Let us by our appli-
cation of religious truths refute the
pseudo-scientists. It was never religion,
but irreligion that was harmful. It was
not religious teachings that made
havoe, but the acts of persons who did
not follow these teachings. ‘They
failed in the effective application of
religious ideals,
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There can still be a glorious future
for religion. The most enlightened
minds are predicting that our life ahead
must be coloured with spirituality.
Even scientific achievements need reli-
gious ideals to give them true value.
History proves that equality cannot be
established effectively and permanently
on the material plane, or by forced equal
distribution of wealth and property.
There would be no incentive for men
to overcome their greed for wealth and
power, to be unselfish and noble. The
old narrow prejudices must go. Truths
that will survive must be as broad as the
needs of humanity.

The world to-day is faced with
appalling problems. Many politicians,
sociologists, economists, and others are
trying to find the solution, Karl Marx
tried, other great thinkers have tried,
but all have failed. Some try to preach
equality on the basis of scientific under-
standing, others by an economic basis,
but no one succeeds. Now once again
the thought of the world must be
focused upon religion. Religion is
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needed, and must be applied in
individual and collective life. As Sri
Ramakrishna emphasized, ‘‘First have
the knowledge of Advaita.’” On:ness
is the basis of all life, irrespective of
racial, geographical, or financial differ-
ences. Swami Vivekananda elaborated
this teaching in bringing out the ancient
idea of the divinity of man, and stressed
its invigorating effect on every sphere
of activity throughout the world. The
more modern men and women can grasp
this idea, the more they apply it in
their individual life, social contacts,
religious associations, and international
affairs, the greater they will find the
eflicacy of religion. The baneful effects
of scientific developments that had no
basis in spirituality will then be
thoroughly eliminated. Prejudice and
superstition will then vanish, and reli-
gious quarrels will also cease to exist.
Class and caste rivalries will disappear
spontaneously. Then our individual
and collective problems will be solved,
and peace, harmony, and equality will
really be established.

ALEXANDER’S THEORY OF KNOWLEDGE

By Dr. Satisg CHANDRA CHATTERJEE, M.A., Ph.D., P.R.S.

Professor Samuel Alexander was a
renowned British neo-realist. His phlo-
sophy is a part of the wide-spread
realistic movement in philosophy, which
was started in England by G. E. Moore
and Bertrand Russell, and in America
by E. B, Holt, R. B, Perry and other
authors of The New Realism. While
agreeing with the general position of
realistn, Alexander differs from other
noe-realists on four fundamental points.
First, the idea of system in philosophy,
which is repudiated by the American
neo-realists, is accepted by Alexander as

quite reasonable and valid. His philo-
sophy is an honest attempt at a system
of philosophy in the sense of a systematic
account of the world in all its aspects
in the licht of one universal principle.
Secondly, while Russell and the
American realists adopt the logical
analytic method to obtain objective
scientific knowledge in philosophy,
Alexander follows the empirical method
which consists in reflective description
and analysis of the special subject-matter
of philosophy. For the former, mathe-
matical or symbolic logic is the only
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instrument for philosophical study and
construction. But for Alexander, philo-
sophy, like the sciences, has to study
certain special problems in the light of
common-sense experience and by the
formulation of concepts which bring
order and system into the manifold data
of experience. Thirdly, in Alexander’s
philosophy we find a theory of ontologi-
cal monism as distinguished from the
ontological pluralism or the theary of
neutral entities as advocated by Russell
and the American realists. According
to Alexander, Space-Time is the ultimate
reality, and all other empirical existents,
including things, minds and their rela-
tions, are only complex configurations of
it. Other neo-realists however hold that
the logical analysis of experience termi-
nates In a number of simple and indefin-
able logico-mathematical concepts from
which the different orders of existents
may be deduced. These logico-mathe-
matical entities have only subsistence or
being, as contrasted with the material,
living and mental entities which have
being in space and time, and are there-
fore called existents. Being purely
logical and subsistent, the ultimate
entities cannot be called mental or
material, but should be characterised as
neutral. All the things of the world,
physical and mental, are composed of
these ultimate neutral entities. Lastly,
Alexander differs from the American
realists in according distinet reality to
mind or consciousness. ¥or the latter
what we call consciousness is not any
distinet subjective existence, but only
a particular grouping of objects, defined
by the specific response of the nervous
system. Thus Holt defines conscious-
ness as the ‘‘cross-section’® of the
universe defined by the ‘speecific res-
ponse’ or ‘behaviour’ of the nervous
organism. Just as a searchlight by
playing over a landscape and illuminating
now this object and now that, defines a
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new collection of objects; so the specific
response of the organism, equipped with
a central nervous system, makes a
definite collection of objects from the
environment. The totality of objects
thus defined or illuminated by the
response of the nervous system, is the
cross-section or consclousness. Alex-
ander demurs to this account of con-
sciousness and holds that unless we
admit acts of mind as distinct from the
objects we cannot explain consciousness
or awareness of objects. For him mind
or consciousness is not a set or collection
of objects defined by the searchlight of
organic response. It is in some sense
the searchlight itself; it is a new quality
of the brain process, and is therefore
within the responsive organism and not
out there in the environment. Russell
also is in favour of accepting the reality
of certain purely mental entities as dis-
tinet from physical objects. Thus both
Russell and Alexander maintain the
distinetion between the subjective and the
objective and do not, like the American
realists, reduce mind or consciousness
to purely objective terms,

Alexander defines philosophy ‘as the
experiential or empirical study of the
non-empirical or a priori, and of such
questions as arise out of the relation of
the empirical to the a priori>>. When
we consider the different characters of
the objects of experience, we find that
some of them are variable and belong
to certain things only, while others are
pervasive and universal features of all
objects. Thus some things are red,
some are green; some objects are
animate, some inanimate; some are
conscious, others are unconscious. Such
variable characters of objects may be
called empirical. As distinguished from
these, there are other characters which
in some form belong to all existents.

! Vide his Space, Time and Deity, Vol. 1,
p. 4.
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Such are substance, quantity, identity,
causality, spatial and temporal charac-
ter, etc. These pervasive characters of
objects may be called non-empirical or
a priori. They are the categories of
experlience. Philosophy is the attempt
to study these very comprehensive
topics, to describe the ultimate nature
of existence if i1t has any, and these
pervasive characters of things or cate-
gories. Its method, like that of the
sciences, is empirical. It will proceed
like them by reflective description and
analysis of its special subject-matter.
Like them it will frame hypotheses by
which to bring its data into verifiable
connection and exhibit such system as
can be discovered in these data. It 1s
thus itself one of the sciences delimited
from the others by its special subject-
matter. Philosophy is therefore dis-
tinguished from the special sciences, not
so much by its method as by the nature
of the subjects with which 1t deals.
While the sciences deal with the variable
and empirical characters of the objects
of experience, philosophy deals with the
pervasive and non-empirical characters
of the experienced world. Both how-
ever follow the same method of reflec-
tive description and analysis 1n the study
of their respective subject-matter. To
quote Alexander’s own words, ‘“Philo-
sophy, by which I mean metaphysics,
differs from the special sciences, not so
much in its method as in the nature of
the subjects with which it deals.””*
Philosophy is thus the science of meta-
physies as a study of the most compre-
hensive problems of life and experience.

One of the most important problems
of philosophy 3is the problem of know-
ledge or of experience itself. According
to the idealists, knowledge or experience
is the most fundamental fact on which
the existence of objects depends, since

? Vide Space, Time and Deity, Vol. 1, p. 1.
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there can be no object without some
experiencing mind that knows it. So
it has been held by the idealists that
experience is something unique and tbat
mind has a central and privileged posi-
tion In the scheme of things. They
think also that since knowledge or
experience 1s the basic principle of
reality, the theory of knowledge or
epistemology is the indispensable founda-
tion of metaphysics or the theory of
reality. Alexander who is a realist and
follows the empirical method in philo-
sophy, controverts the main positions of
the idealist. He holds that mind has
no privileged position in the world of
objects. Finite minds are but one
among the many forms of finite exis-
tence, distinguished from others only
by its greater perfection of development.
In point of being or reality all existences
are on an equal footing, only mind 1s
more developed than other objects.
Nor is it true to say that knowledge or
experience is a unique relation which is
unlike any other relation between any
two objects. In fact, the cognitive
relation is the simplest of all relations
which may hold between objects of the
same or of different kinds. The most
obvious classification of finite things 1s
into minds on the one side and external
things on the other. The relation
between a mind and an external thing
is the relation of cognition or experience.
Mind knows or experiences; eXternal
things are known or experienced. What
is the nature of the relation between
the two?

Taking any experience we find that it
may be analysed I1nto two distinct
elements and their relation to one
another. ‘The two elements which are
the terms of the relation are, on the
one hand, the act of mind or the aware-

ness, and, on the other, the object of
which it is aware; the relation between
them is that they are together or com-
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present in the world of experience’.’
Cognition or experience is just this com-
presence between a mind and an external
object. It is nothing peculiar to the
cognitive relation. There are wvarious
kinds of compresence. It may hold
between two external or physical objects,
e.2., a tree and the earth on which it
stands. It may also hold between two
mental acts, .as when I see a friend and
hear his voice, and distinguish between
the acts of seeing and hearing. Similar-
ly, it holds between a mind and some
non-mental object; and it is here that
togetherness or compresence takes the
form of cognition or experience. *‘Cog-
nition then, instead of being a unique
relation, is nothing but an instance of
the simplest and most universal of all
relations’’.* Thus in the perception of
a tree there is the act of mind called
perceiving, the object which is the per-
ceived tree, and the togetherness or
compresence which connects the act of
mind and the object.

Now we are to observe that although
the two terms involved in experience,
viz., the act of mind and the object, are
on the same footing as two distinet exis-
tences, yet they are very differently
experienced. The one is experienced ias
the act of experiencing, the other as that
which is experienced ; the one is an -ing,
the other an -ed. The act of mind is the
experiencing, the object 1s that upon
which it is directed, that of which 1t is
aware. The experiencing is the mind’s
awareness of the object, and the aware-
ness is aware of itself. ‘‘My awareness
and my being aware of it are identical’’.’
When I become aware of some thing, 1t
is I who am aware, and the thing is that
of which I am eware. Thus while the
object 1s referred to by the mind as some-
thing distinet from it, the mind is itself

* Vide op. cit., Vol, I, p. 11.
*Op. cit., Vol. II, p. 82,
°*Op. cit.,, Vol. I, p. 12,
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and cannot be an object to itself. The
distinction between the mind’s experience
of itself and that of the object 1s conve-
niently described by Alexander by
saying that ‘‘the mind enjoys itself and
contemplates its object. The act of
mind is an enjoyment; the object is
contemplated®’,* Thus in every ex-
perience the mind enjoys itself and con-
templates its object, and these two
existences, viz., the enjoyed and the
contemplated, are united by the relation
of compresence which is nothing peculiar
to cognition,

The object contemplated by the mind
is always distinet from the mind, and in
that sense independent of the mind. It
is a lower grade of existence than the
mind which contemplates it, and 1s there-
fore non-mental, if not always physical.
It is true that every object is somehow
selected by the mind from the environing
world of being. Of the surrounding
world we know only those objects for
which the mind possesses the requisite
capacities. Again, of all the objects
which may affect us at any time, we take
notice of only those that are connected
with our dominant interests for the time
bemg. But from this we should not
conclude that the objects are dependent
on the mind for their existence, or
quabities. For an object, to be selected
by the mind, is not to be made or created
by it. I may elect to know this or that

side of the table before me. This how-
ever does not mean that the sides of the
table depend on or belong to me in any
way. They belong to the table 1itsel
and are only seleeted by me as objects
of my knowledge. So also the table
cannot be known without a mind to
select and know it. Therefore what the
object owes to mind is its being known,
and not its being an existent physical
reality nor its having certain qualities

° Op. cit., Vol. I, p. 12,
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as known. The colour, pressure and mental, for these are patently psychical

other qualities of a physical thing exist
in their native character in the thing
itself independently of their being
known by us. Instead of the object
being dependent on the mind, we see
that the mund is, at any rate for its
original material, dependent on the
object, is so far as all the materials for
its thought and activity are ultimately
derived from the experiences of objects.
So we should say that ‘‘though for
mind things are a condition, the pre-
sence of mind is not a condition of the
existence or quality of things’’.’

It has been said before that the
objects contemplated by a mind are

non-mental. Now there are various
grades of mental life, such as sensation,
perception, imagination, memory and
thought. In all these phases of the
mind we may distinguish between the
mental act or the experiencing and the
object or the experienced, and see that
in each case the object is non-mental.
All these mental phases are different
forms of attention directed wupon
different objects. Thus sensation and
perception, etc., are really forms of
attention or interest related to different
objects. In sensation there is the
mental act called sensing and the object
called the sensum, Similarly, we have
the acts of perceiving, imagining,
remembering and thinking related respec-
tively to the percept, the image, the
memory and the thought. All these
objects are attested by our experience to
be non-mental existences. A patch of
green seen by me is the non-mental
object which is external to the act of
seeimg. In like manner, the tree per-
ceived by me, the memory-image of my
absent friend and the thought of future
rain are all non-mental objects of my
mental acts. It may appear strange to
speak of thoughts and images as non-

"Op. cit., Vol. I1, p. 106.

or mental in character; they are mere
ideas and in no sense non-mental reali-
ties. But it is to be observed that an
image is as much the revelation of an
absent object as the percept is of a
present one. Both are objects of experi-
ence and have the character of being
experienced, and are therefore external
to the mental acts of experiencing. In
sensory experience the revelation of a
physical object is due to the influence
of the physical thing; in imaging the
act of mind is provoked from within,
but refers to a non-mental object
without,

The mind as we experience it is a
‘“‘continuum of mental acts, continuous
at each moment, and continuous from
moment to moment’.®* Taking any
mental act we see how it is continuously
united with other mental acts in one
unitary condition. When I perceive a
tree, the act of perceiving is continuous
with the sight of adjacent objects, the
touch of the cold air, the feeling of bodily
comfort and so on. All these are fused
together into a whole mass of experi-
ence, within which this or that mental
act may be discriminated to suit one’s
purpose or interest. Further, our men-
tal act is continuous not only with
others at the same moment, but also
with those which precede and succeed
it. Mind is this continuum of all mental
acts. In the same way, the object of a
mental act is continucus with other such
objects so as to constitute one thing.
Thus one object, say the colour of an
orange, 1s continuous with other such
objects as its touch, taste and smell.
The orange as one thing is the continuum
of these intimately connected objects
which are its constituent elements.
Thus the mind is a continuum of mental
acts belonging to it, while the thing is
a continuum of objects which belong to

* Op. cit., Vol. I, p. 14.
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it. We experience the mind i1n an
enjoyed synthesis of many mental acts,
a synthesis we do not create but find.
Sim:larly, we become aware of a thing
as the synthesis of its appearances to
mind on different occasions, where also
the synthesis is not made by the mind,
but is in the objects themselves,

So far we have seen that the object
contemplated by the mind is a non-
mental existence distinet from the enjoy-
ing mind. It follows from this that the
mind can never be an object to itself
in the same sense in which physieal
things are objects to it. The mind is
itself and refers to objects. It always
experiences itself as experiencing, but
never as an experienced object. For
my mind to become an object like @
physical thing we require another
superior mind, say an angel, over and
above the continuum of mental acts.
That there is in me such an overmind
or transcendent self, for which my mind
is an object, is a gratuitous assumption
of the transcendental idealist. But we
have no experience of such a mind, and
therefore it should have no place in an
empirical metaphysics. It is generally
supposed that in introspection we turn
our mind upon itself and make it an
object of contemplation. This however
is a wrong view of self-observation or
introspection. To introspect a mental
state is not to contemplate 1t as an
object, but merely to experience it and
report more definitely the condition of
enjoyment. Thus I may now have the
memory of a past experience. Here I
do not make that past experience an
object of my present consciousness, but
I have that experience as a partial
enjoyment linked up with my present
enjoyment of myself. To introspect a
past experience is not to objectify that
experience, but to enjoy or re-live our
past. It is not correct to say that by
introspection we know the Images
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involved in imagination or the objects
of our remembered past experiences.
The images and remembered objects are
as much objects of mental acts as per-
ceived physical things., Hence like
physical things both are objects of
extrospection. So also, we do not intros-
pect when we observe the condition of
our body in emotion or kinaesthetic
sensations. Bodily conditions are non-
mental objects like colours or figures in
space. To know these is not to intros-
pect or observe the mind, but to
extrospect certain non-mental objects.
Thus we see that whatever is contem-
plated by the mind must be a non-
mental object distinet from the mind,
and that the mind can never be a con-
templated object to itself. The mind
may be introspected through an enjoy-
ing consciousness of itself, but not
observed as an external object.

The above view of mind or conscious-
ness as the continlum of mental acts
which are compresent with objects is
different from the searchlight theory of
consclousness as advocated by the
American neo-realists. According to the
latter, consciousness is not a quality of
mind or of neural responses to the out-
side world. It 1s not anything different
from the objects of consciousness, but a
name for the total collection of objects
to which the nervous system responds.
The neural response is like a searchlight
which illuminates a certain portion of
the outside world, or like a plane cuts
the world across and lays bare a certain
surface. Consciousness is just the cross-
section of the universe or the collection
of objects illuminated by the response
of the nervous system; and sensations,
perceptions, memories, emotions and
volitions are parts of the total collection.
It follows that consciousness i1s not, as
Alexander thinks, within the organism
as a quality of the neural response; con-
sciousness is out there in space and
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belongs to the totality of objects or what
are commonly called the objects of
consciousness,

Alexander criticises the searchlight
view of consciousness and finally rejects
it, although it is closely allied to his own
in general spirit. As we shall see here-
after, mind or consciousness 1s for him
the quality of certain neural processes,
and the conscious process 1s 1dentical
with the neural one. But although
mental processes are identical with
neural processes, they have the new
quality of consciousness which marks off
the neural processes from other vital
processes. Unless we admit the quality
of consciousness in the mental processes
as distinct from nervous responses we
cannot explain how any experience can
have the character of being my experi-
ence. When an object is cognised, it
is felt that the object exists for me or
as my object, and that it is I who
cognise it. This can be explained if we
say that the neural response to the
object is an act of consciousness, for then
the response can be something which
experiences itself at the same time that
there is the experience of the object.
Every act of consciousness enjoys itself
and contemplates the object. ‘So when
we know the object, we know that we
know it, or knowing is always know-
ing that we know’.? If, however, cons-
ciousness belongs not to the neural
response, but to the collection of objects
made by it in the environment, we do
not see how any object can be my object.
Rather, we should say that a particular
object is owned by the totality of objects
or the cross-section to which it belongs
as a part. This however will not ex-
plain the consciousness of the object as
an object for me or as my object. Nor
can it be said that my body is the self
which apprehends the object as my
object. The body is, properly speaking,

* Vide op. cit., Vol. II, p. 112,
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as much an object of consciousness as
any other physical thing. It belongs to
the collection of objects, and so cannot
own other objects as my objects.
Further, consciousness being the total
collection of objects made by mneural
response, we do not see how the body
which is only a part of the whole can
have any consciousness. The cross-
section as a whole is consciousness, But
it cannot be my consciousness or myself.
This difficulty however does not arise if
we say that from the first the object is
related to a conscious act of cognition
which is continuous with other acts in
the constitution of the mind. The
cognitive act being self-conscious will
apprehend the object as my object or
as an object for me.

Now we come to Alexander’s theory of
truth and error. For him reality and
truth are not identical, and they are
differently apprehended by the mind.
The ultimate reality is Space-Time.
““The real is Space-Time as a whole and
every complex or part within 1t”°.'* We
are aware of our own reality so far as
we enjoy ourselves as a part of Space-
Time; we are aware of the reality of
objects in so far as they are apprehended
as part of Space-Time distinet from our-
selves. This distinctness of external
objects gives to our experience of them
the character of being given and
controlled from without. The objects of
perception are accepted by us as given
facts and we are to follow their shapes
and qualities in being aware of them.
The consciousness of objective control
in the experience of objects, however, is
not the consciousness of reality, but only
of their being not ourselves or of their
being distinet from wus. ‘Reality 1s
always experienced as that which belongs
to Space-Time, or the character of reality
is the character of so belonging’.'

"* Vide op. cit., Vol. II, p. 247.
' Ibed,
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Belief is the consciousness of reality. Hence the only way in which the truth

Belief in a judgment is the consciousness
that what is judged belongs to Space-
Time ag a whole. In believing that the
rose is red, I am aware that the red
colour belongs as a quality to the space-
time of the rose, and that this space-time
is a part of the whole.

All of our beliefs, however, are not
true. Beliefs may be right or wrong.
But the objects believed in are real, no
matter if the belief is right or wrong.
Even illusory objects are real so far as
they are perspectives of Space-Time, only
they do not belong where they seem to
belong. A Dbelief is wrong when 1its
objects, though rooted in reality, do not
belong to Space-Time in the form in
which they pretend to belong to it.
Thus when I judge a piece of rope as a
snake my belief or the proposition ex-
pressing it is wrong in so far as it relates
a real snake to a wrong place, i.e., the
Space-Time occupied by the rope. On
the other hand, in judging that the crow
is black, I relate blackness as a quality
to its proper place, i.e., within the
Space-Time of the crow, and my judg-
ment is true. Thus in some judgments
we apprehend reality truly; in others
falsely or erroneously.

Now the question is : What 1s truth
and error? It is generally held by
realistic thinkers that truth consists in
the correspondence of knowledge with
reality, while error in the want of
correspondence between them. ‘A pro-
position is true if it agrees with reality,
false or erroneous if it does not.’'”
Alexander does not subscribe to this
view. According to him, what makes
truth true is not correspondence to
reality but coherence. If the reality is
something other than what appears to
us by all the ways of sense and mind,
we cannot know what it is and whether
our knowledge corresponds to it or not.

2 Vide op. cit., Vol. 11, p. 252.

of one belief or proposition is to be
tested 1s by reference to other beliefs or
propositions. If this be so, we are to
say that the test of truth is coherence.
‘Truth and error depend in any subject-
matter on whether the reality about
which the proposition is conversant
admits or excludes that proposition in
virtue of the internal structure of the
reality in question; this truth is appre-
hended through intercourse of minds of
which some confirm the true proposition
and reject the false; and truth is the
proposition so tested as thus related to
collective judging.’’®* The problem of
truth and error will not arise for the indi-
vidual who lives in complete isolation
from the society of his fellow-beings.
We become aware of the truth or falsity
of our own individual opinions in so far
as they cohere or conflict with the
established social ideas. The intercourse
of many minds living in one society sets
up certain standard beliefs and ideas
which cohere with one another; such
coherent ideas are true, while ideas which
are lncoherent with true ideas are false
or erroneous. But the distinction
between coherence and incoherence is
ultimately determined by reality itself.
Any reality is an occupation of Space-
Time in a particular configuration. True
propositions cohere, while false proposi-
tions are incoherent with true proposi-
tions and are rejected by us. But that
rejection is determined by the reality
itself. It is by experience of reality
and experiment upon it that we dis-
tinguish between one group of proposi-
tions as true and the other as false.
““The one group, which the internal
structure of reality allows us to retain,
are truths; those which are rejected are
errors.””* Thus truth and error are the
products of the social mind under the

18 Op. cit., p. 252,
14 Vidﬂ 013- C‘it-, p- 253-
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guidance of reality. The one 1s retained
and the other rejected at the bidding
of reality through the intercourse of
minds. True propositions belong to
reality, while false propositions contain
certain features which are different from
the internal structure of reality. True
propositions are thus also real ; but their
truth is different from their reality. If
the rose is really red, its internal struc-
ture is different from that of a white
rose, and it compels us to reject the
attribution of whiteness to it. The
agreement of many minds in the belief
that the rose is red and not white does
not make the rose red, it only follows
that reality. But their agreement makes
the belief ‘the rose is red’ true, and the
belief “the rose is white’ false. Hence
the proposition ‘the rose is red’ is real
by itself but owes its truth to the agree-
ment of many minds with regard to it
or to the rejection of the false belief
which is incoherent with it.

True knowledge therefore owes its
truth to the collective mind but its
reality to the proposition which s
judged. In being aware of a real pro-
position as true, we add nothing to its
reality. On the other hand, truth
follows in the wake of reality, for it 1s
the intrinsic structure of the reality that
compels the distinction between truth
and falsity among propositions. These
are generated in the relation of the
reality to the mind. But many minds
are needed for truth, because it is in the
intercourse of minds that a ‘truth is
created as truth at the guidance of reality
by mutual confirmation or exclusion of
beliefs.”’® Just as truth as truth is real
in arising out of the relation of a reality
to the standard mind, so also error 1s
real only as possessed by the un-
standardised mind. The erroneous pro-
position at its face value is not real; it
is false or unreal. It is a judgment In

¥ Vide op. cit., Vol. 11, p. 261.
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which the elements are derived from the
world of spatio-temporal reality ; but the
combination of the elements is not real,
although it may be so believed by the
mind which makes that judgment.
‘Hrror is thus always in contact with
reality and is partial truth.”’® In it
certaln real elements are brought into a
wrong relation by the unstandardised
believer, and because of this it can be
rejected by the standard minds. Mere
unmeaning combinations of ideas are not
error. To say that virtue is red is not
an error but meaningless. In error
elements appropriate to a subject are
combined, but the combination does not
fit in with the real character of the
subject In question. It is an error to
predicate whiteness of a red rose, because
the whiteness 1s appropriate to the
sphere of roses but does not fit this
particular member of the sphere.

Like other modern realists, Alexander
rejects the idealistic theory of degrees
of truth and reality. According to him,
there are no degrees of truth and much
less of reality. To be real is to occupy
a Space-Time with a certain configura-
tion. In this sense anything of the
world is as real as any other thing, since
it cccupies its Space-Time as much as
any other. But while all things are
equally real, they are not equally per-
fect. Some things are more perfect than
others, though in point of reality they
are the same. Thus life is not more
real than matter but a fuller kind of
reality ; mind is not more real than life
but a more perfect kind of reality.
Things are more or less perfect accord-
ing as they are more or less comprehen-
sive, and their parts are more or less
harmoniously connected. Just as there
are no degrees of reality so there are no
degrees of truth. **What is real is real,
though any portion of reality is incom-
plete. What is true is true. But while

* Op. cit., p. 262,
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there are no degrees in the truth of
knowledge there are all manner of
degrees in the perfection or range of
knowledge.’”'” Of the two propositions :
‘the rose is red’ and ‘the rose is red and
fragrant,’ the second i1s not more true
than the first, although it may be said
to be fuller and more perfect than the
first. Truths are more or less perfect
according as they reveal reality more or
less completely and their contents are

'" Vide op. cit., Vol. 1I, p. 264.
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wider or narrower. But all truths are
equally true, each being taken in refer-
ence to its own contents and conditions.
There may be progress in truth in so far
as there 1s a gradual and progressive
revelation of reality to our minds.
Knowledge advances from less perfect to
more perfect forms, but every knowledge
is true in its own form and within its
own range. There are therefore no
degrees of truth or reality, but of
perfection.

SRI RAMAKRISHNA’S CONTRIBUTION TO THE
CHRISTIAN WORLD

By Rev. ALLEN E. CraxTON, B.A,

When we ask the question of what
contribution Sri Ramakrishna, the great
prophet of India, can make to Chris-
tianity or to the Christian world, we
face this same problem of the import-
ance of personalities, and as the abstract
means nothing to me but becomes real
in this personality, so in the personality
of Sri Ramakrishna we come face to
face with that which is truly India.
For if we can lay hold of him, I feel
that we shall be able to lay our fingers
upon the pulse of the heart of India.

Now, what that contribution 1s
depends not only on the contributor
but on the one who receives. No man
can give what another will not receive,
and to receive means a certain prepared
condition. To appreciate a great sym-
phony, one must have some knowledge
of what a symphony is. To receive

from Sri Ramakrishna requires a certain

spiritual tempo, a prepared ground,
what Jesus called *‘good soil”’, without
which the teachings and the life of Sn
Ramakrishna will fall either upon

barren land or thorny ground.

I think there are two main phases of
the contribution that Sri Ramakrishna
makes and can make to the Christian
world. The first one is a re-emphasis
of some things that are already clearly
stated in the Christian teachings, a re-
emphasis of things that we affirm with
the lips but deny with the life. Now,
among these 1s the uselessness of vain
mortification. We know how Sri Rama-
krishna practised in his discipline the
most rigorous methods, and yet he
emphasized the vanity of vain mortifi-
cation. There is one large branch ot
our church that has laid undue emphasis
on this field, and Sri Ramakrishna can
contribute to us much 1n this field.
Can, I say. How much he will depends
upon us.

Then the second point: we have
always stressed the vanity and the use-
lessness and the non-essential element of
modes of Baptism and particular rituals,
Jesus bore down heavily on these, and
yet in these days we find dispute and
actual warfare in the Christian religion
over these non-essentials that meant so
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little to Jesus. We find Sri Rama-
krishna in this modern day, within the
century, reaffirming for us this word of
Christ, and the worthlessness of money
if it does not lead to God.

Then we find him saying to us, ‘““The
servant of all is the greatest of all,”’
almost the words of Christ. He
permitted no one to call him a gude,
leader of anything of that nature.
To-day, when we find the arrogance
and superiority of our religion,
religious leaders and our ministers,
when we find the sense of superiority
crowding out the wvalidity of our reli-
gion and making of no effect the pro-
fession of profound spirituality, it is
important for us to turn again to
Jesus, who said, **The greatest of all
shall be servant of all’’; to see him
girding himself with a towel and wash-
ing his disciples’ feet, saying, *“The last
shall be first’’; saying, ‘‘The greatest
shall be the servant’ ; saying, ‘‘He that
exalteth himself shall be abased, but
he that humbleth himself shall be
exalted.”” In this day when our rel-
gion is expressing ifs superiority, we
need to turn to Sri Ramakrishna, who
would not permit himself to be called
‘“‘Reverend,’’ ‘“Father’’, or by any other
such title.

He told us that we should see God 1n
human form. To many of us this is a
bar to spiritual realization. We think,
‘““How can we see God in human form r”’
And, with the movements of the last
century, it does seem indeed, that a
man is mad who says he can see God
in human form. We have travelled so
far that we have lifted ourselves out of
the mood of spiritual realization and
are unwilling to practise the mecessary
technic. We are unwilling to put on
the glasses that make it possible for us
to see that which, with the naked eye,
is invisible. Now, we learn how, like
Jesus, Sri Ramakrishna practised with
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meticulous care those necessary methods
of concentration, of meditation, of ap-
plication, of unselfishness, of deep
yearning for spiritual realization, until
within his own being, having first
emptied himself of that which was a
bar to this realization, was laid before
his very eyes the microscope, the teles-
cope, the penetrating power that made
visible to him that which is impossibre
to anyone else, This was by sclentific
method, for it is impossible for us to
assume that an individual can achieve,
without first making the necessary pre-
paration, any wvalid results. It 1is as
though a scholar should go into a
chemical laboratory, look upon the desk
and expect that there he will find the
solution to a chemical problem.

We find Sri Ramakrishna teaching us
the futility of those in Christianity to-
day who will spend fifty years of a life-
time, fifty or sixty years of a possible
seventy-five years of life, in the amass-
ing of a sufficient fund to maintain the
last fifteen years in comparative ease or
security, and expect that, in one hour
of shallow, grudging attention to
spiritual matters, they will have, as a
side line, achieved the reality of the
arasp of spiritual truth and of Immorta-
lity. The very pettiness of our method
comes startlingly before us when we look
even for a moment upon Sri Rama-
krishna.

I shall dwell upon some other contri-
butions that Sri Ramakrishna made but
are not so obvious. Sri Ramakrishna
said, ‘‘To realize God, you must serve
men.’’ We all read a great deal about
humanism, and here is to me the
strongest death blow to the shallowness
of humanism which I have ever come
across. °‘‘To serve God, you must serve
men’’; that is what Jesus said. In so
doing, you realize that higher spiritual
consciousness which, when fully at-
tained, is God-consciousness. Shallow



1989 SRI RAMAKRISHNA’S CONTRIBUTION TO CHRISTIAN WORLD 608

humanism was impossible for Sr1 Rama-
krishna or for Christ because of the
very nature of humanity itself and be-
cause 't leaves out that important ele-
ment within us which gives validity to
the service of men. Sri Ramakrishna
tells us that opinions, creeds, rituals,
are paths that suit different tastes, yet
all lead directly to the goal or God,
provided the worshipper is determined
to know God, determined to apprehend
truth and is willing to forsake all else to
find that truth, to achieve this God-
consciousness. Then, and only then,
does his creed become wvalid. Then,
and only then, may he profess he is a
Christian, a Jew or a Buddhist, and has
a creed, a ritual or a practice.

Sri Ramakrishna and his wife both
loved God so completely that they be-
came one in fulfilling the Divine pur-
pose. There 1s something that needs,
I believe, to be brought to our atten-
tion as Christians, In our rugged in-
dividualism, we lose the deeper sacra-
mental sense of marriage because we
are ruggedly individual even in our
home life. We eliminate automatically
from our homes that most powerful
element that would give us the Divine
love that was experienced by Sri Rama-
krishna and his wife. Their love
together not only made them one in the
flesh and one in the spirit, but assisted
them both in the realization of Truth.

He entered into the practices of other

great religions and found them walid.
Sri Ramakrishna verified the teaching

that *“Truth is One. Men call It by
various names.’> And he brings to our
attention the bed that we, as Christians
or Jews or whatever we be, ask people
to lie in. They come to our churches
and we lay down the creed and there
it 1s. We put the man in the bed. If
it happens the bed is too short for this
man and his feet stick over, we chop
his feet off. If it happens the man is
too short, then we attach our instru-
ments and turn the crank and stretch
him until he fits the bed. Sri Rama-
krishna points out what Jesus indicated
when he said, ‘““The Sabbath was made
for man, not man for the Sabbath.”
Sri Ramakrishna calls to our attention
that if we would realize truth we must
be greater than our creeds and greater
than our churches. He never argued.
He demonstrated. You cannot argue
religion. While you are in the realm
of the argumentative, you are still in the
first grade. Religion does not begin
untill we have passed the argumentative
stage,

India has made a scientific or ex-

perimental approach to religion. Our

modern Christians, if they are to learn
anything from Sri Ramakrishna, I
believe, should learn this, that they
cannot get, in one hour of haphazard,
indulgent attention to spiritual truth,
that which requires the complete and
absolute attention, concentration, self-

lessness and yearning for the truth, for
God.




THE NATURE OF RELIGIOUS EXPERIENCE

By Pror. S. N. L. Sarivastava, M.A.

I

The present is said to be an age of
scepticism and one of utter distrust of
all matters spiritual. Religion has been
declared to be the opiate of idle persons
and the consolation of weaklings. In
fact, there are not a few who think
that to discard religion and even to
deride it 1is the first credential of a
modern man. For a considerable
length of time this attitude towards
religion received support from science
which gave no room to any spiritual
principle in its mechanistic world-
picture; but now, a wider horizon is
opening up before the scientists them-
selves. The scientist to-day tells wus
quite unequivocally that ‘“the ecruder
kind of materialism which sought to
reduce everything in the umiverse,
inorganic and organic, to a mechanism
of fly-wheels or vortices or similar
devices has disappeared altogether’’?
and that ‘‘the universe shows evidence
of a designing or controlling power
that has something in common with
our own individual minds.’”?> In the
wider vista that is now unrollmg before
his eyes, the scientist perceives that
‘‘there are regions of the human spirit
untrammelled by the world of physics.
In the mystic sense of the creation
around wus, In the expression of art,
in a yearning towards God, the soul
grows upward and finds the fulfilment
of something implanted in its nature.
The sanction for this development is
within us, a striving born with our

tSir A. S. Eddington: New Pathways in

Science, p. 823.
2Sir James
Universe, p. 187.

Jeans: The Muysterious

consciousness or an Inner Light pro-
ceeding from a greater power than
ours. Science can scarcely question
this sanction, for the pursuit of science
springs from a striving which the mind
is impelled to follow, a questioning
that will not be suppressed.’”® With
the vanishing away, then, of the land-
marks of the older materialistic scien-
tific thought, i1t i1s no longer now
possible to nonsuit the reality of reli-
gion on the grounds of allegiance to
science and the scientific methodology;
and 1if still there are persons who swear
by science in their attacks on religion,
we can only pity their anti-dated
knowledge of science and their failure
to understand the Ilimitations of
science.

The altered outlook of present day
scientists, then, is all very well and
we have to be thankiful to them for
thelr new announcements; but what
very often is not realised is that reli-
gion need not take °‘chits’ from the
scientists to vindicate its reality. It
is an autonomous and veridical experi-
ence which does not lean for its sup-
port on the crutches of natural science.

So also there has been prevalent the
mistaken notion that the wvalidity of
religious experience and its central
affirmations could only be established
on certain logical credenda or what
have wusually been called rational
proofs, The history of philosophical
thought shows how from time to time
philosophers have scratched their brains
to offer a logical proof of God’s exist-
ence (this being the pivotal pomt in

*Sir A. S. Eddington: The Nature of the

Physical World, p. 827.
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religion) and all to no effect. It was
the celebrated philosopher Immanuel
Kant who showed tellingly that all the
so~called logical arguments for proving
the existence of God—the ontological,
cosmological and theological argu-
ments—could only point to the reality
of God as a necessary logical postulate
of experience, but could not establish
God as a fact. Present day religious
philosophy, however, has switched off
from this logistical railroad and come
to a study of the actual deliverances
of the religious consciousness. It has
now come to realise that the real
proof of the reality of God is that God
is given as a factual content of the
religious experience. We cannot deny
or dispute facts of living experience.
Religious experience, it is now con-
tended, is a specific human experience
which has its own veridical deliver-
ances. The proof of God’s existence
certainly does not consist in ‘“a process
of building a precarious speculative
bridge from the world we see to its
unseen author’® nor does the religious
man require any extra-religious creden-
tials antecedent to his being religious.
Prof. R. F. A. Hoernlé pertinently
observes: ‘“We know God through
religion, and there is no other way of
knowing Him. It is not that we are
religious because we have become con-
vinced antecedently, from other sources,
that there is a God. Nor do we gain
our conviction by an exercise of the
‘will to believe’, if that means Pascal-
wise, taking a gambler’s chance on the
possibility of there being a God. If
there is a ‘venture of faith’ which out-
runs demonstration and yet is not

sapped by doubt, it is because in
religion we live by a conviction which
the very habit of living by it reinforces
and sustains, and which justifies itself
by a stability of outlook and response
unshaken by the vicissitudes of human
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fortune, and by a strength equal to
every call upon it.”* Contemporary
philosophy of religion has now defi-
nitely abandoned the view that the
existence of the Divine Being could be
deduced a priori from pure reason or
demonstrated from any facts of nature
or human life. All such considerations,
it is contended, are forestalled by
God’s being already there, that is, his

givenness means at the same time his

provenance, and this forms the ulti-
mate guarantee for the existence of all
other ‘givens’ or realities of a lower
order. ‘‘Religion,”” says Baron von
Higel, ““even more than all other con-
victions that claim correspondence with
the real, begins, proceeds, and ends
with the Given, with existences,
realities, which environ and penetrate
us, and which we have always anew
to capture and to combine, to fathom
and to comprehend.””> The Divine
Being, according to Hiigel, is pre-given
or provenient in a two-fold sense: first,
in contrast to the subjective processes
of our knowledge and experience, and
second, in contrast to all things that

are usually known as objective reali-
ties.

The recognition of religion as a
significant and autonomous experience
revelatory of a vital meaning of the
universe 1s to-day a common platform
on which thinkers of different denomi-
nations—realists like Prof. Alexander,
radical empiricists like William James
and absolutists like Bradley and
Bosanquet—have met. The upshot of
what we have hitherto been saying is
that religious experience is an autono-
mous and authentic experience which
is entirely su: generis and as such is
intelligible and explicable in its own
terms. We shall now pass on to con-

* Matter, Life, Mind and God : P. 192.

§ E_ssays and Addresses: First Series,
p. Xiii,
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sider some other fundamental questions
about, and the implications of, this
significant experience.

I1

First, as to the faculty of knowing
and the nature of knowledge in reli-
gious  experience., Now, religious
apprehension is certainly different from
all our ordinary perceptual and con-
ceptual modes of knowledge, and
brings into operation the special faculty
of soul-sense or the faculty of imme-
diate or intuitional knowledge. Even
if we serutinize our ordinary normal
experience, we shall find that there
also we have instances of knowing
which differ in their deeper immediacy
and inner certitude from the perceptual
and conceptual ways of knowledge.
Such modes of knowing can be nega-
tively described as non-logical or non-
conceptual. Let us first make ourselves
clear about what non-logical or intuitive
knowing 1s, and then we shall easily

see that life affords ample evidence of
such a type of knowledge. Prof. Henry
Bergson gives a very nice definition of
intuition: *‘By intuition”’, he says, ‘is
meant the kind of intellectual sympathy
by which one places oneself within an
object in order to coincide with what
is unique in it and consequently
inexpressible.”’® The kernel of all
intuitive knowledge whatsoever is such
an tntimate oneness of the subject with
the object known that the subject
enters, as it were, inside the object and
grasps just what is unique and indivi-
dual about it. In our aesthetic appre-
hensions, it 1is invariably so. In
Schopenhauer’s theory of aesthetic
intuition, we have the admission of the
possibility of self-losing in the cob-
templation of the beautiful. If a man,
he tells us, *‘gives the whole power of
his mind to perception, sinks himself

* An Introduction to Metaphysics, p. 7.
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entirely therein, and lets his whole con-
sciousness be filled with the quiet
contemplation of the natural object
actually present, whether a landscape,
a tree, a mountain, a building, or
whatever it may be; inasmuch as he
loses himself in his object (to use a
pregnant German idiom), i.e., forgets
even his individuality, his will, and
only continues to exist as the pure
subject, the clear mirror of the object,
so that it is as if the object alone were
there, without anyone to perceive it,
he can no longer separate the perceiver
from the perception, but both have
become one, because the whole con-

sclousness is filled and occupied with
one single sensuous picture.’”” The
supreme summits of artistic achieve-
ment are reached, not by the plodding
processes of the intellect, but by the
fiashes of creative intuition which bring
to the artists’ minds those *‘liquid,
clear perceptions’® in moments of sur-
passing concentration and receptivity.

Well has Robert Bridges, in his

Testament of Beauty, spoken about

art :

““Where of all excellence upspringeth
of itself,

Like a rare fruit upon some gifted

stock ripening

On its arch-personality of

faculty

Without which gift creative Reason

is' barren.”

Similarly, Milton testifies to the
*““celestial patroness’ inspiring in him
‘““‘unpremeditated verse.”” Shelley soar-
ed to that high level of clear intuition
whence he could see that

‘“Life, like a dome of multi-coloured

glass

Stains the white radiance of Eter-

nity.”’

inborn

"Quoted in Prof. Lossky’s Inturtive Basts
of Knowledge, p. 184.
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In the sphere of ethical life also, in
many a complicated and intriguing
moral situation, the light comes from
within, from an intuitive source, when
all the conventional and codified canons
of morality fail to give a clear lead.
There can never be a code of morals
so exhaustive and complete in itself,
so encyclopadic in scope, as to embrace
all possible moral situations for all
times to come. ‘‘In the chessboard of
life,”> Prof. Radhakrishnan rightly
observes, ‘‘the different pieces have
powers which vary with the context,
and the possibilities of their combina-
tion are numerous and unpredictable.
The sound player has a sense of the
right and feels that, if he does not
follow it, he will be false to himself.
In any critical situation the forward
move 18 a creative act. It springs from
the self by the laws of its nature.’’®

In the realm of science itself, where
anything like intuition is said to be
comnpletely non est and where nothing
but dry reasoning is supposed to sway
the mind, we find that the greatest
scientific discoveries have been brought
about, not by the ploddimg processes
of the intellect, but by flashes of
intuitive insight. Apples had been
fallmg for countless years, but Newton’s
hitting upon the idea of universal
gravitation by the observation of a
falling apple at a particular time was
an act of supreme intuition. Tyndall
says of Faraday’s electro-magnetic
speculations: ‘‘Amid much that is
entangled and dark, we have flashes of
wondrous msight which appear less the
product of reasoning than of revela-
tion.”’*

Coming to more trivial instances, we
may consider self-knowledge and our
knowledge of other persons. If 1

° An Idealist Viw of Life, pp. 196-97.
? Quoted in S. Radhakrishnan’s An Ideal-
tst View of Life, p. 176.
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scrutinize closely the nature of my
awareness of myself, two facts shall be
palpably evident to me. First, that
self-awareness is of a direet or ¢mme-
diate kind as distinguished from my
perceptual or conceptual knowledge of
objects which is mediate. This integral
or intuitional awareness of the self is
distinguishable even from the intros-
pective awareness of psychical facts.
Berkeley indicated the  difference
between the knowledge of self and that
of objects by saying that our know-
ledge of the former is ‘notional.’
Secondly, my self is realised in the
immediacy of my self-knowledge as a
unique entity, a perfectly non-general
something. This is evident from how
self-knowledge is communicated. In
communicating self-knowledge or the
knowledge of his own self-being, the
speaker uses the word I which is not
a general concept in the sense that it
1s applicable in the same sense to other
persons as well for whomn the word you
is used. Self-knowing is a unique
integral experience which is expressed
through its verbal symbol “I”’. Self-
knowing is non-conceptual.

Similarly, our knowledge of other
persons, at any rate in those instances
where in ordinary parlance we are
sald to know them intimately, is a
sort of intuitive knowing answering
to Bergson’s definition of intuition as
“the kind of intellectual sympathy by
which one places oneself within an
object m order to coincide with what
is unique in it and consequently
inexpressible.”” Is not my intimate
krrowledge of my dearest friend who
has a unique and inexpressible signi-
ficance for me, of this sort? The lover
who falls in love with his beloved at
the first sight grasps what is ““unique
and inexpressible’” in his beloved by

an 1ntuition which defies intellectual
analysis.
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All such instances are proofs positive
of the possibility of a non-logical
integral or intuitional knowledge.
There 1s, then, nothing mysterious or
incredible about intuitional knowledge.
In religious experience we have the
same intuitional knowledge turned
upon the Most High, the Divine m the
The intuitional light within
us which only glimmers in ordinary
circumstances, burns clearest and
intensest when one is face to face with
the supreme Maker. Religious experi-
ence is a fruition of the intensification
of the intuitive faculty of man. <“‘The
process of divine knowledge,’® says the
Dean of St. Paul’s, ““consists . . . . . .
in calling into activity a faculty which,
as Plotinus says, all possess but few
use, the gift which the Cambridge
Platonists call the seed of the deiform
nature in the human soul. At the core
of our personality is a spark lighted
at the altar of God in heaven-—a some-
thing too holy ever to consent to evil,
an inner light which can illuminate our
whole being.”’'® Mysticism, according
to Hiigel, is, in the words of
Dr. Rudolph Metz, ““the intuitive and
emotional apprehension of the religious
aspect as an objective reality in the
sense of an infinite spirit and perfect
personality  realizing itself in the
eternal values of the true, the good,
and the beautiful, and active in them.
Mysticism is the inner experience of
the actual presence of the divine in
human consciousness not as a mere
subjective state of mind but as a felt
awareness of the transcendence of God
in contrast to all human and finite
existence. It is the hallowing and
pervading of the finite being, soul and

universe.

1 Ouoted in Selbie’s Psychology of Reli-
gion, p. 257.
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body, by the indwelling of the divine
spirit,”’!

Another important question pertam-
ing to the nature of religious experi-
ence is that about the relation of
religion to morality. Very often reli-
gion 1s said to be mnothing but an
emotional ‘heightening’ of morality;
it was Matthew Arnold who expressed
the view that religion is simply
““morality touched with emotion®’. For
long there has been a tendency to
identify religion with morality and to
call a morally good man a religious
man. Such a view gained ground, no
doubt, as a protest and a reaction
against the tendency to identify religion
with creed and dogma, but in going to
the other extreme of identifying it
wholly with moral conduct, it robs the
richness of religious experience of what
Dr. Otto would ecall its ‘numinous’
elements. Though religious experience
is charged with the highest of moral
fervour and feelings of ethical import,
yet what constitutes the very life and
breath of the experience of the religious

man is the burning awareness of a
‘transcendent’ and ‘Holy’ Presence
which is the radiating centre, the

dynamo and drive, of all his life and
activities. In the experience of the
‘Numen ineffabile’, the religious man
has something more than the merely
ethical good. He touches the very
base of morality, the sanction behind
all ethical life. Morality for him is
not a doctrine or a programme, but a
compelling activity issuing from a
secret source of inner illummation.
The merely moral man, has yet a choice
between being moral and otherwise,
but for the man of religion morality is
a command from above which he
cannot put aside. In the white heat
of his divine experience, all that 1is

11 4 Hundred Years of British Philosophy,
p. 812
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immoral is burnt, as it were, to ashes.
Is it not but a sheer fact that the
highest moral perfection, the highest
purity, the extreme kindliness, gentle-
ness, unselfishness and love, are found
in the world’s God-men, its Buddhas
and Christs, Muhammads and Rama-
krishnas ?

Furthermore, the religious man views
morality from an altitude wholly un-
known to the positivist moralist. For
the latter evil is an ever present factor
in the world of our experience ever to
be fought and opposed, and its final
eradication, possible (for the meliorists)
or problematic, always an event to
come at a future date in the world’s
history; while for the religious con-
sciousness at a higher altitude, the very
antagonism between good and evil 1s
transcended in the transparent experi-
ence of the omnipresent Divine. Sri
Ramakrishna is reported to have said
towards the close of his life: °‘I have
now come to a stage of realization m
which I see that God is walking in
every human form and manifesting

Himself alike through the saint and
the sinner, the virtuous and the
vicious. Therefore when I meet differ-

ent people I say to myself: ‘God m
the form of the saint, God in the form
of the sinner, God mn the form of the
unrighteous and God in the form of the
righteous ! He who has attained to
such realization goes beyond good and

evil, above virtue and vice, and
realizes that the Divine 1s working
everywhere,’’!?

IIX

In conclusion, we shall attempt to
answer the question: How positively
can you characterise the Object of
religious experience, the Divine that
forms the content of the religious cons-

** The Gospel of Sri Ramakrishna, p. 88.
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ciousness? Now, it may be taken as
almost a first principle of religious
experience that here the “object’ is
experienced in a manner which has no
analogue whatsoever in our common
everyday experience. Here the Object
1s felt from the beginning as a trans-
cendent presence, ‘the beyond’ even
where it 1s experienced as ‘‘the within’
in man. It is felt as ‘the beyond’, for
it confronts the consciousness of man as
something ‘wholly other’ than all that
he has met with in his ordinary experi-
ence. That is the reason why when the
mystic gets his first vision of the Divine,
he is overwhelmed with a mixed feeling
of Joy and Awe. When Sri Krishna
showed His divine form to Arjuna, the
latter  exclaimed:  ‘““adristapoorvam
hrishatosmi drishtvd bhayéna cha pra-
vyathitam manéd mé~Seing Thee,
hitherto unseen, I am filled with joy;
but with awe also is my mind over-
whelmed.’> This ‘wholly other’ is also
indeterminable and incommunicable
through the categories through which
the objects of our ordinary experience
are appraised. It 1is above the reach
of logical comprehension. The content
of a logical judgment is always an
identity-in-difference. It expresses the
identity of a thing with another thing
or things along with its differences
therefrom. Consequently, the logical
understanding fails at what is unique
and ‘wholly other’ than all else that is
experienced. It is above all that is
objectively known (viditddadhi) and
also above all that may hitherto have
remained unknown but is capable of
being objectively known (aviditddadhi).
If the knower knows It as something
logically unknowable, he bhas rightly
grasped It; but if he thinks It is know-
able in the same logical manner as any-
thing else is known, he has surely mis-
sed It. This is the idea contamed in
the apparently paradoxical statement
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of the Upanishadic Rishi: yasydmatam
tasya matam, matam yasya na veda
sah, avijidtam vijdnatdm, vijfidtam
avijdnatdm. The Object, then, which
the religious consciousness compre-
hends is, in the end, a logically indeter-
minable Something, anirdesyam,
avdmgmanaso gocharam. This indeter-
minacy, however, is no symptom of the
emptiness, but rather, of the Fulness,
the All-wholeness of the Ultimate
Reality. As Prof. Hofiding puts it:
“In the mystical concept of God, as
well as in the Buddhist concept of
Nirvana, it is precisely the inexhausti-
ble positivity which bursts through
every conceptual form and turns every
determination into an impossibility.”
In fact, the positive content of God is
so inexhaustible that our highest des-
cription of Him is, as Swami Viveka-
nanda used to say, only an ‘approxima-
tion’. The Hindu thinkers have con-
sequently found it more significant to
describe Him negatively (néti, néti,)
in contrast to all that is comprehended
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or comprehensible on ‘‘this side” of
experience.

Finally, what is the central and the
most vital and perhaps also the most
obvious fact about the Object of religi-
ous experience is that It is surcharged
with an aura of sacredness or ‘holiness’
all its own, so that we can agree with
Dr. Otto when he says that ‘“Holiness
—Sthe holy’—is a category of interpre-
tation and valuation peculiar to ths
sphere of religion.”’® It is only in
religious experience that man comes
in soul-felt contact with the Holy which
abides unnoticed in the heart of all
existence. This i1s the age-long testi-
mony of all religious experience. The
Atman, said the Upanishadic seers, is
Pure and Sinless (suddham, apdpavid-
dham). Sivam which is an oft-repeated
epithet of the Atman in the Upanishads
should be understood to signify numi-
nous ‘holiness’ rather than ‘goodness’
in the ethical sense. The Holy over-
tops all ethical conceptions.

'* The Idea of the Holy, p. 5.

KNOWLEDGE AND REALITY

By PanpIiT DINESHCHANDRA BHATTACHARYA, SHASTRI, TARKA-VEDANTATIRTHA

Man has an innate faith in the power
of knowledge to reveal existents or
realities. =~ Though rationalistic and
scientific outlook has carefully tried to
avoid all dogmatic and axiomatic as-
sumptions, yet it does not doubt the
power of knowledge to unveil pheno-
menal truths. Demonstrations and
corroborations are nothing but other
forms of the same faith in the power of
knowledge. Thus, even for sceptics,
there is no escape from such a basic
faith. The secret, underlying this faith
in the revealing power of knowledge,

according to the Vedantists, is that the
essence of knowledge is consciousness—
the true self which is the self-evident,
ultimate criterion of truth, It is the
‘prius’—the basic foundation of all
proofs, evidences or testimony, and as
such, cannot and does not require any
testimony to prove it. Xnowledge
being a mode of this consciousness,
naturally possesses the power of reveal-
ing realities.

According to the Vedanta, knowledge
is revelation,—ordinarily illumination of
related things, related subjects and pre-
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dicates. The senses, by their natural
capacity, take the objects coming within
our ken, mind (FFA:HWY) connects the
witness with them and undergoes all the
modifications and processes necessary,
and the final illumination belongs to the
witness—the self, which 1s pure cons-
ciousness. Thus, ordmary knowledge
must be a qualified judgment ( @faFeqs
faam ), a revelation of related things.
But the Vedantists and also some
other Indian philosophers have gone
further in holding that knowledge is, also,
possible without any judgment or quali-
fying predicate ( fafasrs, fafasess ).
The Naiylyikas and the Vaisheshikas
maintain that such knowledge is the
first moment of perception, when the

object (fays®) and the predicate (fagua

are sensed isolatedly or unrelated, to
form a related knowledge (|famegEaT®
in the next moment. The Vedantists
claim that such unrelated or unqualified
(ﬁf'aﬁw,ﬁﬁﬁm knowledge 1s possible in
other cases also. Such knowledge is
produced in the final mystic experience
of Samadhi and, also, in our subtle ex-
perience In the state of deep-sleep

( g9fg). Again, also, in case of some
verbal knowledge, where some unquali-

fied or undivided (W@UR) thing is inten-

ded to be meant (arew"ﬁw"lia), such
knowledge is necessarily produced by

those words. Though the general

character ( qf®% ) of words or sentences
is to mean qualified things (Gfaggasy),

yet sentences like — ‘g’ fafagd ==
(the pure and unqualified Brahman)—

where an unqualified thing is aimed at,
——are bound to out-grow their general
character and mean the pure, un-
differentiated Brahman by implication
i.€., by an indirect force of terms, called

Lakshani (@&@T). But certainly, this
does not betray the purpose of know-

ledge—namely, revealing something
a posteriori. In such unqualified verbal

knowledge, also, the nature (&Eq®Y) of
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Brahman is revealed, to a certain ex-
tent. Ignorance about Its nature 1is
somewhat removed.

Thus, we see that knowledge is a
mode of consciousness which reveals, at
least to some extent, something, con-
cealed before. It is either the 1llumina-
tion of a pure thing (&&g), or of an object
with qualities (ﬂ‘ﬁ', faggq) related with
it. In the apprehension of these qualities
or predicates, previous impressions or
preconceived notions are needed, which
may be considered as the a priori (inner)
factor in knowledge. Again, doubts
and errors are, also, knowledge, which
contain doubted contradictory judge-
ments (predicates) and misjudgments
respectively. In doubts and errors,
also, something 1is partially revealed,
whose predicates, only, are doubted or
misjudged. Thus, according to the
Vedantists, the range of knowledge is
greatly extended.

It has been shown that ordinarily know-
ledge means determination of a relation
of the present (gU=AHt) revealed object
with some of its predicates or attributes,
previously known elsewhere. Obviously,
these previous notions or impressions
are the inner factors in knowledge. But
what are they? How are they ac-
quired 7 Are they innate ‘categories’ of
mind, or acquired through experience ?
The empiricists and materialistic psycho-
logists hold all ideas and notions to be
empirical, which should be acquired
through experience by certain growing
laws of mind. On the other hand,
Western idealists consider them to be
innate and intuitional. The Vedantists
admit a factor in knowledge, that works
from within, but these notions, accord-
ing to them, are not innate in the sense
of the idealists. With the empirical
psychologists, the Vedantists assert that
the mental impressions or notions—the
inner factor in knowledge—are, also,
acquired through (previous) experience.
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But those previous experiences, also,
pre-suppose inner mental factors, prior

notions or impressions, gained, surely,
through previous qualified experience

(fafaeam).

out of unqualifiel pure sensations and
of a blank mind. In this point the

'Vedanta makes a distinet departure
from the materialistic psychologists and
empiricists. Explanation by heredity
involves the same difficulty at a certain
stage. The power of judgement grow-
ing in mind from completely non-
judging elements, is impossible. 1t is a
dilemma, which suggests an eternal
series. So, the Vedantists are neither
intuitionists nor empiricists, nor have
they tried any false reconciliation, like
the Kantian School, by deciding the
categories to be mental, and the
‘““things®> external, but with a true in-
sight they have detected an eternal
series of successively dependent ex-
periences and previous impressions
(iaﬂ"iiﬁﬂ) —an unavoidable eternal

series ( ATATICHT WAIEAT ) which is in-
volved in the very law of causation.

No other logical hypothesis can provide
a satisfactory solution. But to appre-
ciate fully the position of the Vedanta
we shall have to go deeper to the pro-
blems of cosmology and teleology.

Judgements can never come

The motive or the ‘Teleos’ in creation,
according to the Vedanta, is the enjoy-

ment (W) of individual egoes (&a)
which means pleasure (@& ) and pain

(| ) felt by all creatures, as conse-
gquences of their past thoughts and

actions. So, the universe is radically
so constructed as to fulfil this end
(9MSA) of all individuals. The uni-
verse ( 3P ) created for this purpose—
‘jiva-bhoga’ (/&I ), so far as it is
a material causal chain, is certainly a

determined (fA7@&IW1R),‘block universe’,
and not an undetermined (Wﬁﬁma)
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universe of the Jainas or an ever-created

world of the Pragmatists. The Vedan-
tists may agree with the Pragmatists, so
far as to hold that value of things
changes with individuals, because such
value depends on individual feeling (3¥
which is subjective. But, according to

the Vedanta, those feelings (ﬁl‘Tﬂ) are,
also, determined by urgent guiding prin-
ciples of Karma and Purva-prajid—
previous actions and notions—which
mould the nature of both individual
minds and external objects. The will of
God 3W-¥eY)and the past actions and
desires ( HTH-%A ) of individuals, work
concordantly at the root of creation.
Mind, created with necessary impres-
sions and capacity to receive objects and
undergo transformations (qft@® ) and
the objects with inherent attributes, are
both indispensable in producing know-
ledge and feelings.* Assuch, mind (HTE®)

and the objects (AT@) are two poles of the
same active, creative nature, acting and

reaction on each other. 1In this
action and re-action, illumined by
consciousness, one pole appears as know-

ing subject (1AT) and the other pole as
object to be known (F'%).

Coming back to the definition of
knowledge, we see that knowledge is a
mental state or transformation (+a:-
wIf) with the illumining conscious-
ness refiected on it (gavrgufafaraafea),
But, if knowledge is a mental state, what
relation has it with reality? How can
mind be free from its ‘innate categories’,
to know objects in their true colour?

This difficulty has led some idealists to

conclude that knowledge of things, as
they are, is impossible. We can know
only the appearances or the reactions in
our mind produced by the things
external. As we cannot think without
the categories of mind, we cannot know

* of, Brih. Bhdshya, 4. 4.
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anything outside our mind, though
there are things external. We can never
jump out of our mental categories te

get rid of the subjectivity of knowledge. s qarsl), require

The Vedéantists have successfully steered
through this difficulty by showing a

clear distinction between thinking ( fawar,

sq79 ) and knowledge (S ). Though
mind has some previously aequired

innate capacities and notions (which
Kant calls ‘Categories’), yet its nature
is different in thinking and knowledge.

Thinking is a mental ‘action’ [ATaEfFaT)
therefore dependent on the individual

(ggga+s® ) and may not correspond to
the object aimed at. Mental impres-

sions or notions are, freely, at work in
thinking and therefore it is subjective.

But in true knowledge (SHTRTAITA )

the innate capacities and impressions of
mind work dependently or passively
only to receive the objects, as they are.
‘Trasfy armen wegewaaw’ (Br. Su.
4, Sankara Bhashyam)—‘Knowledge,
though it is mental, has a great differ-
ence.” Knowledge is a mental state
and not an ‘action’ (A {#4T) and there-
fore does not follow the subject
( 7 g&9TEA ) but “is entirely based upon
the object’(%as AEFA+R aF). It is produc-
ed by the necessary causes or means of
knowledge (FT4 § TATS=IH). Mind being
a somewhat transparent, plastic ( €asg)
substance, constituted in a fit manner
to receive objects, is acted upon and
transformed somewhat into the likeness

of the object (fasaT®y aftgaa). Mind
is forced to be the object, as it were,

and is illumined by consciousness—the
true self.

Thus, knowledge is not an empty
dream of the idealists or a mental addi-
tion of the Pragmatists but is only a
mental reproduction and revelation of
existent objects. Thus, true knowledge
(TRTSAJT ), according to the Vedanta,

is free from subjectivism, as it holds
the known object, with all its attri-
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butes, as true as the knowing mind,
and both being different productions
of the same material substance (ST,

self-consciousness
( HTSHET ) to be illumined. The Yogé-
chira Buddhist theory or the Berkeleyan
theory of esse-percipi—all perception—
fails, on the ground that there must be
things outside our mind, which act
differently upon the same mind, under
the same circumstance, to produce
diverse ideas and sensations, even
against our will and tendency. Explana-
tion of these diverse forced perceptions,
by positing a God-mind, is almost same
as admitting an objective universe.

Thus, in practical (3qTagTfi®) and episte-
mological matters, the Vedantists are,

thoroughly, realists or objectivists.

Objections may be raised here, against
this realism of the Vedéanta, that the
predicates In a knowledge being pro-
duced from previous notions or impres-
sions, are subjective additions of mind.
But, the Vedantists say that m a true

knowledge ( IATYRIATT ) the perceived
predicates must correspond to the actual

qualified object, wherein the predicates
already exist, as a part and parcel ol
the object. The previous impressions in
mind, only enable it to receive objects
as they are. Thus a valid or true knowl-
edge has been defined as— T = qAqT
+ g  ‘tallying with the object’; or
in other words, ‘Agfd TIUBRE Y

or ‘SraTfaarifawgsg@a’ —both of which

emphasise that the predicates ( fargreg,
O%TT) in a true knowledge must pre-
cisely correspond to the actual attributes

of the object.

Here, the problem drifts to an im-
portant point of metaphysics, viz., the
nature and relation of ‘substance’ and

‘attributes’. According to the realists,
like the Naiyadyikas and the Vaisheshi-
kas, attributes are quite different (3 )
things from °‘substance’ ( geq ) though
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they rest intimately related to substance
by a relation called Samavaya. To the
ideal-realists, who always try to find a
‘golden mean’, substance is external but
attributes are mental additions. But
such ‘golden mean’ is quite illogical and
vague. The Vedantists find no reason
to hold that while substance is external,
its attributes cannot be so. The same
arguments, which necessitate external
substance or things, necessitate external
attributes also. Wherefrom does mind
get those notions or impressions of
attributes, if they do not at all exist
anywhere outside our mind ? ‘TUTHT-

@AY aTeearifgacaa:’ — External
existents are necessary to produce im-

pressions on mind’. ( Wﬁsgwrﬁ'a )
‘Impressions cannot exist in ‘mind with-
out perception of external objects.’
Even in feelings ( W ), error (¥® ) and
dream (&q%), the mental additions,
admitted by the Vedéntists are results

of impressions acquired through previous
perceptions of objects.  Therefore,
according to the Vedanta, ideas and
impressions presuppose objects, both
substance and attributes.

Moreover, according to the Vedéantas,
attributes are not separate things from
substance but are part and parcel of
substance constituting its entity. Divi-

sion (ﬁq ) between substance ( ﬂﬂﬁ) and
attributes ( 9¥H ) is imaginary ( %feqa )
and conventional. So it is absurd to

hold attributes as subjective while sub-
stance is objective. Therefore, appear-
ances or apparent realities are not only
reactions within mind, but are, also,
objective existents. Mind and the senses

are constituted as receivers ( uTg® ) of
those existents.

But, though these appearances are
objective existents, and therefore real,
yet they are not ultimate realities. That
is ultimate reality, which is eternal and
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independent (ﬁlﬁﬁl‘ ). gfacE dad Qg —
‘That is ultimate truth which lasts for
ever.” Thus, the Vedénta divides reality
mto two kinds—(i) the revealer (T%
'ﬁﬁ-’l) —i.e., consciousness, and (11)

the revealed ( €9 EﬁTﬁ) —1,€., mate-
rial objects with attributes. Consecious-

ness—the true self, which is one and
eternal, is the ultimate, absolute reality.
Objects ( €%, §T ) revealed by consci-
ousness, though not ultimate realities
but having empirical or practical exist-
ence (GATALTREFQIAT), are relative realities,

knowable by proper means of knowl-
edge. These relative realities again
admit of three divisions or stages:—
(i) the unmanifested or the seed stage

(TFQ, §1s, wI, e ), (i) the subtle
stage (&H), and (iii) the gross stage (FYR).
The seed or the causal state of realities
is Inferred from its manifested effects

(mwiaﬁw qf®: ). Some of the subtle

existents,—mind and its states—are

perceived directly by the witness ( %4®
qrfgaw ), while all others are known
by inference and authority of the Vedas
(Afaswwrg ). Only, the gross realities
may come within the range of our sense
perception and can be known by the

senses ( Yeq@¥mryy ). But sense percep-
tion, inference and others bring us only

in touch with relative realities and can-
not reach the ultimate reality. The
ultimate reality—the self as conscious-

ness—can be known by authority (FITVR,
gAfggwrg ) alone, and finally realised in

the mystic state of Nirvikalpa Samaéadhi.

Thus, the power of revelation in
knowledge produced by different
Praménas—or means of knowledge, is
twofold,—one of revealing empirical

existents (sqragIfiHacaTagHET ) and the
other of revealing the ultimate reality

(mmfum%qm) Ordinary Praménas
—sense-perception, inference and others
—are capable of revealing empirical or
practical existents,—realities which can-
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not be denied in this worldly state
(dEREATAT wataw: ). Only autho-
rity o©of the Shruti texts—Tat

twam asi,” ‘Aham Brahmasmi’—pro-
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duces knowledge of the ultimate reality

—Unity of Brahman and self, (ﬂmﬁaﬁ}
as consciousness pure—reality which is

unconditioned by time— (famTATATER) or
stage.

ADVAITA ASHRAMA, MAYAVATI

The foremost thought in the mind of
Swami Vivekananda and his great mis-
sion in life was the regeneration of India.
His ambition was that the Hindu Reli-
gion should become aggressive and
dynamic. One cherished object of his
heart, formmg part of the bigger scheme,
was the founding of an Ashrama.in the
sacred retreats of the Himalayas, where

Ashrama at Mayavatl, in the district
of Almora.

The Ashrama is situated in one of the
most picturesque spots of the Himalayas,
at a height of 6,800ft. above sea-level.
1t 1s 87 miles north of Tanakpur, on the
R. K, Railway, and nearly 50 miles east
of Almora, with both of which places
it 1s connected by a bridle-path with

the Advaita or the doctrine of Oneness
of all existence might be taught and
practised.

The credit of founding such an
Ashrama belonged to Mr. J. H. Sevier
and Mrs. Sevier, who, under the sym-
pathetic guidance of Swami Vivekananda
and with the co-operation of Swami
Swarupananda, the first President,
started in March, 1899, the Advaita

Dak-Bungalows and rest-houses at con-
venient distances.

AivmMs AND OBJrECTS

The Ashrama seeks to provide helpful
environment for realisation of the High-
est Truth and to give a proper training
to young men so that they may be
spiritually and intellectually fit to spread
the message ol the Vedanta and thus
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act as a mighty leaven in the world of
modern thought.

ADMISSION AND TRAINING

Those who giving up all private con-
cerns desire to devote themselves exclu-
sively to self-improvement and the
furtherance of the objects of the
Ashrama, are admitted as inmates and
trained as workers. The 1nmates are
all allotted such works at the Ashrama,
manual and intellectual, as they are fit
for. This, practised in the spirit of
Karma-Yoga, takes a few hours daily.
The rest of the day is devoted to the
practice of self-improvement by private
and class study, meditation and Japa.
There 1s a library for the use of the
inmadtes.

ACTIVITIES OF THE ASHRAMA

The activities of the Ashrama may be
divided into two general sections;
Preaching and Philanthropic Work.

I. PREACHING
(@) LECTURES ETC.

This Ashrama has taken active part
in spreading the doctrines of Sanatana
Dharma and the universal message of
Sri Ramakrishna and Swami Viveka-
nanda in India and abroad through the
publication of literature and sending out
preachers.

IN INDIA

Now and then the members of the
Ashrama are asked to go out on lecturing
tours in some parts or other of India.
They deliver occasional lectures when
invited by the public. From its Branch
in Calcutta, the Swamis take regular
classes for the public.

IN ForrigaN COUNTRIES

In pursuance of the desire of Swami
Vivekananda, the Ramakrishna Order
has been sending monks to the West to
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spread the message of Vedanta. The
names of some of the members of the
Ashrama who were deputed for the
above purpose may be mentioned in this
connection.  Swami Prakashananda
(since deceased) was the Head of the
Vedanta Centre in San Franciseco for
many Yyears. Swami Madhavananda-—
formerly President of the Ashrama—was
the leader of the above Centre for two
years. Swami Dayananda worked for
a number of years in the same centre.
Swamils Yatiswarananda, Vividishananda
and Ashokananda, three successive
editors of the Prabuddha Bharata, are at
present working in Europe and America.
Swaml Raghavananda, who was also an
editor of the Prabuddha Bharata, worked
as a preacher in New York and Phila-
delphia for a pretty long period.
Swamis Prabhavananda and Satpra-
kashananda, who were at one time in
the editorial department of the Prabud-
dha Bharata, are now doing important
preaching works in U. S. A. Swami
Nikhilananda has established a Vedanta
Centre In New York. Swami Vijaya-
nanda, after learning the Spanish
language, is preaching Vedanta in the
Argentine Republic, South America.
Swami Avinashananda, an old member
of the Ashrama, went to Fiji in the year
1987 and did preaching work for a few
months. As a result of his labour there
has opened up the possibility of a perma-
nent Vedanta centre in the Island.

(b) PusBLiCcATION*

It 1s gratifying to note that the humble
service which the Prabuddha Bharata, a
monthly journal, has been rendering to
the English-knowing people in India
and abroad, for the last forty-two years,
has been appreciated uniformly by the
enlightened public. At present it claims

* Publication Department, 4, Wellington
Lane, Calcutta.
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many well-known savants of the East
and the West among its contributors.
Thus 1t has been doing some solid work
in spreading its ideals, one of which is
the harmonising of the conflicting religi-
ous and cultural ideals of the world.
The Ashrama has published various
English and Sanskrit books. A few
among these are : The Complete Works
of Swami Vivekananda in ¥ Vols., Life
of Sri Ramakrishna, Life of Swami
Vivekananda in 2 Vols., Ramakrishna
the Man-Gods and The Universal Gospel
of Vivekananda by M. Romain Rolland,
the first complete English translation of
the Brihadaranyaka Upanishad with

........

........

......

......
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wankara’s commentary, translations with
notes of the Gita, Vivekachudamani,
Vedanta Sara, a small prayer book,
Altar Flowers, containing select Sanskrit
Stotras with English translation, and
Brahma Sutras, giving in popular lan-
guage the substance of the commentary

of Sri1 Sankaracharya on that famous
book.

II. PHILANTHROPIC WORKS
THE MAYAVATI CHARITABLE IISPENSARY

The Ashrama has not ignored the
practical side of religion. Moved by
the extreme helplessness and sufferings
of the poor and illiterate people in times
of illness in such an out-of-the-way
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place, where medical ald was rare, it
opened a dispensary in November, 1903.
Since then it has been under the charge
of one or other of its monastic members
whose knowledge and experience of
medical science qualified him for this
work. The dispensary has become so
useful that vpatients sometimes come
even from a distance of 2 or 8 days’
tourney. At first it was only an Out-
door Dispensary. But afterwards an
Indoor Department had to be opened.
As the number of patients increased, a
new Dispensary building was made in
1937, with accommodation for 12 beds.
But the demand is still so great on it
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that we have at times to make arrange-
ment for 20 or so indoor patients.

Furture PiranN

We want to train a large number of
preachers who will make Hinduism
dynamic, carry the universal message of
the Vedanta throughout the world and
who, through their life, example and
character, will be able to meet success-
fully the conflicting forces of the modern
world and thus bring about peace and
amity in soclety, irrespective of colour
or creed.

The want of a fully equipped Library
with up-to-date books in different de-
partments of human knowledge, especial-
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ly religion, philosophy, modern scientific
thought, history, etc., is being keenly
felt. It is more so, as Mayavati stands
in a distant corner of the Himalayas
and no advantage of public libraries, as
in cities and towns, can be availed of.

Till now we are sending preachers,
when there is invitation for them.
Sufficient funds forthcoming, we may
send preachers independently to different
parts of India and abroad.

We wish that the knowledge about
Hinduism and the message of Sri Rama-
krishna and Swami Vivekananda spread
more widely among the people. If we
get suflicient funds, we can give our
publications at cheaper rates or some-
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times distribute them free to poorer
people. We think the distribution of
some of our books to college graduates
will be particularly useful.

At present the annual subscription of
the Prabuddha Bhurata is Rupees Four.
We wish to give the paper to students at
concession rates (say Rupees Two),
thereby making it more accessible to
them. This may be possible only if we
can procure a special fnnd for that.

All communication with regard to any
activity of the Ashrama may be ad-
dressed to Swami Pavitrananda, Presi-

dent, Advaita Ashrama, Mayavati, via
Lohaghat, Dt. Almora (U.P.).

MULAMADHYAMA-KARIKA

By SwaMI VIMUKTANANDA

CrAarTER II

Taeg ExaMINATION oF MoTION

Some may argue that in common parlance we always use such expressions

as ‘a goer goes,’

‘a speaker speaks’; so an agent or a goer must have some con-

nection with the act of going on the strength of which he is styled a goer. It
1s, therefore, reasonable that there is such an act of going, and so let the goer

perform that act.

But this is also unsupportable,

et qAISA] A=A Af af | 7 w=3fa
geara nfagaistea, wtag Fafg Tssf@ (=

4T By which T&T by going WaT goer (Ff& this) IS4 is called @: that (=T
goer } QATH that ‘Tﬁﬂl going T not g goes GEATY inasmuch as ﬂﬁl‘lﬁ one
existing before going & not qieq i 1S, fE since &3 Faq sonieone ﬁifﬁi something

TS passes.

22. One does not perform that act of going by which he is
called a goer, since before the act he does not exist as such.
Kor, (to be a goer) one must go somewhere.

One may be called a goer even before he has started to go only in anticipa-

tion of his connection with a future act of going. But this cannot be.

For, if

a goer can exist before his connection with an act of going it is hardly
necessary for him to connect himself with a future act of going to acquire the
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epithet as a goer. And if without being connected with an act of going at any
time he can be called a goer, then anybody may be so called, and a chaos will
invariably result, and the words ‘actor’ and ‘action’ will convey no meaning at
all. But if a goer cannot exist before the act of going, let him then exist after
some past act of going. This is also untenable. Because, such an act was
performed (if it could at all be performed) before the appearance of the goer as
such, and so he cannot possibly have any connection with that act as well.

Thus a goer can never be connected with a future or a past act of going
which can style him a goer, and so the argument that a goer will perform that
act which earns for him the epithet of a goer cannot stand.

But the redoubtable opponent may still argue that the goer must perform
some act of going, and if he fails to perform that act of going which gives him
the style of a goer, let him perform some other act. That is also unaccéeptable.

MeqT TSI AFAT st | 7 Teuf )
et 8 MR qEaRE TUssta 13

79T By which WET by going =aT goer ( §1 this ) $94Q is called &: that
( TFAT goer ) @A from that WA another MW motion T not MK goes TEAT,

for @5 ( %ﬁaﬁ) !Iﬂﬁﬁ'l (g@) on the part of one and the same person in
motion & two &Y motions @ not YA become proper.

23. A goer does not perform any act of going other than
that by Wthh he is called a goer, since two acts of going are
untenable on the part of one and the same person in motion.

If a goer is supposed to perform an act of going other than what has
styled him as such he will be called upon to do two acts of going at a time—
one to style him as a goer and the other which he is to perform after being so
styled. This is, however, impossible inasmuch as one agent can perform only
one act of the same kind at a time (see infra II. 6, 11).

In fact a goer can never perform any act of going.

Gg\%ﬁ A+ AT B @ Tt )
mragalsiy wad Howd & assfa ze)
nn#maaagj o & westa

gy nfaxy wear F Twasd = A FE 1w

SR Real T*AT goer ﬁlﬂm three kinds TRAH act of going T not T=HfA
goes m a: unreal Wi also & that (FT=AT goer) ﬁlﬂﬁ'ml three kinds THA¥Y act of
going ¥ not TR goes qEHR & ( T a goer who is) both real and unreal

ﬁmﬂ three kinds TR act of going ¥ not 0 goes QEATY therefore afa:
motion 9 also AT goes A also TFAAH passable A also T not fae exists.

24-25. A real goer does not perform the three kinds of act
of going, neither an unreal nor a real-unreal one. So there exists
no act of going, neither any goer nor anything to go over.

A real goer is he who is connected with an act of going, and the unreal one
1s the opposite, and a real-unreal one is he who is both connected and dis-
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connected at the same time with such an act.
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Again, a real act of going is

that which is connected with a goer and the unreal one is the reverse, and a
real-unreal act of going is that which is simultaneously connected and dis-

connected with the goer.

Now a real goer cannot perform an act of going (see infra II. 8), neither an
unreal one for obvious reason, nor a real-unreal one since such a goer is a

contradiction in terms and does never exist.

So also a real act of going is never

performed by a goer, neither an unreal act, nor a real-unreal one for reasons

stated above.

It is, therefore, concluded that there is no passer neither any

act of passing nor anything to be passed over.

By the denial of the act of passing motion in general and, therefore, all

changes have been denied and so also causation.

The changes that we still see

in the world and for which we think of some causal laws guiding them are but
appearances; in reality everything is unchanged and uncaused. It is after all
sunya, which defies all descriptions that the human mind ecan conceive of.

NOTES AND COMMENTS

IN THIS NUMBER

In our Editorial we have discussed
at length, in the light of the writings
and speeches of Swami Vivekananda,
the various aspects of the sacred legacy
which the great Swami has left behind
for the well-being of India as well as
for the good of humanity at large.
Prof. Radhakumud Mookerjee, M.A.,
Ph.D., P.R.S., Professor of Indian
History in the University of Lucknow,
in his illuminating article on the Great-
ness of Asoka’s Conquest, has given a
brilliant pen-picture of the many-sided
activities of Asoka towards the estab-
lishment of a universal religion as a
panacea for sectarianism that has been
eating into the vitals of India’s national
organism. In Religion and the Modern
Man by Swami Akhilananda, Head of
the Vedanta Centre, Providence, R.I.,
U.S.A., the readers will find a noble
vindication of the ideal of religion as
also a learned discussion on the need
of spiritualising the very basis of human

life and society so as to ensure abiding

peace in the world. Professor Samuel

Alexander is well known as a renowned
British neo-realist. Dr. Satish Chandra
Chatterjee, M.A., Ph.D., P.R.S,,
Lecturer in Philosophy, Calcutta Univer-
sity, 1n his thoughtful contribution en-
titled Alexander’s Theory of Knowledge,
has ably discussed the cardinal features
of Prof. Alexander’s Theory which is
an honest attempt at a system of
philosophy in the sense of a systematic
account of the world in all its aspects
in the light of one universal principle
Rev. Allen E. Claxton, B.A., Minister
of the Methodist Church in Providence,
U.S.A., in his interesting article on
St Ramakrishna’s Contribution to the
Christian World, points out how modern
Christianity should take a leaf out of
the universal gospel of Sri Ramakrishna
if it wishes to be a creative force in the
thought-world of humanity. In The
Nature of Religious Eaxperience by
Prof. Sheo Narayan Lal Srivastava,
M.A., Professor of Philosophy, Hita-
karim City College, Jubbulpore, C. P.,
it has been ably pointed out that it is
no longer possible to nonsuit the reality
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of religion on the ground of allegiance
to science and scientific methodology,
and that it is only in religious experience
that man comes.in soul-felt contact with
the Holy which abides m the heart of
every existence. Pandit Dinesh Chandra
Bhattacharya, Shastri, Tarka-Vedanta-
tirtha, of the Sri Ramakrishna Math,
Bhubaneswar, in his thoughtful article
on Knowledge and Reality, has dealt
with the various grades of knowledge as
also with the process of realising the
Highest Reality spoken of in the Srutis.
The Mulamadhyama-kdrikd as translat-
ed by Swami Vimuktananda of the
Ramakrishna Mission will not be
continued in our journal in 1940. The
English translation with text etc. of the
whole of the Mulamadhyama-Karika
will soon be brought out by the
translator in a book-form.

DUTIES BEFORE INDIAN YOUTHS

No cause has ever prospered which
has not had its missionaries, its apostles
and prophets. The cause of Indian
unity stands in need of enthusiastic and
self-sacrificing workers who are filled
with the zeal of patriotism and the
warmth of unflinching devotion to thenr
motherland. In this noble task not a
little part will have to be played by the
youths of the country, particularly the
educated and enlightened students. The
future hope of the land lies in its
energetic youths whose moral strength,
intellectual culture and love of freedom
give them no small assurance of fitness
to be the pioneers in different depart-
ments of national advancement. In
order to prepare young men and women
to grow up into bold and independent
leaders of thought and action, they
should be given even from an early age,
a systematic and disciplined training
along the lines of our own national ideas
and ideals. The younger minds should
be made to cultivate the essential requi-
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sites of success in life such as the power
of increasing knowledge, skill in apply-
ing that knowledge to practical life and
other mental and moral faculties. They
should be guided by a spirit of love and
kindness towards others, a sense of truth
and justice under all circumstances and
an understanding of the natural human
element in everything. Many students
mistake a stubborn uncompromising
attitude for independence of thought
and originality in action. But what is
needed for unity is a spirit of generous
compromise and mutual co-operation in
our relations with others. Without
doing violence to our own cherished
principles and convictions it is possible
to smooth out our differences by mutual
concessions and goodwill on either side.
Good manners, a spirit of contentment,
and preservation of one’s own honour
as well as the honour of one’s country
are nonetheless necessary for individual
and collective progress. It is absurd
to talk of the individual as an entity
apart from society. Society consists of
individuals, and the life and achieve-
ments of the individual find their
consummation in the collective advance-
ment of society. Every Indian youth
1s faced with the .apparent -conflict
between Western materialistic ideas
and his own national ideals of renuncia-
tion and spirituality. Those whose
wisdom is not tempered by discrimina-
tion take up a narrow clouded view of
things. They either ignore religion and
become materialistic or forget science
and become superstitious. But the
proper course 1s to make our religion
scientific and our science religious.
While addressing a group of students, a
well-known national worker once said :
‘“‘Remember, India was great when India
was religious, a lJand of high spirituality ;
and you who are out as leaders of
thought and action, to lead India back
to her ancient position, cannot build up
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her greatness and glory without the
foundation of religion and spirituality

. - my last appeal and request to you
is to be religious; in prosperity as well
as in adversity let religion have 1its
softening influence on you.”’

The greatest problem before the
youths of India to-day is to bring about
unity of action and communal harmony
by dedicating their spiritual, intellectual
and material resources to the service of
the motherland and sinking their differ-
ences in views in the cause of the
country’s freedom. What is needed 1s
an intelligent and sensible adaptation of
our ancient culture to modern conditions
and this will demand of our young men
and women plain living, high thinking,
great self-sacrifice, self-discipline and
strength of character. When the night
of sorrow passes and the day of glory
dawns in India, it is her young sons and
daughters that will be called upon to
regenerate her and make her once more
the centre of the world’s culture and art.
To-day when the nations are once again
divided and sub-divided it is necessary
to re-affirm our belief in the essential
unity of life. We have to set ourselves
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to the task of creating a new India—nay,
a new world order, in which unjust ex-
ploitation and avaricious competition
shall cease and nation shall co-operate
with nation for the common good of
mankind. A man’s worth is to be
measured by the sacrifice he makes in
the service of others and not by the
amount of money he earns. Love i1s a
supreme gift and he who lays down his
life for his fellow beings creates a new
life for humanity. In this connection
a great and worthy son of India,
Aurobindo Ghosh, once said : ‘A time
has arrived now for our motherland when
nothing is dearer than her service, when
everything else is to be directed to that
end. If you will study, study for her
sake; train yourselves body and mind
and soul for her service. You earn your
living that you may live for her sake.
You will go to foreign lands that
you may bring back knowledge with
which you may do service to her. Work
that she may prosper. Suffer that she
may rejoice.”> This is the ideal that
every student should try to emulate.
These are the thoughts which every
patriotic son and daughter of India
should attempt to translate mto action.

REVIEWS AND NOTICES

A HISTORY OF GUJARAT, INCLUD-
ING A SURVEY OF ITS CHIEF ARCHI-
TECTURAL MONUMENTS AND INSCRIP-
TIONS. By Kuaxn Bamapur M. S.
Commrsariar, M.A., LE.S., wiTH AN INTRO-
pucTioN BY SIrR E, Dexison Ross, C.I.E.
Published by Longmans, Green & Co., New
York. Price $15.00. Pp. 620. 8 vo., (with
map, illustrations, index and bibliography).

This is a superb work of historical research
by an Indian scholar, Professor of History
and Economics, Gujarat College, Ahmedabad.
This first volume of the projected work deals
with general history of both continental and
peninsular Gujarat (including Kathiawar) in

Bombay Presidency, from A. D. 12978 to
A. D. 1573 when Akbar the Great conquered
the province and made it a part of the
Mogul Empire.

As a back-ground of the main study, the
author, in the introductory chapter of nearly
hundred pages, has presented a general sur-
vey of the history of Gujarat, covering some
fifteen centuries from the days of Chandra
Gupta Maurya to the Moslem. conquest of
the province at the end of the thirteenth
century. This essay makes 1t eclear that
before the Muslim invasion of India, the
province Jf Gujarat was not only ruled by
Hindu Princes, but it was during various
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periods subjected to the domination and
influence of Sakas (Scythians), Indo-Greeks,
as well as Persians ; and the very name
Gujarat is derived from the Prikrit name of
Gujjara-ratta, i.e., the land of the Gujjaras
(Gurjars) who belonged to foreign hordes,
who along with the Huns, poured into India
during the #fifth and the sixth century
A.D. This chapter of the book is of special
value, because it presents a panorama of
intermingling of various forces—ecultural as
well as racial— in the region now known as
Gujarat.

The book gives us a vivid picture of the
character of Muslim invasion of India involv-
ing the massacre of hundreds of thousands
of people and wanton destruction of Hindu
temples especially those at Somnath by
Sultan Mabhmud of Ghazni in 1026 A.D.,
when an immense treasure, valued at ten
million pounds sterling, and sandle-wood
gates of the temple were carried off to
Ghazni. Because of the vandalism of early
Moslem invaders, most of the magnificent
temples and buildings erected by early
Hindu rulers were destroyed. It is rather
interesting to note that Delvada Temples
on Mount Abu, whose remote and almost
inaccessible situation, 4,000 feet above the
level of the plains, has been the means of
preserving them from the iconoclastic zeal
of the Moslem conquerors, stand as witness
of Hindu architecture., ‘“They are not
remarkable for the size or for their external
appearance, but internally they are finished
with all the elaborate elegance which is
usually supposed to belong to the art of
goldsmith.”” These temples exemplify the
delicate nature of Hindu craftsmanship in the
field of architecture and fine arts in marble.
Speaking of the dome of one of the temples
James Ferguson, one of the high authorities
cn Indian architecture, once wrote: “The
whole is in white marble, and finished with
a delicacy of detall and appropriateness of
ornament which is probably unsurpassed by
any similar example to be found anywhere
else. Those introduced by the Gothic archi-
tects in Henry VII’s chapel at Westminster,
or at Oxford, are coarse and clumsy in
comparison.”” When the Muslim invaders
changed their character from those of mere
plunderers and assumed the role of construc-

tive statesmen and rulers of the land, they
also built magnificent mosques, public
buildings and monuments which demonstrated
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the influence of Hindu -craftsmanship
embodied in Islamic architecture.

While discussing Moslem rule over
Gujarat, the author gives glimpses of inter-
esting episodes in connection with the rise
of Portuguese Power in India, during the
latter part of the fifteenth and sixteenth cen-
turies. Portuguese commercial and territorial
expansion in the regions of the Indian ocean
met with vigorous opposition of the Moslem
world, especially the ruler of Egypt who
was allied with the Sultan of Gujarat. In
1507 the combined fleet of Egypt and
Gujarat defeated the Portuguese fleet. How-
ever, after Albuquerque’s conquest of Goa
in 1570 the formidable naval confederacy of
the Muslim Powers against the Portuguese
in the Indian seas was for a time effectually
broken up. In this connection one may note
that the great Portuguese commander and
Viceroy, Albuguerque, like Mahmud of
Ghazni, perpetrated terrible atrocities in
conquering Goa and other places. ‘“After
the city (Goa) had been pillaged, he
(Albuquerque) told his Captains to re-
connoitre the whole region and to put to
the sword all the Moors (Muslims), men,
women and children that should be found,
and to give no quarter to any one of them ;
for his determination was to leave no seed
of this race throughout the whole of the
1sland. Albuquerque completed these terrible
acts of revenge by ordering that certain
mosques should be filled with some Moslem
prisoners and then set on fire.”” As late as
1588-40 the Sultan of Turkey sought co-
operation of the Sultan of Gujarat, when
Sulaiman Pasha, the Governor of Egypt, was
sent from Cairo to India for a combined
action against the Portuguese, which failed.
At this time a large number of Turkish heavy
guns known as Sulamani were brought to

India to strengthen the forts of Gujarat.
Some of these guns were later on removed to
Delhi, by Akbar who was very much im-
préssed with the size and superiority of
those weapons,

In this volume we have an authentic
history of Gujarat, during the.rule of the
Hindu Princes, early Moslem invaders, in-
dependent Sultans who reigned in the pro-
vince and its conquest by Emperor Akbar.
It contains more than hundred plates and
illustrations. Sir E. Denison Ross, in his
Introduction, writes the following words of
commendation : ““‘One thing is certain that
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he (Prof. Commissariat) has consulted every
possible source and authority whether in
Persian, Arabic, Portuguese or English, and
that the result of his labours is a definitive
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history of Gujarat which must supersede all
others and is long likely to remain the final
word on this Interesting period. . . .”

DRr. TArRAKNATH Das, M.A., Ph.D.

NEWS AND REPORTS

THE RAMAKRISHNA MISSION SEVA-
SHRAMA, SILCHAR, CACHAPR

REPORT FOR 1938

The Sevashrama 1is directing its activities
mainly on the following three lines:—

Religious Work :—Nearly 100 classes and
discourses on Hindu scriptures, and life and
teachings of Sri: Ramakrishna were held,
and 5 public meetings were arranged during
the year.

Educational :—There are four might
schools under the management of the
Mission. The total number of students in
all of them was 117 at the end of the year.
The Students’ Home run by the Mission
contained in the year under review, 8 free
boarders, 8 part-paying and 7 full-paying
boarders. The boys are given full oppor-
tunities to learn gardening, weaving and
good habits mm hfe. There 1s a small library
and a reading room attached to the
Ashrama,

Philanthropic :—9 lantern lectures were
organised during the year under report in
different villages in and around Cachar.
Monetary help was given to 13 indigent
persons and regular doles of rice were sup-
phed to 2 permanently invalid persons.

The needs of the Sevashrama are:—(1)
About Rs. 500/- to complete the main
house of the Sevashrama. (2) Rs. 2,000/-
for erecting a block for the ILabrary and
Reading Room. (8) Rs. 2,000/~ for another
block with spacious hall to accommodate
the students and inmates during prayer
time. Generous dondrs may perpetuate the
memory of their relatives by contributing
a part or whole of these amounts.

THE RAMAKRISHNA MISSION, DACCA
REPORT FOR 1938

The activities of the Ramakrishna
Mission, Dacca, during the period under

review, can be grouped under the following
main heads:

Charitable:—The Mission runs a Homeo-
pathic Outdoor Charitable Dispensary where

11,786 patients received treatment during
the year under review. Allopathic med:-
cine, also, was given to a few. Monthly
and occasional doles of rice were given
respectively to 82 and 2387 families. The
poor students of the Mission M. E. School
and some helpless people were supplied with
25 shirts and 106 pieces of cloths. Pecuniary
help was rendered to 50 mneedy persons.
Some dead bodies were cremated and some
patients were attended to in their own houses.
8 distressed families were helped with money
to repair their houses. 36 Mds. and 84 Srs.
of rice and 898 pieces of cloths were dis-
tributed among 728 flood-stricken families
in the distriet of Dacea.

Educational :—The Mission conducts one
M. E. and three primary schools where
about 500 students read. Two free libraries
together with two reading rooms attached
to them ceonstitute another important fea-
ture of the Mission activities. Monthly
stipends were awarded to a few students.

Missionary :(—3804 olasses were held at
different places where the teachings of the
Geeta, the Upanishads, the Bhagavatam
and the gospel of Sri Ramakrishna were
expounded. 44 public lectures by learned
scholars were organised on different occa-
sions and the birth-days of great saints and
prophets were duly celebrated.

Present Needs ;—(1) Rs. 5,000 for extend-
ing the existing land; (2) Rs. 2,500 for
purchase of books for the libraries; (8)
Rs. 2,500 for constructing a compound wall,
and (4) endowment of Rs. 50,000 to put the
schools on & permanent footing. Adequate
arrangements will be made for commemora-
tion of names as desired by the donors.




