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““Arise, Awake! And stop not till the Goal is reached.”’

AMBROSIA

It was a Sunday. Sri Ramakrishna set
Swamiji (Swami Vivekananda) and Bhavanath
to cook food. Full of joy, he stood watching
the preparation. The cooking over, when we
were about to sit for the meal a Baul {a reli-
gious mendicant of a Vaisnava sect) came by
and wanted to sit with us. Sni Ramakrishna
got annoyed and brusquely ‘No, not now.
If something 1s left over you will get it after-
wards.” Enraged, the Baul went away.
Swamiji was pained, and argued within
himself—*So many dishes have been prepared
and in quantity, How is it the mendicant was
not allowed to sit with us? The master must be
miserly.! Out came the reply: ‘He is a Baul.
They live an immoral life. He does not merit
to dine in your company. You are all pure
sonls. How can you sit for meals along with
such people? Then did Swamiji grasp the deep
significance of the Master’s order. Only then
c¢id we understand what keeping company

“was an Incarnation of God.

meant. During spiritual novitiate it is possi-
tively harmful to associate or dine with any
and every person—it 1s prejudicial to one’s
spiritnal disposition. Master himself followed
it scrupulously and exhorted us to be on onr
guard. |

3 3 *®

swamijl himself proclaimed that the Master
Does 1t need
emphasizing from me? He is father, Guru,
(rehigious preceptor) and all to me. It was
only Swamiji who could ascertain His real
worth. What do | know of him# How little
have I understood him. Am I to speak of
him? He brought down Swat®iji to*this world
in order to preach his gospel. He invested
S>wamiji with power, with which he proclaimed
his message. This much, however, I say with
conviction that whoever will call on him sin-
cerely, devotedly, will get his grace. |



DOES VEDANTA ACCEPT EVOLUTION?—IV

NATIONAL EVOLUTION

By THE EDITOR

We have seen that within the domain of
Maya, but barring the universal, there is evo-
lution, which includes, in the same process,
dissolution as well, thus leaving the ultimate
result of these wvast power and tremendous
activities to be nil. But particulars and groups,
being under a sort of universal compulsion,
must move and take part in the evolution,
mostly without knowing the purpose behind
and only rising into conscious and willing parti-

cipation in the case of cultured men and
societies.
Man, after living a {forest life of bratish

existence for some centuries and then of primi-
tive society for several more centuries, begins
to feel within and outside of himself a vague
purpose and meaning of life and consciousness.
He starts systematic thinking, philosophizing.
This is conditioned by the constitution of his
body and the natural phenomena around him,
which we now call geographicai factors. As
circumstances compel him to live a herd life
what he individually thinks to be best and
most convenient he forces on others, who
acccept them partly willingly and partly under
compulsion., These convenient modes of action
grow into laws, which become sacrosanct,
under whose guidance individual and collective
lives are moulded and reach satisfaction and
fulfilment. The individual goal and the group
goal grow afid develop as the same, the group
and the fndlmdual helping and interacting on
one - another. Thlnkmg individuals discover
new laws, - which- society accepis and imposes
on all individuals, who grow wiser and

stronger, and exert for better and more intel-

ligent living. The interaction being so intimate
and in all levels of existence, the goal can
never be diffierent—the individual’s goal is the
goal of the nation.

The goal, the ideal aimed at, and the orien-
tation of efforts and activities are, no doubt,
the same: but there i1s a difference in achieve-
ment, Whereas the individual may actually
realize the ideal fully in his life, the nation or
society must content itself with a high degree
of approximation to the ideal—it can never
reach it, the reason being that in no time is
any society formed of individuals, all in one
stage of development. Society needs activities.
mental and physical, of various types, which
need men in different stages of development,
all of whom cannot be expected to reach the
goal at any particular moment. So while
individuals reach the goal, become one with
it, and attracting others around them lift the
level of society a little higher, society’s ideal
remains always the ideal, though magnetized
by the unusual achievements of some indivi-
duals, society sometimes approaches very near
the ideal, but slips down and sinks to a lower
level at other times, until another attraction
takes it higher. Those societies in which extra-
ordinary individuals are born rather frequently
attain. and maintain a level of culture, not
very far irom the ideal. Although there is
thus a difference of degree between the indi-
vidual and society in the approximation to the
ideal, the end and tendency of the two are
always the same. And the history of a nation
or a society is the history of ihe rise and fall
in the level of this approximation. It will not
do to admit evolution to individuals and deny
it to nations or societies. Mutually fed, they
grow or decay, or even die when feeding stops.

We cannot deny evolution because decay
follows it or accompanies it imperceptibly.
Both growth and decay have their history,
causes and occasions, which can be clearly dis-
cerned 1f the standard, the ideal, is once
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grasped. There is one universal standard of

growth and decay of human society. This is
applicable to all groups, irrespective of most
diverse or even contradictory geographical and
economic factors, and of the inevitable dis-
solution of individual human bodies. Barring
widespread epidemics and natural catastrophes
individua! deaths have no relation to the death
or decay of the group. This universal standard
being based on human nature, or, one might
~ say, on universal nature, is not dependent on
extraneous circumstances, The idea is in-
herent in the concept of evolution or growth
itself. It is the aspiration and exertion for
- being universal. As long as this remains a
living ideal in any group of human beings, its
growth is assured, it goes on evolving. This
hankering expresses itself through a desire for
the wmore, which appears to be natural but
which is not. There are apparently two kinds
of this desire for the more; one that is natural,
in the sense of being noticed everywhere,
grows at the cost of others, which fact indicates
that it is not tending towards the universal,
which knows no exclusion; the other is the
genuine expression for the more, which at no
stage excludes anyone but lovingly and dearly
embraces all. The former is hased on cruelty
and centres round a narrow grove, thus defeat-
ing real expansion; the latter is based on
ahimsd, nay, positive love, and is always
accompanied by a genuine attempt at wiping
out this verv centre, which i1s the root of indi-
viduation and therefore of all evils, Any racial
or national ideal that is based on this latter
kind of hankering for the more. that is always
oriented towards the most, is assured of evolu-
tion. This 1s truly natural to man. But to
distinguish between the two mores is a very
difficult job and requires perpetual vigil and
constant remembrance of the universal through
social or national rites and-customs, holidavs
and observances, games and sports. Even so,
all these will not come to our aid unless extra-
ordinary personages are born to the race or
nation and keep the ideal and the modes of
attaining it alive and dynamic. '

Births of great persons are not fortuitous.
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Intellect, moral excellence, spiritual enlighten-
ment are all slow growths, spread through
generations of hard individual and parental
strivings. Social hankerings for such births
must be in the air. The dictum of the Git4,
‘When religion subsides and irreligion prevails
I appear’, is not false. The Gita gives a gene-
ral picture of society, which has a counterpart.
Side by side with the general prevalence of
irreligion there rises an earnest and incessant
prayer of the few good for the resurgence and
vindication of dharma, in consequence of
which prophets and divine incarnations are
born. Indian, Chinese, and Jewish religious
histories have illustrated this truth again and
again.  Persons appear according to the
national craving, which their births intensity
in turn. Individuals cannot be taken out of
society nor is society devoid of individuals.
One urge and ideal fulfils itself through both—
replenishing itself through individual realization
and perpetuating itself through society and
national strivings. Neither is for either; but
both are for the ideal, which 1s the power
behind them. As long as this ideal lives both
are safe. How this ideal grows dim or bright
we have seen. But why it is so, why it is
forgotten, and why it revives nobody knows.

The reason perhaps is this that the particulars
are bound by the law of causation, are guded
by the universal, which, however, being the
ultimate, is free to will and act as 1t pleases.
This real and ultimate ideal, though ever
present deep down all groups of human beings,
is generally covered, more or less completely,
by the ideal of the false more. And the terrible
differences that we observe between nation and
nation are all due to the urge qf these false
mores. Success or failure attends a nation as
the bend of its more is towagds or away from
the most. Efficiency, scientific, technological
or Qrganizational, the so-called high standard
of living, even the much vaunted lifting up of
the undeveloped nations—all are vain if the
inclination of the immediate ideal is away from
the ultimate. Refined and most harmless
sensuous enjoyments, even of the highest 'ﬂight
of art and philosophy, its sharing and renun-
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ciation may lead a nation astray if the orien-

- tation is wrong or the goal is lost sight of.

success being an uphill work, is always slow:;
but failure might be slow or rapid or even
sudden according as the immediate goal is
indirectly away from or opposed to or directly
contradictory to the ultimate. Particulars
spread out in grades to the universal, which
consequently include them all. So it 1s diffi-

cult to detect the nature of the immediate ends,

whether they are contrary or opposed to the
universal. Their nature 1s revealed to us when
the progress is perceptibly slowed down or is
brought to a standstill. Man is a combination
of both egoistic and altruistic tendencies and is
never a full-blooded Satan. Hence his grabbing
propensities, because of his clever sharing with
others, whose modern diplomatic cliché is
‘enlightened self-interest’, continue being satis-
fied for a pretty long time, But there invari-
ably comes a time when all his efforts for
further progress are stalemated, as we are
witnessing today in the political field. So far
as the national ideal of giving the greatest
happiness to their own peoples 1s concerned
there is nothing wrong in the U.S.A. and the
U.S.5.R. - Both the peoples can go on progres-
sing, depending solely on their respective
cousntry’s resources, for several decades more,
yet the standstill invites total annihilation of the
human race other nations being involved by
- their support to either party. So we see
national ideals though highly beneficial to par-
ticular nations may turn out to be extremely
baleful, if they do not lead to the ultimate
umversal goal. Hence arises the necessity of
constant checking and correcting of these ideals
in the light of the universal. Men and nations
must live in“tune with the infinite.

- «~ 7]

We “were in the region of the owght, which
is auspicious -and beneficent. - Let us come
down to that of the is and the musi, What is
is because of the must. When the universal is
broken to fragments, which the particulars are,
with its unity running all through impercep-
tibly, the fragments are governed by groups of
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innumerable laws——physical, biological, and

psychological. These inexorable laws make a
short shrift of man’s fond hope of freedom.
Being of the universal and enjoying the uniiy
in the depth of his personality, man cannot
give up his hankering for ireedom; and bound
down by these laws, he i1s made to work as a
slave, in many cases against his will and cons-
His consciousness i1s of his surface
personality and of the world appearance,
which are under the grip of these laws; of his
own depth and that of the world outside he 1s
not normally conscious though he has a very
clear, unerring depth consciousness, which,
uubound and unbounded, is of the universal.
When we talk of man we talk of this normal
consciousness of man-—man as the subject, the

knower, enjoyer, and agent—and of his world

of objects-—world as known and knowable,
enjoyed and enjoyable, and worked upon and
workable with., It is this' normal law-bound
man, working upon and with this normal law-
bound world phenomena, who forms groups
and nations, and builds and pulls down culture
and civilization and all they mean. Though

he is never completely cut off from the univer-

sal, the unity running all through, within and
without, what he consciously does, builds, and
enjoys are strictly governed by these physical,
biological, and psychological laws, which are
wire-pulled by the depth laws called the spiri-
tual. In our study of the normal man, his
doings and achievements, we deal with a frac-
tional man, who evolves, as we have seen,
along and in interaction with the nation he
constitutes. o

Although these laws are themselves univer-
sal in their respective spheres; difference In
degrees, and qualitative and quantitative
mixtures and transformations of mass -and
energy create bewildering vareties, - which
prompt, act, and react on the normal cons-
clousness of man, producing races and nations
with widely different outlook and tendencies.
If we divide the world into countries with
natural geographical barriers in between, en-
hancing difficulties in communication, we shall
find that the broad geographical features, the
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natural resources, the flora and fauna of each

such country have imported peculiar physical

features and ways of reacting to them, which
- we call character. It is not impossible that in
widely separated regions the first pairs of men

may have been born with peculiar characteris-

tics, for it is out of the surroundings that they

were born. But leaving that problematic fact

aside, we actually find peoples difiering widely
in features, character, and outlook, most of
which can be traced to the accumulated reac-
tions to the geographical conditions of the
countries. Through cenfturies of action and
reaction between groups of people and their
environs the former develop tendencies to act
in ways that give them an adwantage over
beasts, climate, and other obstacles to life.
These, through social training and inheritance
for generations, are imprinted so deeply in the
peoples that they develop into indelible stamps
distinguishing one from the other. These are
the original national or racial characteristics
with which nations or races build their cultures
and civilizations, before they come in contact
with other groups of men through trade and
commerce or conquest. Through these contacts
ideas, rites, and customs infiltrate; and inter-
marriages, leading to fusion of blood and gene,

bring about physical and mental transforma-

tions. They in their turn broaden and enrich
the ornginal cultures and civilizations if the
adjustments are successtul; otherwise one
flourishes at the cost of the other, in which case
also total escape from transfusion of blood and
ideas is impossible. Whatever it be, we are
here concerned with the original nations or
races and their characteristics and cultures and
civilizations. -

With the dawning of human consciousness
we find in each individual man a knowledge of
what he is and what he wants to be, the real
man and the ideal man. And this is found ex-
tended to the nations as well, In every nation
we find an actual living condtion and culture,
varying though in different grades of society;
and an ideal conditon and culture towards
which it strives, some sections consciously and
others unknowingly. - This actual and the ideal,
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both of I-them; grow and expand, horizontally

and vertically, even if the nation is hermetically

sealed, which of course is rare. It 1s true that
without coming in contact with other cultures,
no civilization can grow ad infinitum, still every
culture grows and has to grow independently of
others for a pretty long time to develop its
individnality and thereby to contribute some-
thing to the world culture. One way traffic is
an emergency measure, which is unnatural. A
high degree of culture anywhere, 1s always a
product of contact with other cultures, of its
reactions and assimilations. But to gain the
power to react and assimilate, conservation of
sufficient energy and intelligence is necessary,
which presupposes their conscious development
through quite a decade of centuries. This
birth and growth of a nation’s ideal and
achievements has a definite direction, the graph
of which can be drawn With sufficient practical
ACCUTAacy.

True, we find all kinds of ideas floating in
the national atmosphere, especially in modern
times; and we do find people engaged in all
kinds of activities. Still we can sift ideas and
activities that are leaving permanent impress
on the people in general, and on those who are
in a position to shape the national destiny in
particular, from the fleeting volatile ones that
attract in  disguise but avoid courting. Any
idea, foreign or indigehous, once appearing
does not go in vain altogether; it does exert a
pull on the graph. But a certain amount of
loss or inconvenience sustained by the majority
or the nation prevents the repetition of some
ideas, thns allowing them to wither away,
leaving the graph to take its original course.
Ideas and activities can be factually studied
in this light, and their influence, permanent or
temporary, on the nation can be predlctec’
fairly accurately. It is these camparatlvelv
permanent ideas and their expressions in rites
and customs and social activities that consti-
tute the nature or soul of the nation. Their
erowth or advance towards the universal ideal
through the fulfilment of lower or immediate
needs and ideals indicate the real progreee of
the nation, o
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The philosophers of history, however, are
generally misled by the attainments of thege
immediate ends and declare nations to be pro-
gressive and civilized accordingly; and fail to
account for, or attribute wrong causes to, the
so-called sudden collapse of the powers of those
nations in course of a century or so. Similarly
they declare certain other nations uncivilized or
less developed or ‘under-developed’ simply be-
cause the immediate needs of bread and gar-
ment, luxuries and opportunities for recreation,
are in short supply or cannot be so profusely and
gorgeously supplied as in other countries. They
have set leisure, not how the peopie utilize it
‘but how much they get, as a sure standard of
judging the people’s culture. Even when these
historians take into consideration the way how
the people utilize their leisure they appraise it
with the standard of the attainment of the
immediate needs. Thus the fall of the power-
ful ancient empires of Egypt, Assyria, Persia,
and Rome, and the mc:1p1ent disintegration cf
some modern empires, remain unaccounted or
wrongly accounted for.

There sets in in some nations a boredom to
reinove which they invent artificial means of
joy and recreation, indulgence in which saps
the vitality of the race. This eunui is inherent
in .the immediate ideals, based as they are on
the enjoyment of the senses, whose capacities
are hopelessly limited. In a few centuries of
progress the senses, moving in and around
narrow grooves of enjoyments, get tired. Not
understanding the real cause of the boredom,
people invent new methods of enjoyment; the
novelty gives a little stimulation, which leaves
the alrecady tired instruments of enjoyment
quite. exhausted irrepairably damaged. While
the pnvlleged leading classes are engaged in
digging their own graves the masses toothed to
their fly-wheels whirl with tremendous speed.
Half-fed and over-worked, if they continue
submitting to the tyranny they die with their
masters; if they rebel and succeed the nation
gets a new lease of life. But the fight being
in and for the sense plane, the same follies are
committed, leading to the same doom. Where

a nation is divided into many classes there iz -
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a chance of lower grades coming up through
evolution or revolution; but when, if ever, a
nation succeeds in abolishing all classes and
achieving a common . level of welfare and if -
such a nation remains sense-bound, it heads
surely and deliberately towards total annihila-
tion. So nations ought to be judged, not
merely by their attainments of immediate ends,
but more so and correctly so by the orienta-
tion of these ends to the ultimate end. Crea-
ture comforts and even luxuries within legiti-
mate limits, i.e. without exploiting others
must be achieved; there cannot be two opi-
nions regarding that. But that is just the
start of culture and civilization—the nation is
on its threshold. If it is to build a culture the
nation must have a clear conception of the
ultimate universal end and must direct its
hierarchy of lesser means and ends towards
it. |

Food and drink, shelter and clothing, com-
munication and transport are primary needs
that must be supplied to one and all, not only
according to needs but according to desires to
a great extent. Next come the means of deve-
loping the intellect for the proper and varied
supply of the primary needs and for what leads
to civilization, viz. delving into the secrets of
nature and the application of its laws and
ways of working to the enrichment of human
life. But these achievements by themselves
make man the cleverest brute and give him the
sovereignty over other brutes. Not until he
turns inward and finds how he. works himself,
what feelings and emotions surge within him
and prompt him to work in the external world,
thus leading him on to understand, appreciate,
and develop correct human relations, he has
not attained his true manhood, he has not felt
the real end and purpose of man. A nation
whose pioneers have discovered this and have
succeeded in devising quite a number of
methods for inculcating it in a large scale 1s
said to have laid the {foundation of a truly
abiding civilization; for it is thus that love,
unlimited and universal, grows, nipping aro-
gance and vanity in the bud and finding 1its
joyous fulfilment in the happiness of others.
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History reveals that opportunities had been
offered to almost all nations to develop along
this line but that accumulation of wealth and
power fempted them to renounce this path cf
loving expansion and take to that of cruelty
and exploitation. | e

It does mot matter, however, whether a
nation is guided by God’s counsel or sells itself
to Satan, progress it must for a few centurnes.
There 1s a sort of compulsion in nature that

nothing rests. There is an urge in every living

creature, much more so in man, which compels
it to move, forward or backward. Accordingly
every nation, comprising of the best of crea-
tures, moves in obedience to that urge, the
product of inheritance and surroundings; if that
urge contains within it the seed of quick decay
and destruction, as it generally .does, the
nation cools down to dead matter after a
meteoric brilliance, during which it either soaks
the earth with blood or sucks it white. If the
seed is of a different type, the nation continues
its blessed existence for a few more centuries,
then quietly fades off; or, in very rare cases,
slumbers for some centuries more, waking up
again and continuing ifs career of spreading
peace and bliss—thus alternating between sleep
and wakefulness, it replenishes its energy and
wisdom and broadcasts its heavenly gifts. But
this is an unchallenged fact that all nations,
large or small, insular or aggressive, grow for
some time, its growth being appraised by its
own standard and not by others’”. And this
development is to be judged on the merits of
its intellectual attainments, and not on its
successfully meeting the primary needs, which
all animals do. Intellectual attainments arc
morally neutral and may be creative or des-
tructive, may heap world’s blessings or curses
on the nation’s head. So it is the creative type
of intellectual achievements that are the sure
indicators of a nation’s progress. It is not a
very difficult job to find out such ideas and
activities of a nation, sift them froin others
and thus evaluate ifs worth and predict its
continuance or destruction. If the typical
personalities keep on being born the nation
survives and progresses; if not, the national

DOES VEDANTA ACCEPT EVOLUTION?—1V

479

decay has set in and death is hovering around.
One is simply to find ont the different channels
through which its prosperity has been flowing
and then to see whether leaders in. these
spheres are still forthcoming, for it is these
leaders who enthuse the masses, whose works
sustain and improve nations. But, as we have
seen, one cannot be hundred per cent sure
whether the dearth of leadership is temporary
or permanent, whether the nation is going to
hibernation or heading on to death. 1f, how-
ever, the nation’s existence has been a source
of blessings to others, there remains a chance
of its later revival; else it goes down for ever.
So if we appraise nations by the two criteria
of creative intellectuality and.the blessings they
have conferred on other natiens and not by a
mere  ‘high standard of hiving’ or prosperity
there is a very high percentage of our jndge-
ments being found correct. And ‘blessings’
inust consist in helping others to reach their |
chosen goals along their own lines of develop-
ment.

I1T

In the history of nations’ evolution one
fact stands out: it is power, Anv group of
people that has failed to acquire this has
forfeited its right to exist. The use of power-
to good ends extends the longivity of the
nation, but the lack of it stifles its very exis-
tence. If a nation chooses to use power for

~exploiting and blasting cthers it may shorten

its life, by producing nnmerous vices within the
body politic and exposing it to various dangers
from ontside, but never blights its very life as
lack of power does. And what is very queer
1s that history has not so far supplied one
nation that has not used its power for exploit-
ing, even exterminating, offers. _TIt seems
power cannot be acquired without applying it
to harm others, Power is gained by the exer-
cise of power; and as it cannot be applied
against one’s dear ones it is exercised against
others, the love for the former 'offsetting the
cruelty to the latter. As enjoyment on a
national scale cannot be achieved except in a
highly developed stage of humanity, exploita-



- tion and rapacity have become the very charac-
teristics of power. There is no nation on eart
whose hands are not red with innocent blood.
- Power is generaliy associated with physical
might, especially in early societies; with the
development of intellect and control over

nature and natural resources, power seems {o

have shifted its cenire of gravity, which is,
however, far from the truth. What has
actually taken place is that its employers have
discovered instruments which have  rendered
the application of bodily force useless; but its
effect on those against whom the newly dis-
covered methods of violence are applied has
not ceased to be physical, the exploited nations
- suffering from physical ills—starvation, dis-
ease, and decimation. Even when the effect 1s
on the intellectual plane, it works through the
medium of the physical, for intellect, freed
- from the shackles of body, cannot be exploited
and the freed intellect has no message for the
body-bound man. So power is physical,
directly or indirectly. No mnation can grow
“without power, and power is bound to be
exploited. There seems to be an innate per-
versity in power, the sustenance of nations,
the driving force in culture and civilization.
This abuse of power accounts for the fall
of mighty nations.” In impatience it builds
and in impatience it pulls down. Whatever
it be, no nation can do without it. And
whether we like it or not, a nation’s greatness
is primarily measured by the power it wields,
and only secondarily, one may say, casually,
by how it uses the power. Power means
military might, backed by science and tech-
nology in modern times, and it is used to make
others obey. the nation’s will. Unless a nation
grows in military power its future is sealed.
No amoynt of Jove and goodwill can save a
nation from loot and rapacity of greedy con-
querors, replaced in modern times by politi-
cians, the tools of the capitalists, unless its
military power makes invasion or economic
penetration too costly an affair. Post-Ashokan
India is, or at least should be, an eye-opener
to our statesmen. No emperor sent such tidal
waves of peace and goodwill to all quarters of
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the known world as Ashoka had done; and no
empire succumbed so helplessly to these bene-
ficiarles as did his immediate successors’ in
abdication.
Indian politicians, inveterate idealists as they
are, should take note of this. So the develop-
ment of military power is not only a charac-

teristic of national evolution but is at the root

of all other kinds of development. _,

Economic affluence, built by the adventures
of trade and commerce, depended in former
times of piracy and highway robbery on the
terror, the might of kings and emperors could
strike in the hearts of these brigands. Though
march of civilization has made commerce
greatly independent of the old types of
difficulties, still the political power of nations
does exert a healthy influence on trade and
by protecting them from the
crippling competition of the trading companies
of more advanced nations. Politically weak
and backward nations have to suffer terribly
on this account. But in modern times a
nation’s economy has itself become a power
and exerts an influence on politics, which is
turned and twisted to its advantage. The new
implements and weapons, c¢ven in their experi-
mental stages, arc so costly that military power
has become a handmaid to economy. This -
alliance between politics and economics has built
the modern culture and civilization; but of late
1t has turned unholy and has become a ruthless
engine of oppression. In ancient days eco-
nomy exerted a powerful influence; but abso-
lute monarchy and baronetcy used to make
a short shrift of it and kept it under heels
as long as they could. The nation’s progress.
however, depended, as it does today and will
do even tomorrow, directly on its economic
build-up, rather than on any other factor.
No nation can grow intellectually unless it is
backed by a sound economy, which means
not only accumulation of wealth but a fair
distribution of it among all classes of - the
people, who must be free and happy, each
to contribute its own skill and labour to the
general building-up. The peculiarity of money
is that it abhors stagnation; it must flow.
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And it flows along cﬁﬁnnels of industr—y,' which

1s both a distributing and accumulating agent.

Thus it ensures national progress. Given
military protection and economic well-being, a
nation grows rapidly towards its goal.” These
are the two most immediate and urgent needs
on whose fulfilment a nation’s evolution pri-
marily depends,

This economic well-being brmgs pleasures
no doubt. But sense-enjoyments are tempo-
rary engagements, which may not bring peace
and happiness. And the history of the once
great ancient nations shows us how sense-
enjoyments sapped their vitality and made
them an easy prey to foreign intruders, who
brought misery and degradation to them. So
something else i1s necessary to check the im-
perceptible downward move of pleasure-
seeking. This is education—-training in huma-
mty, and not in crafts and industries, which
impart their own education as they grow. It
is only recently that owing to too rapid techno-
logical advancement and too selfish and
narrow outlook of the industnalists that a
divorce between industry and industrial edu-
cation has taken place. Otherwise industrial
education had been and should be the look-
out of the industrialists themselves. Educa-
tion in humanity should, however, be the
duty of the humane, who should themselves
know what humanity is, what such train-
ing costs, how it is acquired and imparted.
if technological education is a specialists’
affair, education in humanity is a super-
specialist’s. The moderns do not understand
this. Everybody wvociferates about truth,
justice, good neighbourliness, etc. and over-
rides them all at the very first opportunity.
Portunately there were, in every country,
groups of people who devoted their lives
almost exclusively to the acquisition of these
qualities to which they applied the general
term #ila, dharma, or religion. They were
variously known as prophets, sages, religion-
ists, according to the degree of their excellen-
ces. As long as such people were available
to impart moral and religious education to
nations, humanity was a living force, which

’ |
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ensured peace and happiness. The Renaissance
and the Industrial Revolution have changed
the structure and outlook of society; and this
duty has fallen on the shoulders of teachers
and professors, who have  generally ‘been
caught unprepared and who must be given
sufficient time, first to realize its necessity,
and then to acquire and master it, in order to
become its true custodians and conductors. The
monks and their followers, who took upon them-
selves the duty of moral and spiritual education
nf the peoples, have retired to the background.
Experiments will show if the teachers will
succeed in properly discharging the new and
dificult task to the satisfaction of the future
society. |
Now, the above are the few general criteria
in a nation’s evolution. Can we deny that
the various nations, past and present, have
evolved along those lines? Even those that -
are dead and gone, leaving but a few signs

for the archaeologists to dig up and show their

glories, did display undeniable developments,
though compared to modern nations’ achieve-
ments, they are quite meagre and unmention-
able 1In many ways. We must not forget
however, while comparing their progress ‘with
ours, that we are the inheritors of their cul-
tures and are building on the foundations they
have laid with immense labour and suffering.
Wherever, in our haughtiness, we wanted to
dig new foundations we found terrible erup-
tions coming out of the bowels of the earth.
That shows the difference between the wisdom
of the ancients and the moderns. There is,
however, something in man, which for want
of a better term we call ‘divine’, that has led
him through his innumerable  errors of
omission and commission, through prodigal
revolutions and repentant cgmingsback, to
progress, not only to prosperity but to peace

also. Who can deny that there are economic,
political, and cultural developments in all the
nations of the world, that the dead are not
really dead but have handed over their accu-
mulated hard-earned treasures to others, in
whom they live, as have been pointed out by
the depth psychologists? Qur understanding
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* of nature, her laws, and the ways of harness-
ing them to our advantage, and of man’s
psyche, her laws and functions, and orienting
them to the goals have surely raised us to a
higher status than our forbears. If in the
course of history we have courted dangers and
‘given rise to new problems and difficulties and
seemed at times to have almost been over-
whelmed, they are but stimuli to progress to
rouse the infinite potentialities of man, Peace,
man's goal, is not hazardlessness, not a lull
to inactivity, not ease and complacence; but
the fearless calm born of concentrated energy
and wisdom brought to a blazing focus, which
can be directed any moment to solve and
~dissolve any problem and opposition that
nature or impatient natural man may raise or
present. This less than two hundred years of
Eur-American civilization with its two World
Wars, and A-, H-, and N-bombs is nothing
compared to its life of more than five mil-
lennia, for it is the inheritor of the Greek,
the Hebrew, the Cretan, the African, and the
Mesopotamian civilizations. . If Europe and
America, in spite of their brilliaut success in
some spheres of life, commit mistakes and go
astray in some others, there is nothing to
condemn them to eternal perdition. The same
divine urge will correct the follies and lead
them to further progress. Which nation or
civilization has not commitied mistakes, has
not gone astray? IHave India and China been,
or are they, free from them? Wisdom, para-
doxically enough,
follies.
either due to their own obduracy or natural
mishap, are we to conclude that man, or, for
the matter of that, nations made no progress?
Are we to suppose that from the period of
myths dqggn to_the twentieth century human
efforts, hazards, sufferings, and enjoyments
are no achievements, no progress—progress
leading us to the discovery and attainment of
peace and prosperity? When we—and it is
quite unfair—concentrate on a short period in
a nation’s history our verdict might be pessi-
mistic; but when we take into account its
whole past and present we are compelled to
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admit that it has not lived in vain, has
achievements to its credit, has given humanity
a real lift. Humanity is benefited, enriched,
has been pushed forward to its goal through
the thoughts and activities of all the nations.
The gushing river is constituted of all the rain
drops that have fallen or are ialiing on it
throughout 1its course from the mountains to

the sea, even the evaporated drops depart

after having contributed their mite to the
current. | |

Evolution of nations is an undeniable fact,
though evoiution ad infinitum 1s, as we have
seen, unnatural and absurd. And expansion
through opposition, assimilation, and fusion
is the method to the goal of umiversalism.
Some nations, owing to the insularity of the
couniries, might have taken longer time to
evolve and consolidate their peculiarities; but
no nations have ever succeeded in resisting
contact with and assimilation of other nations’
peculiar traits, their bigotry and hawulewr not-
withstanding. The net result is a grand march
towards universalism, where nations and races
will embrace one another in loving joy and
selfless endeavours, each finding its own ful-
filment in the other, each striving to remove
the other’s pain and defects. Man started his
life, no doubt, as a beast of prey, tearing and
devouring fellow-men; but the divine in him
did not take long to assert itself through the
joyouns apprenticeship of loving his mate and
children, groups and nations. Nations grew
with individuals and have reached a stage
from which retracing is impossible, They, all
of them, white or black, yellow or red, must
ccme together, the urge 18 so overwhelming.
What do we find in the two historic visits of
Nehru to China and U.S.S.R.? After very
heavy deductions of governmental propa-
ganda and arrangement what is left over is
an amazing spontaneity, which ought to dispel
the last vestige of doubts from the depraved
and the hardened. Man’s divinity, after
millennia of waiting, has grown impatient to
assume its natural universalism. Through the
countless centuries man has been preaching
and practising love; his killing, pillage, and
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If we total all 'the
how many centuries

arson are but nightmares.
periods of his cruelty,

will they constitute and how vast will be the:

remainder? Judge man from whatever angles
of vision we may, he is, after all the deduc-
tions, a lover of ‘universalism—it is his nature.
Nations have arrived at this stage. Blessed
indeed are the peatemakers.
be pure in heart. Whether this austere effort

DIVINITY AND HUMANITY

~ consummation or follow a fine

‘however,

But they must

R R

to punfy the heart will precede the hapny )
display - of
fireworks depends- on the result of the race
between. politics and morality. Universalism,
is ‘sure to bless this too unhappy
twentieth century. Will the three nations
¢specially concerned, the U.S.A., the US.S.R.,
and China, hearken to its call?

DIVINITY AND HUMANITY

By Sur1 J. M. GANGULI

“There has been a shift of the centre of
gravity irom divinity to humanity in the
modern civilization’, said he, rather approv-
ingly, as he expatiated on the social trends,
particularly in the West.

He was a well-read scholar, but as is very
often the case with scholars, he was less inclined
to think for himself than to quote from text-
books and accept as right  whatever was in
such books. Such scholars often miss deeper
insight and broader outlook and are very easily
carried away by the printed opinion of a pre-
judiced writer, who perhaps lacked the imagi-
nation to see and appreciate the inner signi-
ficance in the faith and culture of the former
days. Anything of the older times that can be
sub-headed under faith or tradition, need not
necessarily be decried, as is quite often the
fashion with some people, who dislike the
steadying influence of a faith or tha2 restraint
of a traditional injunction on their free impulses.

The above gentleman was plainly driving
at this, that in former days faith in divinity
made men seli-concentred and neglect their
duty to society; and that was natural, because
what else could one wish for except divine
blessing for oneself? That attitude changed
with the weakening of that faith, and 1t changed
for the better, he seemed to hint, because it
turned to service to the masses. Was not service

ta humamfy better than selfish prayers for
salvation? :

He was repeating with confidence the
question that had been put into currency by
several poets and social reformers, who had
pointed even at the hoary Risis of old as selfish
people, who had cared only for theu' own
spiritual ends.

Whenever such arguments and questlons
come rattling into my ears, the sublime pose of
Shri - Ramakrishna sitting with upturned face
before the image of Maha-shakti comes floating
before my eyes and reveals to me how with
his tearful eyes, fixed on the feet of the Image,
his ego and his self melted away into all-per-
vading divine love and pity for all, for every
little thing, every creature, every visible mani-
festation of the Maha-shakti.

Love and pity are divine feelings which ooze
out when the divine msplratmn comes, but

which remain locked in the heart when the ‘I’

rules and superposes self-gterests on them.
The ‘I’ generates my ego and Vamty, and
makes me discriminate between himt and me,
between thine and mine. This is my hearth
and home; this 1s my family; these are my
children; this is my estate, my possession. And
with the zeal and frenzy which such narrow
possessive 1dea brings, I kecep my mind and
attention fixed on them and guard them with
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‘my tooth and claw and with all the fury that
2 beast in his den shows.
f hurt and harm wvou or another when so
zealously 1 keep my interests and try to enlarge
and enrich them. Within my possessions are
of course included whatever my vanity and
ambitious self-love lead me to—fame and
name, applause and popularity. If I give I
hope to get more in another form, and what
1 give is only the unrequired extra that I
carry for nothing. My giving is thus a calcu-
lated investment, which strengthens mvy posi-
tion, extends scope for enlargement of my
interests, and brings, over and above, praise
and applause.

‘But does such giving really help humanity?
Or, does it not split up humanity info littie
much-too-self-conscious groups, each jealous cof
the other and ever keen to take advantage of
the other? 1 give and give more to my son
when that boy in the street is starving; 1
develop my village when there is a famine on
in the next; I support my state when the masses
in another state are unable to make their ends
meet. And all that because I see that my
interests will be better served by making my
son’ stronger, my village prosperous, and my
state powerful. Just as I do, you do also; and

so, today or tomorrow, the clash comes between

~your son and mine, between your village and
- group and ours; between one state and another.
Both of us had, however, been proclaiming our
public spirit and our sense of social service

when we were organizing social welfare in our

village and in our country. But when the
clash comes how we fight and bite, how we
bomb out social and welfare organizations in
the lands of others; how we carry death and
destruction to inmocent homes, which le
beyond our family limits! Social organizations
“that are essentiaﬁfz based on self-instincts thus
betray themselves when put to crucial test, as
we find all around these days, when, as is
said, the sense of divinity has given place to
calculated and planned service. |
Such service, however, is otherwise when it
i5 inspired by the divine sense aud not by
instincts of self-preservation and self-enlarge-

PRABUDDHA BHARATA

1 do not care how

Decoember
ment. As the divine sense comes in, the self-
sense  exits, and the close light-and-air-
obstructing compound walls round my posses-
sions crumble down; the wvillage barriers
disappear and the state boundaries fade away.
And then the sense of oneness dawns and
ridicules the fanatic feeling of ‘yvou’ end ‘I’ and
‘ne’ which has been exciting us. We realize
now that we are all His creatures; we all belong
to Him; we all form one family; in you I see
the same subltme Image that I see in me and
in him. In serving you and your children I
serve my own and his; the pain and the misery
that trouble you distress me too. And so I go
out serving the world, for I see the same
Narayana (God) in all. In whose mouth,
indeed, came . instinctively and feelingly the
word Daridra-Narayana? In the mouth of the
rationalist and the social reformer and the
workers’ union organizer or in the mouth of
the grand Image-worshipper, who infused into
his disciples and into all who went to him the
spirit of self-sacrificing service to all, whether
of this community or that, and whether of
their own country or of another in this or that
hemisphere?

The ambitious democrat bustles about col-
lecting money and votes for oneself and his
party promising a heaven to those who support
him and showing the fist to his rivals. The
clever comrade is ever quick to rake up dis-
content and incite mad class fury. The labour
leaders make a living by enrolling members
and collecting subscription for organizing unions
and for teaching how to shout slogans in the
streets and strike and disrupt public services.
- All this is called public welfare service and
is propagandized as humanism, as distinguished
from the divine feeling that led the faithful into
what is fashionably called credulity, irrationa-
lism, and self-concentredness. Whatever wel-
fare mission such humanism serves, whether it
ends in bitter class and group rivalry and
hatred, or in the exploitation of the masses on
one side and their regimentation with suppres-
sion of individuality on the ofher, it anyway
takes the democrat up the wvelvety stairs to
ministerships, the comrade to a position of
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dangerous power and the union organizer out
of his difficulties into a place of comfortable
advantage.

But the divine-inspired humanist ascends
no ladder, but comes down and throws himseif
and his all into the service of God’s creatures.
The Prince gave up his princess and his king-
dom to spread the wisdom he got under the
Bodhi-tree and to give a touch of divine solace
to the suffering miserables. The Shepherd hung
himself on the cross to atone for the sinners.
And the great Risis from whom the greatest
truth and the sublimest knowledge and wisdom
came out, sat in meditation and prayer, not for
themselves and their own, but for the friendless
and the miserable, for the sinners and the
wrongdoers, for the cruel and the wicked, for
all, not merely human beings but for every
creature of His. The Hindus, while offering
oblations to the {forefathers, prayed in this
spirif, while the modern social workers merely
bustle about without this attitnde of compassion
and service to all living beings.

Was that Prince, was that Shepherd, were
those immortal Risis, was Shri Ramakrishna
(whose manira was complete self-sacrificing
service to the sufferer) self-seekers, seekers of
individual salvation? Were they really seli-
concentred, and unmindful of the rest?

“We, petty individualists, fail to realize that
a salvationist has to forsake and forget his self
first before he can take a step forward. As he
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loses himself into the Lord’s omnipresence, how
can he hold himself within the narrow confines
that he used to call his own; how can he stop
himself, his feelings, his love, his sentiments, his
sympathy, his reverence from flowing over all
that he sees, all that he feels to be nothing else
than the great sublime Self? When such a
divine-inspired man comes, he gives a touch ot
genuine love and pity, which makes the sufferer
feel a true sympathetic friend by his side.
But when the doctor or the nurse approaches
there is an air of formality and a natural
stiffness associated wilth routine duty, which
fails to give reassuring confidence to the patient.
The instinct to serve is a divine instinct, and
at the bottom of all disinterested welfare work
there has been divine inspiration. All great
social benefactors had deep faith in divinity;
but when from the work started by them such
faith disappeared it degenerated into profes-
sionalism and time-serving duty. Tremendous
more is done by true sentiment, love, and feel-
ing than by assertive egoism. The propaganda
for individual or collective betterment of living
conditions that leaves out the divine element
in our living leads to over self-consciousness,
which generates selfishness and excites strife,
competition, jealousy, and fanatic quarrel.
But the divine feeling teaches self-effacement
and surrendering of the self in the 1nterests and
in the service of all in whom we begin to feel
the One and the Omnipresent.

A CRITICAL STUDY CF THE THEORY .
OF PRATITYA-SAMUTPADA )

By Pror. HEramBA CBATTERJEE

The four Arya-satyas of the Buddhists are
dukkha (misery), samuddava (origination of
misery), mirodha (end of misery), and Mdagga
(ways and means leading to the cessation of
misery). This particular teaching was meant

to be apphed as a formula for every perceived
object. In texts more than one it has been
stated that the A»ya-saiyas should never be
confused as a doctrine. Thus Prof. Stcher-
batsky remarks: “These four topics—the four
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noble truths as the term has been very inade-
quately trauslated and represented as a funda-

- mental principle of Budcdhism—contain 1in

reality no doctrine at all.! The formula was
often applied by Buddhists and non-Buddhists
alike for solution of higher problerus. It has
been mentioned by Vyasa in his commentary
on Patafijala Yoga-sittras (I1. 15) (‘Yatha
CiRils@ shastraviv  catur-vyiham, rogo voga-
hetur-arogyam bhaisajyam 11’). In the May-
thima Nikaya® in the course of his dehiberation
on ‘Sammdaditihy’, the Buddha has taken up
the illustration of ‘@hara’ and explained it in
~ the light of the formula. It may be mentioned
~ here that these four truths have been trans-
formed into two truths as cause and effect—
- Saskisara and Nwvana—in the Ablidhamma-
kosa.® -

The second and third of the above-mentioned
four Arya-satyas comprise what is called Prafi-
tva-Samutpida. There are some, in whose
opinion this Pralitya-Samutpdda is concerned
with Anwuloma deshana, éxplained in the
Buddhisuttas of Uddna as Imasmin sati 1dam
aotl; imassa uppida damupajjat. As a meta-
physical term this Pratitya-Samuipida stands
as an antithesis to Adkiccasamuppada, which
signifies that something is coming out of nothing
(Puvve ahulvd ahosi). Interpreted as a cosmic
Jaw this proceeds on the assumption that the
world in which we live is without a known

beginning and end (‘Anamadaggo bhikkhu

~r Y

ayasic  Samsara puvvaRoli ma paninayali no
aparakotr’). It is the profoundest of all Bud-
dhist doctrines—the doctrine of dependent ori-
gination: ‘Gambhivo cayam Ananda Palicca
samuppada - gambhiravabhdso ca’t, i.e. the
conditional arising of those mental and physical
phenomena, genemlly summed up by conven-
tional names.

Prati tya-Samutpada sihows the caunses and
conditions of all the evil and suffering in the
world and how through the removal of these
conditions, suffering may rise no more in

Y Conception of Nivvana, p. 55.
2 p. 261, Part I.

* VI-4,

4 Digha Nikdya, Mﬂhﬁmdﬁmasmra
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from the cycle of rebirth’.
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future. This shows that our present existence

~ with all its woe and suffering is conditioned, or

more exactly said, caused bv the life-affirming
volitions or Karma in a former life, and that
again our future life depends on the present
life-affirming volitions, that without these life-
affirming volitions, no more future rebirth wiil
take place again and that thereby deliverance
will have been found from the round of rebirths,
from the restless cycle of Samisara.

Pratitya-Samutpada shows that the sum of
mental and physical phenomena known by the
conventional name of ‘person’ or ‘individual’,
is not all the mere play of blind chance, but
that each phenomenon in this process of exis-
tence is entirely dependent on othier phenomena
as conditions and that therefore with the
removal of those phenomena that form condi-
tions to rebirth and suffering, rebirth and sufier-
ing will cease to be. This is the vital point
and goal of Buddha’s teaching: ‘deliverance
Thus the Pratitya-
Samutpida serves in the elucidalion of the
second and third noble truth about the
extinction and origin of suffering by explain-
ing these two truths from their very founda-
tion upwards and giving them a fixed philoso-
phical form. |

The Hinayanists, have, by the application
of this formula, proved the unsubstantiality of
constituted (sa#skrita) things, as these thmg
have precedmg causes and conditions.

The Mahayanists, on the other hand, have
utilized this formula to prove that being rela-
tively existent, the world is unreal like the
objects seen in a state of dream. The formula
has been explained by them as a key to eternal
truth inasmuch as it explains ‘the fixed, un-
changeable, and this-conditioned (1dappac-
cayatd) nature of things. Reality is seen at the
inoment in which the truth of the formula is
realized. For the importance of the formula
the Buddhist thinkers have unanimously opined
that one who realizes the cause of origination
of things, sees Truth, and one who sees Truth
Buddha: Yab Pratitya-Samutpidam
pashyati sa dharmam pashvati. yo dharmam
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pashyati sa Buddmm pashyati.’® Nagargwa;.

m his Madhyamikd-vritl: went so far as to

identify this Prafilya-Samutpiada with Shin-
vata—'Yah Pratitya-Samupadal, shunyatam
tam pracaksate.”® The Hinayanists and the
Mahayanists alike have explained this formula.
No disagreement of any kind existed with
reierence to the fact that Lord Buddha preached
the drya-salyas and the Prafilya-Samulpida.’
‘Against the supposed contradiction as to how
there can be any treatment of truth and causal
law by those who think of this world as a
delusion of mind, Nagarjuna in his Madhya-
mikd-vyittt has devoted two chapters®, and
has arrived at the conclusion that in the
absence of Truths and causal laws there would
have been no Buddha, Dharma, and Sarhgha:

‘Abhdvaccarya-salyanam,

Saddharmo na bhavisyaii,

Dharme casaly samghe ca,

Katham Buddho bhavisyati.

It may be noted here that the law of
causation has been relegated by the Mahaya-
nists to the domain of convention. ‘In short
the Mahayanists hold that the four truths and
the causal law are the preparatory steps indis-
pensable to the realization of the absclute truth.
Their doctrines exist to lead the ignorant beings
from ignorance to knowledge, from darkness
to light, and this is effected by and through the
Arya-satyas and the Pralitya-Samutpida.’

This formula has often been linked up with
the - causal law of the Sdrmkhya sysiem of
Hindu philosophy and thercby attempts have
been made to find out from this formula
Buddha’s theory of the origin of being. Awijja
has been termed as the first link of the chain.
But a study of Buddhaghosa shows that
Auviyjd need not necessarily be the first link in
the chain of causation and it was one of the
terms found suitable by the author of the
formula to begin the chain with. It could as
well be commenced by Bhavatanha®. Dr. Nali-

5 Samyutta, II1. p. 120.

§ M. Vyitti, p. 503, 542.

" Vide Lankavatara, p. 96.
$ Ch. I and XXIV,

* Vishuddhimdgga, p. 525.
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“naksha Dutt,

in - lns Aspecﬁs of Mahayana
Buddhism, has remarked: ‘Hence we see that
the Pratitya-Samutpada is not meant to be an

~explanation of the origin of the world but just

a chain of instances to illustrate the law of
idapaccayatd (this-conditicned nalure, i.e.
dependent origination) of things. . .. We may
therefore say that the twelve-linked Praiitya-
Samutpada, hke the Arya-satyas, 1s more a

general principle than a doctrine peculiar to

Buddhism?'?.’ |

There are twelve links of Prafitya-Samul-
pada as well as its eleven propositions. They
are |

Avigja-paccaya Samkkam-m*hmugh 1gnor—'
ance are conditioned the Saskharas, 1.e. the
rebirth-producing volition or Karma forma-—
tions; | |

SamRhdra-paccaya
Samkhiras arise wvififidna or percepmn ~ The
Samkhara leads to the appearance of Patisandhi

L e ]

mena and the other Visiidnas lmmedmtely

'-""HHI.-

'HH—

that the other four K }’zmdas cluster formmg a
complete being with mind and matter; .
Viiiidna-paccaya Namariipam——Namariipa,
i.e. mind and matter arise out of Vififidna.
Néamariipa-paccayd Satayatanam—irom
mind and matter arise the six sense-organs;
Satayatana-paccaya Phasso—contact arises
out of six sense-organs. Plasso appears as a
result of the Ayatanas taking their own course
of evolution (Sakasantati pariyipannam);
Phasso-paccavi Vedana—feeling comes out
of contact and there are as many feelings as
there are doors, i.e. sense-organs;
Vedand-paccayd Tanhd-—desire arises out of
feelings and six objects of the senge-organs;
Tanha-paccayid Upadanam—desire leads to
Upadana (strong attachment)s @
Upadana-paccayd Bhivo—irom attachment
arises the desire for existence; ’
Bhava-paccaya [ati—from the desire for
existence comes birth.
Jati-paccayd  Jarda-wmarana-shoka-parideva-
aukkha-domanassa—Disease, death, sorrow,
etc, arise out of birth. | | |

19 P. 209
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There are twenty-four relations illustrated

in the Patihana and they are heiu (root cause),
- arammana (basis), anantara (immediate cause),
samanantara (concomitant cause), etc. It is

intended that any two links are related to each

other in one or more of the twenty-four ways
(paccayas) tor which the usual general expres-
sion 1s ‘this being so that happens’—‘mmasmin
sati idam hotr”. The law under question implies
that any two iinks shoula be taken out for
considerationn for realizing the idappaccayaia
of worldly things.

It is rather interesting for the Mahayanists
that they highly estimated the causal formula
but less interest was shown by them in respect
to the links, perhaps for the reason that their
tenet was Dharma-shunyaid, i.e. worldly non-
existence.,

- Candakirti, in explaining the doctrine of
dependent ongination as described by Nagar-
juna, starts with two interpretations of the
word. According to one, the word Pratiiya-
Samutpida means the origination (uipada) of
the non-existence (abhdva) depending on
(prafitya) reasons and causes (hetu-pratyaya):

‘Pratitya-shabdo’tra labhyantah prapiiva-

" peksayam wvartate. Samutlprtrvah padibh Dra-

durbhavarthah . .. . Samutpada-shabdal pra-
durbhave vartczte. Tatashca hetu-pratyaya-
beksd  bhravanam-utpadak Pmtﬁya-Samut—

dadarthak.’

According to other interpretation pmmzﬁya |

means each and every destructible individual
and Pratiiya-Samulpadda means the origination
of each and every destructible individual:

‘Ihirgati gamanani vindshah, itau sidhavah
wyahk: Pratovipsarihah,; ityevarn, taddhitin-
tam ztyashabdam vyuipadya prati prati
ityanam  vinashinam  samutpadak  Prafitya-
Samatpadah 141 mmayantz '

He dlsa,pproves of both these meanings.
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The second meaning does not suit the context
in which the Pili scriptures generally speal{ of
Pratitya-Samuipada (e.g. ‘caksuh pratitya
riupani ca wutpadyanie caksurvigiignam’), for
it does not mean the origination of each and

- every destructible individual but the originat-

ing of specific individual phenomena (l.e.
perception of form by the operation in connec-
tion with the eye) depending upon certain
specific conditions.

The first meaning also is equally vnsuitable.

~ Thus, for example, if we take the case of any

origination, e.g. that of visual percept, we see
that there cannot be any contact between
visual knowledge and physical sense, the eye,
and so it would not be intelligible that the
former should depend on the latter. If we
interpret the maxim of Prafiiya-Samutpida
as ‘this happening that happens’ (Adsmin
salidam bhavat:) that would not explain any
specific origination, and virtually all origina-
tion is false; for a thing can neither originate
by itself, nor by others, neither by a co-opera-
tion of both, nor without any reason.

Buddhaghosa observes that by Samuppida
1s not meant origin (uppada) pure and simple.
It 1s not also the doctrine of nothingness
negatives the doctrines of
Shashshata and Ueccheda. By the word
Paticca is meant that a thing originates not
by itself (ekato) nor without a cause (ndp:
ahetuto); it originates by depending on certain
other things (paccaydsamaggir dalicca) as a
fruition (phaldvakdrena). By the compound

word Palicca-Sasnuppada 1s meant that a cause

leads to an effect (patvmukham ifo-gato) unal-
terably, and the cause and effect are not sepatr-
able from each other; cause and effect are
mutually dependent and which mutual depen-
dence is unalterably fixed.

if distracted make it tranqguil. Understand the
attachment. When the mind has attained

Mandiukya I Upanisad
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GREAT WOMEN CHARACTERS OF THE NEW TESTAMENT

By Dr. (Mgs.) RajaMmAL P. DEvVADAS

 In God’s great plan of sanctity, He seems
to have selected women who stand out for their
humility, refreshing purity, intense love, devo-
tion, and all-surpassing sacrifices for our Lord.
In many ways, their lives are not very

dramatic, but their influence has been subtle

and deeply penetrating. The modesty of
Mary, mother of Jesus; the gay charm of Mary
Magdalene; the intense love of Martha and
Mary, and the robust courage of Veronica

uaturally impress all women, children, and
men.

There are several great women characters.

in the New Testament and it will not be
possible to deal at length about all of them in
the short time at our disposal. We shall begin
with that great -character—Mary, mother
of Jesus. The Blessed Virgin Mary, mother
of our Lord, impresses us with her poise, her
 willingness to be used as God’s instrument for
redemption and her keeping herself at the
background in spite of being the mother of the
Saviour of the world. Her wonderful humility
and her complete res1gnat1on to God’s will at
the moment of supreme suffering and angush,
when her greaf son was put to death on the
~ignominious cross, and her confident faith
make her the greatest woman character in the
Hers has been a spirit of silence—a
silence which was the potential source for great
many activities, A quiet spirit is of mestim-
able value in carrying on outward activities
and knowing the inward working of spiritual
forces, upon which, after all, our success in
daily living depends. There is immense power
in stillness.
who knows how to trust and be silent.’
Even before her wedding, the Angel
(zabriel appeared and announced that she
would bring forth a son, who will save the
world. Mary, though puzzled at the im-
possible forecast, knew how to keep things in

3

- world can give,

‘All things come to him -or her

her heart and confided only in Elizabeth, her
cousin, whose son was John the Baptist.
Elizabeth rejoiced with Mary and in them we
see a beautiful friendship among women.
Mary, mother of Jesus, had her home
in Nazareth. She had the responsibilities of
all the household duties together with the
teaching of her children. - She had an unusual
devout spirit and culfivated the same in her
children. People marvelled at Jesus and the
character of his brothers through the upbring-
ing of Mary (St. Mark vi. 3—‘Is not this the
carpenter? The son of Mary, the brother of
James and Joses and of Juda and Simon.’)
As a lad of 12, Jesus came to the temple
of Jerusalem with his parents and he stayed
away there in an eager boyish search for the
truth of God. Mary and Joseph had to return
in search of him and even there, we. find
Mary’s sober and serene attitude, and through
that Jesus learnt that he could learn truths
about God from his mother’s lap. Mary’s
piety, faith, and righteousness shaped and
influenced the development of Jesus’ character.
(St. Luke 1. 52—°. . . and Jesus increased in
wisdom and stature and in favour with God
and man.’) '

Mary to us is an epitome of consecration
and service. In the face of an indescribable.
sorrow, at the close of her son’s earthly life,
at the young age of 33, when suffering, toil,
and pain could have shattered &er utterly,
Mary knew a joy far more profound than the
and experienced great con-
fidence in God’s will. Therefore, she sur-
rendered herself completely to God with purity
of heart, kindness of spirit, and wisdom of
judgement. She had been foretold about the
mission and end of Jesus by Simon and Anna,
another saintly woman of the New Testament.
(St. Luke 1i.34-35—‘Behold, this ‘child is set
for the fall and rising again of many in Israel;
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and for a.sign which shall be spoken against;—
Yea, a sword shall pierce through thy own
sotl also—that the thoughts of many hearts
may be revealed.’) And she kept all the
sayings in her heart and will not allow them
to bother her from carrying out her daily
duties. -

She had a great spiritual intuibion and
moral strength. For instance, when the
miracle of the fransfer of water to wine was

to be effected at the wedding in Cana of

Galilee, she intuitively understood the purpose
of Jesus and urged the servants to carry out
the instructions of Jesus and not doubt them.
She carried out the humble tasks and duties
of her home with the same devotion one would
evince in the ruling of an empire. She was
an 1ideal mother and wife and gave herself
~ tirelessly to the care of her children. Her
dignity, calmness, and restraint impressed
Jesus and his brothers remarkably. Even
after the great glory manifested by her son,
we do not find in her any trace of pride. She
was never forward or pushing but allowed her
son to flower and blossom forth fully.

Mary had a broad-mindedness which did
not know any barriers of caste, creed, or sex.
In the grand Magnificat, she cried forth
‘from henceforth all generations shall call me
Blessed’. Through such an expression, she
showed the unity of mankind, the equality of
God’s creation, and the looking forward to a
better world, because she had not singled out
one nation from ancther. In the first
nistorical march to Bethlehem as a pregnant
woman, one cannot but admire the forebear-
ance of Mary. She was full of mystery and
-reflection, mystery of her destiny, and the
sacred mystery of the splendour that was soon
to fall upon her, She led a prayerful life.
Even in the first infroduction of her when the
Angel Gabriel appeared to her, we find her on
her knees. When they reached Bethlehem,
Mary did not have place to stay and the only
lodging house available was the stable for the
cattle. In the friendly darkness of the rocks
and among the quiet friendly beasts of the

field, mother of Jesus made her bed that
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night. Thus, Jesus was born for the poor
among the poor in the lowliest surrotndings.
The news of the great tidings of joy of his
birth was first announced to the humble
chepherds in the country. The shepherds on
their knees, the wise men with their gifts, and
the mother and the child are immortal in
inspiring love and admiration. |

MARY MAGDALENE

Child among the women of Galilee was
Mary Magdalene. Wherever women are men-
tioned by name in Jesus’ life, Mary
Magdalene’s name appears first. She belonged
to the town of Magdola, one of the fishing
communities along the Western shores of the
sea of Galilee.

Mary Magdalene had suffered from a severe
type of chronic nervous disease or convulsions
or mental malady which had been tortuning
her for years; and she was completely cured
by the Saviour, and Mary Magdalene was
eternally grateful for that act of kindness.
Jesus is said to have driven out ‘seven devils’
from her. In the early writings of the Bible,
Mary Magdalere is always mentioned with
high respect as a woman of exemplary
character and grace, but later, unfortunately,
she has been identified with the anonymous
sinner described as washing the Saviour’s feet
with pentteniial tears while he had dinner
with Simon, the Pharisee. The story depicts
her as a great sinner-—a woman of great beautty
who attracted men and was fond of rich jewels
and fine clothes. She sinned in order to be
popular and was very unhappy. Then, one
day, she saw Jesus, our Lord. He looked at
her and showed her how sorry He was about
her sin, The ugliness of sin dawned upon her
and she followed Jesus into the house of that
rich man; and while they laughed, she knelt
at his feet and washed his feet with tears.
From that time on, she loved only our Lord.
She did not sin any more. On Calvary she
stayed with Him until He died, After His
restrrection, He showed himself to her and
when He rose to heaven, Mary is stated to
have gone into a desert to spend all the rest
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of her time in thinking of God. This is the
legend that has grown around Mary Magdalene.
Removing all the inconsistencies apd ugly
fributes, one might see through this story, the
steadfast loyalty and deep devotion of Mary
Magdalene for Jesus Christ.

From the Biblical records, we find that at
the time of the crucifixion, all the others had
fled or stayed so far off that they were not
recognized in gathering gloom. Only a few

women led by Mary Magdalene remained with

Jesus during the hours of agony at the foot of
the Cross.

When Mary Magdalene was cured by
Jesus, she joined the band of women followers,
who included Joanna, Susanna, Salome, and
Mary, mother of Jesus. Without these
devoted women, the works of great saints like
ot. Peter, St. John, and 5t. Andrew would not
have been complete. Thus, women followed
Jesus along the roads of Palestine ministering
to Him and listening to His teachings. Mary
Magdalene clearly occupied a position of great
prominence among these women disciples. It
is believed that Mary Magdalene possessed
worldly wealth with which she helped the
followers. However, we know for sure that
Mary Magdalene foliowed Jesus throughout the
final march from Jericho to Jerusalem. When
the storm broke over the head of the Apostles,
they fled; but she and the women followers
did not leave Jesus in the hours of His trial
and death. Her name comes first among the
list of women who witnessed the crucifixion
and from this we can assume that Mary
Magdalene assumed the leadership of a heart-
broken band.

St. John's descripfion of her visit to the
sepulchre early morning of the third day is
one of the most beautiful and vivid narratives
in literature. Mary, seeing the empty tomb,
believed that friends or foes had stolen away
the body of Christ. She saw the big circular
stone at the enirance rolled away, and she
sped back to the tomb with them. They saw
the Sepulchre empty and only the linen clothes
lying. When the two Apostles departed,
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Mary Magdﬁlene sta.y.ed_ near the 'ttﬁmb, .uﬁablé |
to bear herself by the thought that the splendid

- hopes built on Christ really should hHave -ended

in the shape of crucifixion and the horror of
the grave. Tears rolled along her cheeks and
through them she saw a figure which she took
for that of a gardener. The figure asked,
‘Wonian, why weepest thou? Whom Sseekest
thou?’ She replied, ‘Sir, if you have borne
Him hence, tell me where thou hast laid Him,
and I will take Him away.” The voice said to
her, ‘Mary’. In that sound, she recognized
her Jesus and shouted ‘Master’, and she wanted
to fling herself at His feet, but Jesus talked to
her saying, ‘Touch me not; for I am not yet
ascended to my Father; but go to my brethren,
and say unto them, I ascend unto my Father,
and your Father; and to my God and your
God.’ |

Thus, brightened by the voice of Jesus and
the rising sun, Mary Magdalene ran back to
the disciples and told them that she had seen
the risen Christ. Thus, it was to Mary
Magdalene that was granted the ineffable
privilege of being the first to whom the risen
Saviour showed Himself at FEaster's dawn.
For having stayed at the foot of the Cross,
when all help failed, in the midst of conflicting
emotions, what she received after is the _kind
of reward that our Lord confers. 1t is not a
crown of glory, but she is given a closer
knowledge of things Divine. What the eyes
of others could not see, she could see—the
risen Lord. To Mary Magdalene, and to the
same degree to womankind in her person, was
given an honour that could not be taken away;
to her first, of all living beings, the risen Lord
appeared.

%
MARTHA AND MARY

Mary and Martha and  theil brother
Lazarus lived in a house in Bethany. St. Luke
describes their lives: ‘Certain woman named
Martha received Him (Jesus) into her house.
And she had a sister called Mary, which also
sat at Jesus’ feet and heard His word, but
Martha was cumbered with much serving
(cooking) and came to Him and said, ‘‘Lord,
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dost thou not care that my sister hath left me
to serve alone? DBid her therefore that she
help me.” . And Jesus answered and said unto
her, “Martha, Martha (thus He called her
name twice affectionately), thou art careful
and troubled about many things, but one thing
s wmzedful;, and Mary has chosen that good
part, which shall not be taken away from
her’’.” Jesus loved them both, the mystical
Mary and the practical Martha. ILater when
Lazarus died and Jesus came up to raise him

up, it was the energetic and practical Martha

who, as soon as she heard that Jesus was

coming, ran up to Him and met Him, but

Mary was still in the house, still mourning
her brother while Martha had dried up her
tears. Martha said in her usual blunt way,
‘Lord, if thou hadst been here, my brother
had not died, but I know that even now,
whatsoever Thou wilt ask of God, God will
give it Thee.” And it was to this depth of faith
in. Martha that Jesus spoke the great life-
giving words ever spoken on earth: ‘I am the
Resurrection, and the Life. He thiat believeth
in Me, though he were dead, yet shall he
live.”» Mary was still inside and Jesus asked
for her. Martha goes secretly to tell her
‘Master 1s. here and wants you.” Mary falls
down in passionate sorrow at the Master’s feet.
Jesus recognized the opposite temperaments of
these two women and yet loved and under-
stood both of them. The last scene in which
these women appear is just before the cruci-
fixion. This time it is Mary whose sensitive-
ness sees what the disciples did not see. St.
John describes the scene, ‘There they made
Him a supper; and Martha served. ... Then
took Mary a pound of ointment of spikenard,
very costly, &nd anointed the feet of Jesus,
and wiped His feet with her hair; and the
nouse was*filled ‘with the odour of the oint-
ment.” ‘lhus, we see again the opposite
characters of the two women—Martha busily
supervising the meal and Mary forgetful of the
material things anxious to pay tribute to the
spiritual, and Jesus appreciated Mary’s act
very highly when He said against the criti-
cisms of all the people, ‘Let her alone.’
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ST. VERONICA: (ON THE WAY
oF THE CROSS)

Although there are no Biblical records, we
know only one important incident in the life.
of this great woman. It took place on the
terrible day of our dear Lord’s passion.
Jesus was carrying His cross. All around Him
the people were laughing and screaming and
throwing mud on His face. They spat upon
Him. There were no friends. Then Veronica

came to the crowd and wanted to help Him.

Therefore, she took the veil off her head and
pushed the soldiers aside, ran through the
crowd and came to Jesus. He had just fallen
and was too weak to get up. She wiped His
face with her wveil. The soldiers pushed her
away, but when she returned home and looked
at her veil, she found a most wonderful picture
of Christ.

Tae Poor Winpow WHoO GAVE HER
A1 For GOD

In the temple, Jesus saw a poor widow
dropping two coins in the box, while other
people were sarcastic about her mite. Jesus
said ‘This poor woman has given all that she
had, while others give a little out of their
bounty—Her name will be mentioned wher-
ever this gospel i1s preached.’

OTHERS

There were many other women who came
to Jesus as beggars, sinners, and patients, and
became great by the very touch and words of
Jesus. The sinful woman of Samaria from
whom Jesus had asked drinking water and
through His subsequent conversation showed
her that He was a prophet and that He was
the source of Living Water; the woman who
was suffering from an incurable disease for
several years and was cured by Jesus by
touching His garment; and the importunate
woman who was persistent that Jesus should
heal her child and said he would wait for the
crumbs from the table—are all examples of
very ordinary women becoming great owing to
their coming to Jesus. Besides these women,
we hear of several others in the Epistles help-
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ing the first leaders of the church in their

ministries. |
Thus, we find that God chose the humblest

and meanest of people, and He did not
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exclude women, to be instruments of His great
work. We should be happy that even the
smallest of us has an opportunity to serve
Him, and through Him, humanity.

PREFACE TO VEDANTA

By Dr. P. NAGAraAJjA Rao

(Continued from the November issue)

The motive force in Vedanta is not specu-
lative as in the West. In the words of
Bradley, ‘Philosophy seeks to gain possession
of Reality but only in an ideal form.” The
mission of the Philosopher, Mackenzie adds,
termirates in the quest, rather than in any
actions that may follow from it. Curiosity,
intellectual restlessness, and the passion for
finding Truth in terms of logic have spurred
on Western thinkers to construct philoso-
phical systems. They do not seek safety or
consolation. The ideal philosopher is des-
cribed by Collingwood in his autobiography.
He writes that
‘the Oxford Philosophers have excogitated a Philo-
sophy, so pure from the sordid taint of utility that
they could lay their hands on their hearts and say
it was of no use at all; a Philosophy sc scientific
that no one whose life was not a life of pure re-
search could appreciate it; and so absfruse that
only a whole time student, and a clever man at
that, could understand it. They were resigned to
the contempt of fools and amateurs.’

This brings out the intellectual and specu-
lative nature of Western Philosophy. Vedanta
takes a different view of Philosophy. 1t does
not stop at the discovery of Truth but utilizes
it for removing all the sorrows of Ilife.
Philosophy seeks moksa. It is a peace that
passeth all understanding.

Reflective thinking and an analysis of the
significance of human experience have con-
vinced the Vedantin of the presence of evil in

human lite. Life 1s found to be full of sorrows

and has no permanent value. The evils of the
world are classified under three distinct heads.
They are (1) intra-organic, 1i.e. psycho-
physical causes like bodily and mental
suffering, i.e. adhvatmika; (2) troubles and
evils arising from extra organic causes such
as from men, beasts, and birds, i.e. adhibhau-
itka, (3) evils arising from supernatural in-
fluences like spirits, ghosts, demons, elements,
and planets, i.e. admdaivika. The radical
{ermination of all these miseries is the func-
tion and purpose of Philosophy according to
Vedanta. Philosophy for the Vedantin is not
the luxury of the learned few, ‘a parenthesis
in the life of men, a tempting and fruitless
exercise of the mind, a flight from the objects
of immediate living.” It has an important
part to play helping man to realize his destiny.

Philosophy is what matters most. It is
not the mere advancement of knowledge. It
1s not an arm-chair study arising out of the -
instinct of wonder or curiosity. It is not the
exhtbition of dialectical skilly, or logical
acumen. It does not merely seek intellectual
clarity or mental perspicacityg It is gn intense
and an inner quest for a spiritual experience
that terminates all ills and gives us perma-
nent bliss, It is the full realization of the ills,
weariness, and the limitations. of the world
that makes the Vedantin seek moksa. It
destroys the radical unrest of life and its pro-
cess. It begins in the perception of sorrows.
There is the unmistakable initial pessimism
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staring us in the face. Analysis and reflec-
tion lay them bare to us. Most of the plea-
sures of human life are impermanent, and at
every stage of our association with if, there
is sorrow attached to it. In the pursuit of the
things of the world like wealth, fame, etc.
we become the inevitable prey of passions
which distract and disturb ourselves. It
produces tension and strife in us and makes
us restless. When we pursue the objects of
the world we expose ourselves to the strife and
jealousy of men from whom we wrest the
objects. After getting the objects of our
‘ambition we are tortured by the fear and
anxiety of its possible loss. Finally, we land
ourselves in sorrow when we lose the objects.

Further, a psychological examination of
the pleasures and the passions of life reveal
that a complete indulgence in them leads to
sorrow. The normal appetites of men grow
with what they feed on. Once we take to the
indulgence of pleasures, we secure the ends
we seek, provided our sense organs, which are
the instruments of the pleasure, are in sound
condition. - With their decay the pleasures
also decay. It is the law of indulgence, that
it wears away the vigour of sense organs.
Eveén the pleasures derived from the sense
organs are not always affording us the same
satisfaction.  What  gave success and satis-
faction in the case of one person, at one time,
may not be so to another, or even to the same
person at other times. Further, there is the
law of diminishing returns operating in the
field of pleasures also. There is a peculiar
law  associated with the indulgence of
pleasures. Men take to certain pleasures with
nope to satisfy their cravings. With every
satisfaction the want increases and in course
of time bvcomessu tyrant passion and also an
obssessive craving. The ecraving gives you
discomfort. Thus, we see the law of pleasures
1s self-defeating. This psychological law is
not only true of minor passions but it also is

true of major human passions like ambition,

vanity, etc. . A life of fulfilled ambitions goads
us on to fresh adventures and their fulfilment
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still leaves the question, what if one has all
this?

Lowes Dickinson points out that ‘too few
of us surely attain the good even of which we
are capable, too many are capable of too
little; and all are capable for a short time.’
Sage Patafijali in a significant aphorism sums
up the Indian philosophical attitude when he
says, ‘to the enlightened all is misery’.

They cry with Hamlet, ‘how weary, stale
and unprofitable are the use of the world!’

The Vedantin admits the existence of
sorrow and does not despair. He finds that
Philosophy, i.e. atmavidyd, enables him to

destroy the misery. ‘He who knows the
Atman, fords across the ocean of sorrow’ says
the Upansad. Vedanta begins, Like all the
other systems of Indian Philosophy, with an
initial pessimism. The imperfections and
miseries of life are the starting point. Their
pesstmism 1s not final. A strong optimistic
note is struck that moksa destroys all sorrows
and secures the plenitude of bliss. It is not
right to characterize such an attitude as
pessimistic.

Max Miller remarks that it 1s an unfair
charge to call Vedanta pessimistic. The
Vedantins have derived their name for good
from a word which originally meant nothing
but being or real, saf. The removal of suffer-
mg is the function of Philosophy., Pain and
suffering are imperfect and in a perfect state
they are annihilated. This is not the disposi-
tion we must call pessimism.

Vedanta seeks to journey from the world

of disvalues to the world of values. Vedanta
1s essentially a Philosophy of values. It is a
system as well as a spiritual guide. It is not

only a wview of life but a way of life also.
There is no divorce between theory and
practice, between Philosophy and life.
Theory and practice, dacara and vicara, keep
close touch. Vedanta does not believe in
anaemic and unlived knowledge. The Philo-
sophic experiences transform the man. It is
this close alliance between religion and Philo-
sophy that has saved Philosophy from be-
coming purely speculative. It is practical and
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has coloured Indian culture in all its aspects.
Vedanta’s approach to the nature of Philoso-
phy is distinet. It does not regard Philosophy
as a mere effort of the intellect to build a
system of thought. It is primarily a spiritual
guide, Philosophy is not a perpetual adven-
ture in the world of ideas with no final solu-

tions. Philosophy is not the disturber of
man’s peace. It is not a sedative that lulls
us to sleep.

Many of the European philosophical sys-
tems are intellectual efforts to study and state
the problems. Huxley observes that ‘any-
body with the requisite wits and learning can
write Philosophy; the problem is to be a philo-
sopher or lover of wisdom.” Heraclitus
writes that ‘much learning does not produce
understanding’.

The Vedantin’s view 1s that the purpose
of Philosophy is not merely the discovery of
Truth but its realization. It is not a second-
hand or nth-hand acceptance of Truth. The
final authority is self-certifying experience.
The experience transforms life unlike the life
of the intellectual. It is the common experi-
ence of men that |

‘one may stand very high in the intellectual scale,
and yet be in complete opposition to spirit. Pride,
self-centredness, attachment to one’s own particular
notions, may fill one’s mind with continual agita-
tions and anxieties. In one’s study one may think
like a spiritual man, and in the outside world
behave like a carnal man. TIrormh thought to in-
tention, from intention to will, and from will to
~action and conduct the road is not smooth nor
even continuous.’

For the intuitive realization of the Truth
mere intellectual acuteness is not enough, It
must be accompanied by a stern moral
personal discipline. The realization inaugurates
a new life, This does not mean that Vedanta
abnegates its faith in inferential reasoning in
respect to both its rules of generalization and
its certification of fact and value., It trans-
cends the rational mode and does not negate
it. It is not geared on to any sectarian reve-
lation. What is experienced intuitively is
intellectually explained.  The intellectual
explanation is nof the same as the intuitive
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realization. ‘Reading even the best cookery
book is not equivalent to eating even the
worst dinner.’

When the Vedantin says that moksa is
attained by [J7Adna, he means by [idna,
saksatkara, rtealization and not relational
The Vedantic conception of
man, particularly of the Shamkara school,
gives the clue to the relation between reason
and religious experience. According to his
reading of the Upanigads each one of us 1s
potentially universal consciousness and the
mind at large. Men appear as a society of
different island universes. The principle of
individualism is the result and the function of
reason and brain. It embodies and particu-
larizes the spirit and gives us the feeling that
we are unrepeatable, unique individuals, with
our incommunicable, private sensations for
feelings, interests, and fancies. This makes
us compete with one another. The aim of
Vedanta i1s to get back and recover the inte-
gral consciousness that we are. The universal
consclousness which is the spirit is funnelled
through the brain and the nervous system
which results in individuality. The celebrated
French philosopher Bergson has pointed out
that the function of the brain in man is elimi-
native and productive. It leaves only a small
and special section of our experience for us
and shuts out the rest in the interests of our
biological survival, The spirit-consciousness
can and does know everything that is happen-
ing everywhere in the universe. The brain-
delimits the consciousness and knows only
what trickles from the universal consciousness.
The brain is the reducing valve. We cannot
have a science of the working o&f this univer-
sal consciousness. Huxley Writes

‘We had better admit, then tha.t there will
probably never be a completely adequate science
of man. There are all sorts of useful partial
sciences, dealing with generalities and averages—
such as economiics and actuarial statistics, sociology
and comparative religion and wvarious brands of
psychology. But there is no genuine anthropology,
no full science of Man, in which the uniqueness of
human beings takes its place along with their like-
ness, the irreducible diversities along with the
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runities. The art of life is still an art and is hkely
" to remain one indefinitely.’ -

MThe most distinguished para-psychologist
of our age, Dr. Rhine, writes in his recent
book, New World of the Mind, that ‘there is
something operative in man that transcends
laws of matter. ... The universe differs,
therefore, from what the prevailing materia-
listic concept indicates. It is one about which
it is possible to be religious.” Experiments in
modern para-psychology conducted under the
most stringent conditions point to actual facts
of telepathy, clairvoyance, and precognition.
They all go under the name of extrasensory
perception (ESP). These

‘odd exceptional inexplicable facts, however
trivial in themselves, are always the point from
which the next great and fundamental advance in
human knowledge is made. The facts of paranor-
mal psychology have given us the alternative to
the current fashionable determinist view of man,
i.e. that he is just a collection of neural events
embellished by a phosphorescence of subjective
recognition.’

The universal consciousness in man is to
be liberated by definite mental habits, perso-
nality traits, and spiritual discipline. In the
words of Blake, °‘If the doors of perception
are cleansed, everything will appear to man
as It is, infinite.’ |

The Vedantic ideal for man is not mere
contemplation for its own sake. The first road
is the road of contemplation leading to God-
union. Freedom from distracted existence,
freedom from the lust of the eye, body, and
flesh are absolutely necessary. They secure
spiritual regeneration. Pascal remarked, ‘the
sum of evil would be much diminished if men
could only legrn to sit quietly in their rooms.’
Huxley significantly observes that ‘half at
least of all moraljty is negative and consists
in keeping out of mischief. The Lord’s Prayer
is less than fifty words long, and six of these
words are devoted to asking God not to lead
us into temptation.” The Vedantic discipline
does not erect an insurmountable barrier be-
tween contemplation and action. It does not
regard that "contemplation as the do-nothing
attitude in life, It does not countenance a
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philosophy of life that negates action, the
will to action, and the very thought of action.
‘We must think like men of action and act
iike men of thought.” It is wrong reading of
the ideal of sannydsa to associate it with
world-denial. The realized souls are the
‘active contemplatives” in Eckhart’s phrase,
they are ready to come down from heaven
in order to bring a cup of water to his sick
brother. They want to share their vision and
experience with all. They ask us to climb the
wall and see the wvision. They are full of
compassion. Their experience they want to
share with all. They refuse to enter mirvina
or moksa. They are prepared to be born any
number of times in any number of places to
rescue mankind. ‘The [Jivan-muktas of the
Vedanta are men in whom the sea flows in
their veins . . . and the stars are their jewels’.
When all things are perceived as infinite and
holy, what motive can we have for covetous-
ness or self-assertion, or for the pursuit of
power and drearier forms of pleasure? ‘It is
the contemplatives that keep the world disin-
fected. They are the salt of the earth.” They
bring back enlightening reports of our trans-
cendent consciousness. They are the conduits
and channels through which a little light

- flows into our dark world which is chronically

dying for lack of light. ‘A world without the
mystics 1s totally blind.” The companion-
ship with such men is the only way to fight
against the attritions of our age. It is the
message of the Gitd and the Upanisads that
has reconciled the age-old debate between the
actives and the contemplatives; we are to look
into the inner world so that we may under-
stand the outer. The outer world has its
springs in the inner world. Contemplative
ife cleans the doors of perception. The life
of contemplation is not easy for those that
are unregenerate. It is not the result of
learning, systematic  philosophizing, that
brings the experience. The Katha Upanisad
declares,’® ‘This Self cannot be attained by
instruction, nor even by much learning, It is
to be attained by one whom the Self chooses.
16 Kagtha Upanisad, 1. i, 23,



1955

To such a one the Self reveals Its own value.’
Swami Vivekananda declared that Hinduism
13 the only religion’that has boldly declared
that Scripture alone cannot help us to attain
realization. For spiritual experience, one has
necessarily to be ethically perfect. The way
to God-realization is only through good life.
There is no other way to it. ‘Not he who has
not desisted from evil ways, not he who is not
tranquil, not he who has not a concentrated
mind, not even he whose mind is not com-
posed, can reach this Self through right know-
ledge.’'” Spiritual wisdom cannot be had
without moral qualifications and the cleansing
of our hearts. We can never obtain saving
wisdom by by-passing moral life. Spiritual
life does mnot grow like grass. It is a two-
sided process. The effort of man is necessary.

The chief contention of Vedanta on the
theoretical side is that verbal knowledge, dis-
cursive reason, and systematic philosophizing
cannot give us adequate description of the

nature of spiritual Reality. Our education is

predominantly verbal. Vedanta believes in a
direct awareness of Reality, which verbal
knowledge cannot give us., The Brihadaran-
yaka Upanmisad warns us not to reflect on
many words, for that is mere weariness of
speech. ‘It 1s not wisdom to be merely wise’,
declared Euripedes, the great dramatist. The
Real cannot be known by vain and idle
arguments. The rationalists of the world fear
those facts that cannot fit in with the facts of
life, and their measuring rods, and the neat
systems of thought. It is no use calling the

mystics of the world cranks, quacks, charla-
tans, and amateurs.
Spiritual experience is of the infinite

Reality, which passes all understanding and
yet admits of being directly and in some sort
apprehended. It is a transcendence of the
dual consciousness. Qur goal is to discover
that we have always been. It is a making
known and not a bringing something into
being. This task becomes most diff

jcult be-

\7 Katha Upanisad, 1. ii. 24. See Mundaka,
III i. 5, 1. 1. 8; Brihadaranyaka, TV. iv. 21.
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cause of self-love, our habits of mind, and
personality traits. Systematic reasoning con-
firms our egoism and insolence. The conscious-
ness of reading all books is not spirituality.
Egoism makes us confine to the here and now.
The urge for self-transcendence is there at the
heart of man. It is the divine irresistible urge
in life. Such a self-transcendence becomes
perfect only in spiritual experience. The God-
surrogates, i.e. art, carnival, drugs, sex, etc.
are the ‘doors in the wall’ to use H. G. Wells’s
phrase. But all these soon tire out man and
pronounce distress and depression. Goethe
writes, ‘We talk far too much, we should talk
less and draw more. I personally should like
to renounce speech altogether and, like orga-
nic nature, communicate everything I have to
say in sketches.” Reality for the Vedantin is
the primary fact of experience. '
Vedinta gives a wverbalistic dress to the
central spiritual experience in the form of
systematic reasoning which is something which

-the rational nature cannot possibly do with-

out.  Systematic reasoning gives us the
symbols of the untathomable mystery. But
we should not mistake symbol as the actual
substantial Reality. The chaff must not be
mistaken for the kernel. KEven those theistic
schools that do not entertain the concept of an
Absolute also feel that the Supreme Reality
of religion cannot be intellectually appre-
hended and described in terms of discursive
reasonn. One of the great mystics of the
Christian tradition, St. John of the Cross,
writes, ‘One of the greatest favours bestowed
on soul transiently in this life is to enable it -
to see so distinctly and to feel so profoundly
that it cannot comprehend God a} all.’

The Kena Upanisad declares that ‘to
whomever it is not known, toghim it {s known;
fo whomever it is known, it does not know.
It 1s not understood by those who understand
it, 1t is understood by those who do not
nnderstand it.” What satisfies the intellect is
not complete understanding.

On the ethical side the Vedantic tradition
does not belittle the significance of our uni-
verse and life here. Vedinta requires and
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teaches us a way of life that is in the light of
the transcendent consciousness. It asks us to
transform the institutions of the world in the
light of our vision. This effort of ours to save
the world without authentic spiritual expen-
ence is bound to fail. It asks the God-
realized soul not to conduct a sit-down strike
and stay in his own room. He should go
about his business with his vision and not to
be temp'ed by the dirty devices of the world.
He should set an example for others in society.
The Kena Upanisad declares that ‘in this
“hpman life, we would sustain a great loss if
we falled to make an effort to raise ourselves
to spiritual existence.” The mystic poet
Kabir writes, ‘O friend, hope for Him whilst
you live, understand while you live, for in
life deliverance abides.” Vedinta never en-
couraged intellectual indolence, nor dis-
regarded free thinking., It never emphasized
piety as against the intellect. Vedanta asks
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us to begin with a faith that inquires. We
should start with a working hypothesis.
Faith enables us to step out and break away
from what is purely empirical. It releases us
from the tyranny of the world of perception.
Faith gives us the necessary humility which
becomes the solid foundation of our life.

Its test of spirituality is the increase in
spiritual values. An ordered society based on
spiritual values grounded in morality is the
ideal of Vedinta. The Vedintic ideal is
perfect rest and peace amidst ceaseless toil
and incessant activity. It does not indulge
in the natural appetites, nor does it suppress
them, but utilizes them to build the spiritual
life. It neither negates the world nor affirms
its autonomy, but only judges it in the
measure 1t is useful to us to live our spiritual

life,
(Concluded)

SRIMAD BHAGAVATAM—THE SCRIPTURE
OF THE CULT OF DEVOTION

By SHRI N. CHANDRASEKHARA AIYER

The Bhdgavata Purdna is one among the
eigh‘een principal Puranas. It is a most popu-
lar work and is regarded by the Hindus with
the u'most reverence. It occupies the same
- pedestal as the Rimdyana and is considered so
sacred that it is read and recited daily iu
several orthodox Hindu homes as a holy text.
It is replete with sublime lessons of philoso-
phy and,.devo'ign and its study is regarded as
a blessing or benediction.

The age and the authorship of the Purdnas
is still a subject of debate. According to ortho-
dox tradition, they were all composed by the
great Vedavyisa, the author of the Mahabha-
rata; and the traditional date would be some
centuries Eefore Christ. This wview 1is not
however accepted by our historians and re-

search scholars. According to them, it 18
difficult to believe that all of them came in'o
existence at such an early date or simultane-
ously and that they were the production of one
and the same author. All the Puranas have got
the panicalaksanas or the five principal charac-
teristics or topics—cosmogony, secondary crea-
tion, genealogy of Gods and palriarchs, the
reigns of the several Manus, and the histories
of the solar and lunar dynasties. But their
style varies greatly; while it is easy and flows
freely in some, in the others, it is difficult,
stilted, and abstruse. The subjects dealt with
are widely different and sometimes conflicting.
While one deity is extolled in one, another is
praised in a different Purina, even to- the
de:riment of the first. There are variations in



1085 SRIMAD BHAGAVATAM—THE SCRIPTURE OF THE CULT OF DEVOTION 499

the Purinas as regards the pa#ncalaksanas also.
Scholars trained in historical research incline,
- for such reasons, to the belief that the Purinas
are the works of different authors and that later
writers probably assumed the name of Vyiésa
to give their works the same prestige and
sanctity 2s is at’ached to the productions of
Vedavyasa himself.

It is difficult to specify with any degree of
accuracy the date of the Blhdgavaia Purdna cr
its authorship. One South Indian writer of
eminence takes the view that it is a work of the
seventh or eighth century A.D. A theory has
been advanced that one Bopa Deva was the
author. Of course, stout opposition is offered
to these views by the older or.hodox schools of
thought.

We are here concerned not so much with the
age or aunthorship of the Bhigavala as with iis
in*rinsic excellence as a work that expounds in
ample measure and inimitable manner the
bhrakls cult. It is the cult of one-pointed and

steadfast and intensive devotion to the Lord:

which makes a man forge’ful of himself and his
duties and surroundings to such an extent that,
at least temporarily, if no* 'permarently, he
identifies himself with the object of his adora-
tion and loses his consciousness m a state of
samddhi or trance; he meditates, sings, and
dances; and in the sweet enjoyment of bliss, he
becomes united with the Lord. It is this
method of approach to God in all its phases
and stages that finds admirable treatment and
exposition in the Bhdgavala Puyina. Autho-
rities are not wanting which proclaim that in
this dark age of Xali the realization of supreme
bliss or moksa is verily through the path of
bhakts. Bhajana and Sasnkirtana, nima-japa
or devotional recital of the Lord’s names, are
the main steps to such realiza‘ion.

It is common knowledge that blakii means
devotion to God. Usually, it is directed to a
personal God .with at*ributes—Ista Devald.
But what are i*s chief characteristics, manifes-
tations, and resul*s has been the subject of
manv special treatises in Hindu religion. The
subject of bhakii has been dealt with from
several standpoints in various Smritis and it is

given the status almost of a skisira, In the
Narada-Bhakti-Sitras, reference is made speci-
fically to thirteen bhakiti-dcaryas - namely,
Kumira,  Vyisa, Shuka, Shiandilya, Garga,
Visnu, Kaundinya, Shesa Uddhava, Aruni,
Bali, Hanumat, and Vibhisana. Kumara is
Sanatkumara. Of course, we know Vyasa and
Shuka. Shindilya is an ancient sage who has
his own text-book on bhakis. Garga is pro-
bably the 7¢st who initiated Krisna and Bala-
rama into the upanayana ceremonies. Aruni is
mentioned in the Upanisads and Uddhava s
referred to in the Bkdgavaia. DBali, Hanumat,
and Vibh'sana are houszhold names. Of these,
we have got the writings only of Narada and
Shindilya; and it is not known whether the
others were responsible for any books of apho-
risms on bhakis. |

The most well-known work on the subject
of bhakts is the Narada-Swivas, These Siifras
are only 82 in number bn' they cover a wide
ground, when each aphorism, which 1s a highly
distilled statement, is expanded so as to reveal
its full implication and meaning. The means
to be adopted for the culture of devotion, and
the obstacles to be overccme, receive compre-
hensive attention at the hands of the sage who
was a devotee par excellence. If Narada was
responstble for the Bhdgavala in the sense that
it was at his instance that Vvasa composad it
for attaining perfect equanimity of mind, it
follows that the Narada-Bhak’i-Sutfras are ante-
rior in date to the Blkagavata. This, however,
does not mean that Narada was the first founder
of the school of bhak’i or that the philosophy
nof devotion originated with his: Sttras. Tt is-
possible to regard the prayers offered to soms
of the Vedic Gods as manifestatigns of bhakti
and to pos*ulate on this basis that the bhakis
cult is as old as the Vedas. But we ghould not
mistake specific instances of devotion for the
enunciation of a philosophy of bhkakli as we
find in the Bhak#-Sitras, in the Bhagavad-
Gitd, and the Bhagavata Purgna. Every hymn
in praise of God is an act of devo*ion but we
are here dealing no* so much with stray out-
pourings of the heart as with a svstem which
gave to bhakti a rational treament and fecog-
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nized the path as one of the primary means to
salvation. |
Narada defines
vipa - (supreme love of God) and amrnita sva-
rupa (immortal bliss). Bhakti is amirvacaniyd
(indescribable).
dedication of all activities to Him-—iadarpiti-
khildcaratd—and extreme mental affliction if
He 1is forgotten—taduvismarane parama-vyi-
wxulata. Shri Sharhkara 1n his Viveka-Cida-
man refers to it as the relentless search of one’s
own nature and the truth of one’s self. In his
Shivananda-Lahari, we find the following well-
known verse stating what bhaki is and means:
- Ankolan wija-bijal-santativayaskintopalam
sitcihda,
ksitwruhar, Sindhuh

Sadhvi naiia-vibhus latd

Saridvallabhari,

ngﬁaﬁot?ka vatha tatha bpashupaieh bpadara-
vinda-dvayam,

Cgto Wattz-mpetya tisthati sadda sa bhaktwi-
tyucyate.
Just as the ankola seed is attracted to the
stem, the needle to the magnet, the virtuous
wife to her lord, the creeper to the tree, the
river to the ocean, if the mind is drawn towards
Shiva’s holy feet and dwells there, that is caI}ed
bhaki. --
The illustrations referred to by him to
expiain the nature of bhak#; render it easy for
the common man to understand or appreciate
that it is a natvral longing for the Lord and

a passionate desire to become one with Him.
Bhakti is of nine different kinds as can be
gathered from the oft-guoted words found in

the Bhdgavata?

Shravanary Ririanam visnoh smaranayii dada-

. sevanasir,

Arcanaw: vandanam dasyars sakhyam-dtma-
. - nmvedanan.

(VIL. v. 23.)

Outstandmg examples of persons who fol-
lowed these nine aspects of bhakii in the
respective order are Pariksit, Shuka, Prahlida,
Laksmi, Prithu, Akriira, Hanumat, Arjuna,

and Bali. | | |
| The several varieties of bhakti are manifes-
tations of supreme love for the Lord.- It is this
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In bhakti, there 1s a complete
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supreme love which is the ceniral theme of the
Bhagavata and which has given the work
unique eminence in the bhakis cult. When ser-
vice.of the Lord, and submission or surrender to
Him is born out of selfless and transcendent
love, 1t 1s bhakti. What the different stages
in the development of bhakti are, how it trans-
forms the devotee and ult1mately enables him fo
merge in the Lord so that his state can be des-
cribed as one of eternal bliss can be gathered
from a study of the Bhdgavata. It is for this
reason that the Bhdgavaia commands the
deepest reverence and homage from all wor-
shlppers The work is from one standpoint,
the etflorescence of 6hakti; 1t 1s its finest Hower.
From another standpoint, it s, so to say, the
seed out of which a mighty tree of mysticism
has grown giving comiort to the afflicted and
iflumination to the seekers after truth.

The expounders of the bhak#i cult are
countless in number. The catholicity of the
cult and the absence of the need for dry and
burdensome learning have endeared it to every .
devout follower of religion. For a true devotee
of God there is nothing like caste or creed or
sex, sect or religion.

Na 1@ti-bhedam na hularn na lingar na guna-
| Rriyih,
Na desha-kalan navasthim vogo hyayam-
apeksaie.
One who sees the Lord in everything loses the
pride of caste or colour jatyabhimana-vihinah.
Absolute forgetfulness of self and one’s own
surroundings in the intensity of devotion is the
consequence of such bhakti and there is no-
thing further or beyond to reach.

The Hindu religion recognizes three primary
margas or paths for the quest of Truth or the
Absolute. There is -however no antagonism

‘between them; in fact, they are complementary

or supplementary and this essential point has
been reiterated times without number in our
authoritative text-books on religion and philo-

sophy; and their modes of reconciliation have

been indicated and lengthily discussed. It is
not difficult to perceive that disinterested action
sublimated by unalloyed and single-minded
devotfon to God leads to illumination of the
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~mind and the ultﬁnate realization of truth
While sufficient importance has been accorded
to the three paths, votaries of one or the other
have exhibited their own partiality for their
choice. Some have said that the performance
of duties enjoiﬂﬁd "in the shastras without
attachment to the results . of the action is a
source of liberation. Others like Shri Shari-
kara have maintained that constant discrimi-
nation between the real and the unreal and the
relentless search for the real is the only way
to moksa. A third group take the view that
bhakti is the safe and easy road to the enjoy-
ment of bliss. A careful reading of the Hindu
scriptures will convince us that whatever might
be the emphasis by a particular school of
thought on one of the three means, a sensible
combination of conduct founded on the three
views and fitingly harmonized is the surest
way of success. |
The bhakt; books in our religious literature
are many but the Bhagavata occupies the
foremost place among them as a magnificent
epitome of the philosophy of devotion. Though
there are many other works which excel it in
literary composition and art or in a reasoned
or rational treatment of the subject, 1t has not
been surpassed, and has scarcely been equalled
in its grand presentation and porirayal of
bhakti as the easiest road to realization. The
Bhagavad-Gita with its doctrine of prapatti or
absolute surrender embodied in the famous
verse
Sarva-dharman ﬁarityajya mawekaim shara-
na vraja,
Aham tva sarva-papebhyo moksayisyami
- mashucah
no doubt extols blhaki:i even over Rarma and
jhana,; but it is a dry statement compared with
the exuberance and fancy with which the
bhakt; theme has been dealt with in the Bha-
gavata in soul-stirring words. The madness of
divine love or God-intoxication with all its
attendant outward and inward manifestations
has received in the Bhdgavate a lucidity and
charm of exposition not found elsewhere.
Whoever was the author of the Bkagavata, it

is a unique production not only of a master

and was immersed in its blissful waters.
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artlst but of one who was bathed in pam-bhaktz :
It is
indeed difficult to portray the ecstasy of love,
but in the Bhigavata we find a picture of the
highest workmanship.  The catholicity of
bhakti which elevates the poorest, the most
backward, and the forlorn to the status of the

great ones of the world, and the subtle way in

which this transformation takes place, by the
grace of God either flowing directly, or indi-
rectly through a Mahatma or a great soul, i3
an entrancing subject of study. Shri Rama-
krishna Paramahamsa said that while most
men were mad after wealth and women and
power, a few might be excused for being mad
after God. 1t is this God-madness that is
beautifully described in the Dashamaskandha or
the Tenth Book of the Bhdgavaia giving an
account of the Irffe of Shri Krisna and his great
litd or sports. Persons experiencing this mad-
ness dedicate their minds and bodies and
actions to~ God, and are bereft of all other
desires. They repeat the holy names of the
Lord and dwell in Him; they indulge in no
other activities. = Hear this wverse from
the Mukunda-mala .
Jihve Rirtaya keshavayn mura-ripurin celo
bhaja shvidharasi,
Pani-dvandva samarcayacyuta-Rathah shorira-
dvayva tvam shrinu,
Kyisnam lokaya Zoamawd;;avﬂ harergacchan-
ghri-yugmalayas,
fzgkm ghrana mukunda-pada-tulasim mirdhan-
namo’ dhoksajam.
Sing the praises of Keshava, the enemy of
Mura; let your mind dwell on Shridhara;’
worship him with your hands; listen to his
stories with your ears; see the Ryord’s beauty
with your eves; prostrate before hin; smell
the holy #ulasi on his feet; lend voyr head in
reverence to him, |
The Bhagavata describes the condition of
the Gopis in these words:
Tan-manaskah tadalapah taduvicestakah
tadatmikah,
Tadgunaneva gayantyo natmagamm S8~
- maruf.
(X. xxx. 43.)
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Wi'h their hearts in Him, speaking of Him
alone, im:italing His activities, praising His
virtues, and ideutified with Him, they remem-
bered not their homes.

In their frenzy, they think of God as their

parent, friend, disciple, Guru, lover, the
beloved, and what not! All the human rela-
tions and relationships which we find exisling
in the world around us are in divine love
directed towards God and He becomes the
object of affection, worship, and adoration
Aikantika bhakti or one-pointed devotion trans-
forms human nature completely. Such
devotees converse with one ano'her only about
God, with their throats choked with emotion,
eyes shedding tears of joy and hairs s‘anding
on end. They purify wherever they go or
whatever they touch; they have no distinctions
of caste, form, fam’ly, or learning; they are in
the Lord and merged with Him.

‘The Bhdgavata Purdna is mistakenly re-
garded bv some unenlightened men and women
as a profane work as it deals with the love
eports of Krisna with the Gopis and extols
eroficism and carnal pleasures. On the other
hand, the pure-minded think just the contrary.
Swami Vivekananda has something to say on
the subject. He burst out in these eloquent
words !

‘There are not wanting fools, even in the midst
of us, who cannot understand the marvellous
significance of that most marvellous cf all episodes.
There are, let me repeat, impure fools even born
of our blood who try to shrink from that as if
from something impure. To them I have only one
thing to say, “‘First make yourselves pure’'; and
you must remember that he who tells the history
of the love of the Gopis is one who was born pure,
the eternally gure Suvka, the son of Vyasa. So
long as there is selfishness in the heart, so long is
love of Geg imposgble. ... Aye, forget first that
love for gold, and name and fame, and for this
little trumpery world of ours. Then, only then,
you will understand the love of the Gopis too holy
to be attempted without giving up everything, too
gacred to be understocd until the soul has become
perfectly pure. People with ideas of sex, and of
money, and of fame, bubbling up every minute in
the heart, daring ‘o criticize and understand the
love of the Gopis!. This is the very essence of the
Krishna incarnation.’
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It must be remembered that the account of
the rasalila given in the Bhdgavata was when
Krisna was quite a young lad of eight not yet
within his feens; and many Gopis who took
part were children and very old women. This
by itself is enough to show that sensual plea-
sures and carnal salisiaction were not the
objecfives. In supreme love, typified by the
union of man and womszan in creailve endea-
vour, there is nothing which is improper or
scornful. In such love, there is unreserved and
absolute surrender of body and soul and it is
this aspect of pard-bhakii that the rasalild of
Lord Krisna was intended to illusirate. When
he was a lit'le boy he took away their clothes
and insisted on their appearing before him in
utter nudity; the underlying idea was nothing
sexual or erotic; vhe 1dea was to point out that
reservations, mental or physical, detracted from
the bighest and most comprehensive dedica-
tion. Wi'h their thoughts constantly in, and
permanently fastened on, their beloved darling
Krisna the Gopis forgot everything else and
even themselves. The Gopis of Vraja are
specifically mentioned by Narada as examples
of para-bhakti., The Bhigavata describes in
great defail the sayings and doings of the Gopis
seized with ecstatic devotion for Krisna, their
Lord. Their spin‘ual exaltation knew no
limits or bounds. They lost themselves in
Him; their madness to be one with the Lord
was acute, The most absolu‘e dedication of
mind and hody, thought and action was their
privilege and their joy. The sole obiect of
their love was God Krisna to whom they con-
secrated all their desires and actions without
any selfishness or motive. The rapture and
raapsody of their love are described in the
Bhagavaia in words of exquisile beauty and
emotion. Who would not crave for the Lord’s
grace to e Dlessed with such franscendental
love and exuberance of ecstatic joy?

Naturally, the Bhagavala became a potent
ins‘rument for the spread of the cult of bkrakt:
all over India and to every nook and corner.
It influenced the life, literature, and religion of
the common man fremendously. The Alwars
and the Nayanmars of the Sou'h, North Indian
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mystics like Rimananda, Kabir, and Dadn,
the Maharastra saints like JBaneshwara, Tukd-
ram, and Ramadasa, the Pandharpur devotees,
the famous Mira Bii of royal blood, and the
last but not the least, Caitanya and his fol-
lowers in Bengal are all the products of this
cult, which may be called the culture of devo-
tion. They were not merely stray offshoo’s.
They became in their turn also propagandists,
exemplars, and founders. The songs of Surdas
and the sklokas of Lilashuka in his Kpyisna
Karpamyita are soul-stirring and enfrancing.
The Gita-Govinda of Jayadeva is an exquisite

lyric, set to music, depicting the sublime love of

Radhi and Krisna—the ideal devotee and the
supreme Godhead. | '

The Bhagavata philosophy of sweetness and
joy, in which God is approached through the
heart and not so much by the intellect, has
made the dry bones of religion in India’instinct
with life, and its followers are shining examples
of God-permeated men, living perhaps in com-
parative poverty or obscurity, seemingly mad
or idiotic but shedding divine light and
benevolence. | | “

THE INFINITE .
By Dr. C. KunaHAN Raja

Sharhkarn was the first thinker in India
formally to declare what is termed the
Brahman as something that is indefinable.
There are references to the infinite in the
Vedas, even in the Rig-Veda. The Upanisads
are full of the idea of the infinite. In the
Upanisads there are attempts to define Brah-
man, to grasp what is meant by the term; at
the same time it is said there that Brahman is
beyond word and mind. Thus there is an
attempt at what is specifically stated to be
impossible 1n the very text., Sharnkara made
the point clear.

Shamkara lived at a time when there was
a general view about the nature of the
Universe in vogue, and that view is what is
associated with the DBuddhistic philosophy.
Without this background we cannot under-
stand the philosophy of Sharhkara. The view
is called the Apoka-vida and Shitnya-vida
{the Doctrine of Exclusion and the Doctrine
of Void). Our experience i1s a complex of
two elements, one that is of the nature of
‘positive’ and the other of the nature of

‘negative’. When we see a cow, we have two

experiences, one is of a positive object and

the other is of its difference from all other
things, that i1s from non-cows. To the
Buddhist, what is real is only the difference
from .others, and the experience of a positive
thing 1s only a creation of the mind. The
mind itself is unreal, taking the form of a
posiiive function. The form, the word to
express, and all positive elements in the
experience are unreal. Our experience does
not present the truth. Experience as expe-
rience is invalid.

Invalidity of our experience was in those
days 4 common belief among the thinkers
exactly in the same way in which Evolution is
accepted as truth in our own times. No one
would think of putting forth a theory about
the nature of the Universe or of any aspect of
it which goes against the fundamentals of the
Evolution Theory. Therée may be differences
in details. In the days of Sharhkara, invali-
dity of our experience wanted no proof; that
was accepted as a fact. The knower and the
known and the knowledge are all invalid and
unreal.

There must be something real though our
mind cannot grasp it. In the ¢omplex: of our
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experience, it is impossible that both the posi-
tive e,spect and the negative aspect represent

the truth; nor can it be that neither of them

represents the truth. The position must be
that one or the other is the ftruth, of which
the other is an adjunct that vitiates 1‘ts true
nature.

When we have an experience of a cow, the
aspect of difference from non-cows is not the
real truth, since there is the adjunct of the
positive cow making the experience invalid,
in so far as the positive aspect limits the
absolute void or shimya which alone 13 the
truth. This 15 the position of the Buddhists.

The cow and the experience of the cow as a.

positive thing and also the experience of this
positive thing as different from non-cows, are
all of the nature of vivarie, an illusory trans-
formation, of the absolute reality of the nature
of void or shitnya.

1o Shamkara the problem appeared in
another way. Our experience consisting of a
‘this’ and a ‘non-this’ is invalid; it does not

present the reality. To this extent, Sharhkara

accepted the position of the Buddhists. Bnt
his view was that it is the positive aspect
which is the truth, and that is limited by the
negative aspect. The positive cow is the
truth, and the non-cows and the differences
are creations of the mind, which limit the
truth. What is true is of the nature of a
positive, and what is negative is its adjunct,
its imitation.  This limitation, this experience
of the difference, every experience of a nega-
tive nature, is a wiwarie, an illusory trans-
formation of the positive truth.

Both Shathkara and the Buddhists accept

that the knower, the known, and the know-

ledge are invalid and unreal. Reality cannot
be known. In reahty, the experienced aspects
of knower® and known and knowledge merge
into a unity. Therefore, notions like positive
and negative have no reference to the real
nature of reality, the ultimate reality. The
consideration of the real nature of truth,
whether it is positive or negative, has only a
phenomenal significance: how the unreal mind
could be projected to the truth, without, of
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course, the possibility of correctly grasping
the truth. |

There is another common feature between
Sharhkara’s views and the Buddhists’. The
knower and the known and the knowing and
the knowledge-—all are transient and would
vanish by their very nature, and the unl1m1ted
reality will remain.

In the attemnpt at understanding the un-
understandable, we may take examples from
our unreal experience. We can creale a nega-
tive from a positive, like cutting a thing into
two, and we create a new negative factor hke
the mutual difference of the two parts. Thus,

the probability is that the real and ultimate

truth is more in the direction of the positive
element in our phenomenal experience;, Wwe
cannot similarly produce a positive from a
negative. Well, the Buddhists can as well
say that in what is called ‘error’ we. do get
the experience of a positive from a negafive.
It is the negative ‘non-silver’ which produces
‘silver’ 'in our erroneous experience of a
‘nacre as silver’. There is nothing impossible
in the entire aggregate of things in this
apparent world having had their origination in
a really negative absolute, IExperience gives
no clue as to the real nature of the absolute,
whether it has to be equated with the positive
or the negative side of our complex experience
of a phenomenal nature.

There is another point on which Sharhkara’s
philosophy and Buddhistic philosophy had
contacts. The absolute cannot be conditioned.
There cannot be any adjunct for the absolute.
There i1s no sort of relation between the
infinite and the finite as the condition and the
conditioned. The real position is that the
absolute is the absolute, and when there is
only this unconditioned and unlimited infinite
as the absolute realily, the phenomenal

- experience must be an illusory transformation

of the absolute. There is really no trans-
formation ef the absolute; there is only some-
thing which is not real but which appears to
be real.  The phenomnenal cannot in any way
be Dbrought into relation with the absolute.
Thus the absolute -is not ‘this” with a beyond.
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Finite things cansot ke
infinite is not: thé figrosa

the mfinite the aggmgafe of the ﬁmtes a.nd ._

something more: :

On account oﬂ sﬁch a doctrme of the
had to oppose not so much

Infinite, Sharkars
the skﬁﬁyaﬁ-vé‘do (Theory of Void) of the
Buddhists; as the doctnne which later assumed
some: " definite shape in the hands of Shri
- Ramanujacarya under the name of Vishisti-
dvaita. The relation of amshamshin (part
and whole) or of skesa-shesin (‘this’ and
‘beyond’) between the infinite and the finite is
not at all acceptable to Shamkara’s philo-
sophy.

But Sharhkara’s philosophy developed
along two lines., In one line the doctrine of
the infinite and the finite, being absolutely
different and unrelated, was continued, while
in the other line, the finite was taken as an
adjunct and limitation on the infinite.
According to one line of thought, Brahman is
the locus of Mayd and in the other Brahman

and Mdayopahita-Brahman (Brahman condi-

tioned by Maya) are distinct. This latter must
be the pure Advaita; if we accept the former,

then it will be compromising with the
Vishistadvaita; the line separating Advaita

from Vishistadvaita becomes very thin and
may even disappear, the difference being only
in terminology. Whether the finite is a
vishesana (qualification) or only a wupdadhi
(adjunct) of the Brahman: This would be the
sole difference, and this is a difference in
words and not in things.

If there is no sort of relation possible
between the finite and the infinite, what is
called jivan-mukéi (final liberation even when
the self is conditioned by a body) is impossible.
The only mukir (liberation) is the liberation at
the stage of final and unconditioned cessation
of any relation with the body. Here also,
there is complete agreement with the position
of Buddhism. |

In Buddhism there are only two channels
for knowing, and they are perception and
inference. Inference leads only to the position
of our experience being invalid and iHusory.

5 o

e . '._Shamkara too accepts mferonce as - a vahd T

means of knowmg (to the extent that a means |
of knowmg can’ be vahd) and through this
channel “we come to the position that our
experience is of a phenomenal nature,
in the matter of our experience and the rela-
tion (rather absence of any relation) between
the finite and the infinite, there is practical
identity between Sharhkaras philosophy and
Buddhistic philosophy. Then, is Shamkara S
philosophy Buddhistic? Not at all. |

If our experience is only phenomenal and
of an illusory nature, is that the end of philo-
sophical investigation ? To the Buddhists, if
our experience is an illusion, then the reality
must be a void. They attach no value to the
experiences of the Rigis; they accept only
Buddha as the Siddha, as one who has knownt

the truth. They do not also accept t_h_e_
faculty of intuition, the faculty of knowing

- things without the limitations of the sense-

organs and of the mind, just a subject-object
relation of the pure knowing subject and the
known object without the intermediary of the
sense-organs and the mind. Really this is
what is called Agama-pramana (Authority).
The records of the ancient Risis show they
could have a vision of the universe as related
to the positive side of our complex experience
(consisting of a positive and a negative side).
Our own intuition too is of the nature of an
experience of ‘this’ as a positive object, with
sometimes a negative side of ‘different from
others’. But it is possible to have an intui-
tional vision of a pure ‘this’; it is not possible
to have a vision of a mere ‘not’. In every
experience there is a positive side, whether it
is the normal or whether it is the €upernormal
Nirvikalpa (predicateless). | |
In the Buddhistic systemy there & on»ly a
series of the process of knowing without -
continuing knower. When there is a cessat‘lon'
of this series, there is only a void. Further,

our experience must be described as a series of

suffering, and the termination of this series of
suffering is in the state of a wvoid. This is
Buddhism. But the Indian tradition is_that

there is a knower. In our normal experience -

R

Thus "



506

"there may_be a difference between the knower,
the process of knowing, the knowledge, and
the object of knowledge. DBut the reality is
the stage not of a complete termination of the
four ‘differents’, but of the termination of the
‘difference’; it is only the process of knowing
that terminates and the other three, namely,
the knower, the known, and the knowledge,
become a unit. When there is a termination
of the ‘difference’ it does not necessarily
follow that the ‘differents’ too have their
termination. The ‘differents’ only cease to be
‘differents’, and do not cease to be. Again,

our experience in itself is not of the nature of

suffering. The element of suffering is brought
“about by the element of the ‘difference’ in our
expenence When the ‘difference’ ceases, the
suffering- _nature too in our experience ceases,
and yet the experience will and can continue,
and that experience is of the nature of happi-
ness (dnanda). Thus, even our phenomenal
experience is not of the nature of being nega-
tive, subjectless, and suffering. It is positive
(sat), with a knower (cif), and is of the form
of happiness (@randa).
In modern science,

too, the position 1is
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more of the Shamkara type than of the
Buddhistic type. In Darwinian Evolution, we
cannot say whether the uniform of the original
state, which got diversified, is positive or
negative. Positive or negative has a wvalue
and application only when there is a differen-
tiation. In ‘absolute’ there is no positive or
negative, But in terms of the differentiated
universe, we speak of the original absolute as
positive. Similarly, in Einsteinism also, the
absolute uniform is conceived of as positive in

‘nature, when we speak of it in terms usually

applied to the ‘relative’.

What Sharhkara has contributed is to inter-
pret the experience of the phenomenal world,
as found propounded in the Upanisads, as of
the nature of saf-cit-ananda, in a world

dominated by the Buddhistic thought of void
and illusion (Maya). It has its repercussion
on the presentation of the nature of the infinite
in terms that have a legitimate application
only to the finites in the world. The infinite,
pure and simple, and the relation of the fimtes
to that infinite (or impossibility of any such
relation) are the samme in both,

NOTES AND COMMENTS

TO OUR READERS

‘Divinity and Humanity’ from the familiar
pen of Shri J. M. Ganguli is a well-reasoned
defence of ‘Divinity’ as against cheap
‘humamnity’.  Having shown the defects of
what goes by the name of humanism, the
writer says, ‘But the divine-inspired humanist
ascends 1 laddeY’; and concludes: ‘But the
divine feeling teaches self-effacement and sur-
rendering of the-self in the interests and in the

service of all in whom we begin to feel the One
and the Omnipresent.” . . .

"A Critical Study of the Theory of Prafitya
Samutpdda’ is a short but clear exposition of
the tniversal applicability of the Buddhist

theory. Prof. Heramba Chatterjee, Kavya-
Smriti-tirtha, on the authority of Buddha-
chosa, has removed a common misconception
that Awvijia (Avidya) is the first link in the
chain of causation. Says the learned Profes-
or, ‘But a study of Buddhaghosa shows that
Avifia need not necessarily be the first link in
the chain of causation, and it was one of the
terms found suitable by the author of the
formula to begin the chain. It could as WE‘:H
be commenced with Bhdvatanha.” . . .

Dr. (Mrs) Rajammal P. Devadas, M.A.,
M.Sc., Ph.D., has offered us a beautiful pen
picture of the ‘Great Women Characters of the
New Testament’. She has written the paper
so feelingly and graphically that our heads
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bend low in adoration to these elect few that
served the Lord so devotedly during His
earthly Iife.

The paper is a development of the script
of her talk given at the Ramakrishna Mission,
New Delhi, on the occasion of the Birth Cente-
nary Celebrations of the Holy Mother. .. .

‘Shrimad Bhagavatam-—the Scripture of the
Cult of Devotion’ by Shri N. Chandrasekhara
Aiyer is a short but beautiful exposition of the
greatness of the book and the infiuence it has
been exerting on the spread of the Bhakti cult
throughout the land. No other book in the
Sanskrit language exercises such a wide autho-
rity over all classes of devotees in the Hindu
fold. What is peculiar with the book is that
even the Mayavadin Sannyasins could not
escape its charms. In fact, as the author of
the book himself indicates, it is meant for
those all-renouncing monks who possess noth-
ing but God. Shri Aiyer has brought out the
significance of the book in the following words:
It is ‘a work that expounds in ample measure
and inimitable manner the bhaki: cult. It 1s
the cult of one-pointed and steadfast and in-
tensive devotion to the Lord which makes a
man forgetful of himself and his duties and
surroundings to such an extent that, at least
temporarily, if not permanenily, he identifies
himself with the object of his adoration and
loses his consciousness in a state of samadhi or
trance; he meditates, sings, and dances; and in
the sweet enjoyment of bliss, he becomes united
with the Lord. It is this method of approach
to God in all its phases and stages that finds
admirable treatment and exposition in the
Bhagavata Purana.’. . .

‘The Infinite’ from the lea.med pen of Dr.
C. Kunhan Raja, M.A., Ph.D., gives an
original interpretation of Shaxhkare’s concep-
tion of he Ultimate Truth and Maya and of
the difference and similarity between Buddh-
1sm and Shamhkara’s monism. The essay,
though short, is lucid; one is tempted to say,
brilliant. How clearly has the writer brought
out the difference between the two systems of
Indian thought: ‘In the Buddhistic system,
there is only a %eries of the process of know-

NOTES AND COMMENTS

ing. ... When there i1s a cessetmn ef this
series, there is only a wvoid. . But the'
Indian (Orthodox) tradition 1s i_hat there 1S &
knower. ... (When we transcend the normal
experience) it is only the process of knowing
that terminates and the other three, namely,
the knower, the known, and the knoavledge,
become a unit. . The “‘differents’’ only
cease to be ‘‘differents’’, and do not cease
to be.”

We hope the learned professor will follow
up this line of thought and bring out an e¢la-
borate exposition of his original view.

NATIONAL ASPECTS OF EDUCATION

Shri B. G. Kher is a genial constructive
worker. Inaugurating the second session of
the All India Primary Teachers’ Federation, he
has made some very pertinent remarks about
the character of our national education at the
base. Regarding education in villages he says,
‘We must not shut our eyes to the fact that
primary schools in rural areas and those . in
urban areas are bound to be different. We
have so far been ignoring this fact, and our
reforms in education are conceived and framed
not only by the city people but for the city
people.’

Shri Kher salvaged ‘a report complied in
Ig20 by a commission headed by the Rev,
J. N. Fraser on behalf of the conference of the
missionary societies in Great Britain’; and he
was surprised to find its similarity with the
Wardha scheme and quoted extensively from
it, ‘If the ideal of a school within the reach
of every village child was to be attained in any
reasonable time that school ‘‘must continue to
be of the very simplest charactery giving to the
pupil only the tools he needs.”” The curricu-
lum was to include reading, wriing, arith-
metic, nature study, handwork, and music: with
attention paid to tbe physical needs of young
children. After the first four years emphasis.
was to be laid on character and self-support,
namely, the children being credited with some
part of the sale proceeds of the geeds Pproduced
by them in the schools, and so made te feel
they were contnbuted to thelr upkeep e
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Kher then adds something which deserves
the greatest attention of all who are concerned.
He goes on, ‘Let us make up our minds to
have teachers, who can create in each village
a school which should also be a community
centre, a social service agency throngh which
community advance can be most effectively sfi-
mulated, while not losing sight of the fact that
its primary and distinctive function is to teach
children how best to live the life they have
to live. We can arrange for the betier training
of these teaches as the work of creating such
schools proceeds apace.’

One can well imagine the status and quali-

fications of a teacher who can run such an ins-

tifution with any degree of efficiency. But if
we admit ifs need, the government and the
public must combine to give effect to the
‘scheme, undeterred by extrancous considera-
tions. The teacher being the sonl of the whole
scheme, our greatest attention should be paid
to procuring proper type of teachers. Kher
lays down fonr conditions for this: (1) The
government must be prepared to spend more
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important nation-building work. (2) ‘Better
statys should be provided for teachers than
that of village police officers and better salary
than that of clerks.” This shows how practi-
cal Shri Kher is. (3) ‘Recruitment must be
based on ‘‘merit, character, and capacity’’ and
not on caste or class considerations.” {4) More
women teachers are io be recruited to this
cadre. , |
In almost every village there are a few
people who are sly as a fox and venomous as a
snake and whose only business in life is to
spoil good work and spread rumours. To
tackle these people properly mere tact is not
always enough. These dangerous characters,
however, understand but one language, the
language of authority. So the second condi-
tion 1s to be amended a little: teachers must
have some sort of authority higher than the
police officer. But to provide against any
abuse of this power, frequent and effective

- supervision is necessary., Many of our public

activities suffer because of the lack of proper
supervision. Education at the base must not

to attract better qualified persons to this most be allowed to suffer on this account.

REVIEWS AND NOTICES

GANDHI'S VIEW OF LIFE. By CHANDRA-
SHANKER SHUKLA. Published by the Bharatiya
Vidya Bhavan, Chaupatlty, Bombay 7. Pages 270,
Price Rs. r-r12. |

Of the varied and rich literature that has grown
around Mahatma Gandhi the present volume
‘throws a new light on the philosophy and basic
attitude to life of Gandhiji. The nineteen chapters
into which itk book is divided are, as it were,
nineteen Gandhian theses expounding the Gandhian
concepts concerning some of the most vital topics
in the'soci!l, culturﬁl, religious, and spiritnal fields.
Great men are beyond words and expression, and
interpretative works on them, however exhaustive,

- cannot fully portray the depth and contents of their

creative personalities., The literature on Gandhiji,
published in India and abroad till now, brought
to light and emphasized only certain facets of his
~ personality, but did not attempt a faithful estimate
or his thought and life as a whole. But in the book
under ‘raview, by one of his close associates, his

personality emerges richer and greater enabling one
to understand Gandhiji in the intimate contacts of
daily life.

Although the basic principles of Gandhiji’s
dynamic life are well known to the average reader.
Shri Chandrashanker Shukla has taken pains to
analyse these principles and then marshal quota-
tions from eminent thinkers and personalities or
the East and the West in support of the universal
ideals which Gandhiji embodied in his life. In the
course of his long Preface (runming to twenty-ons
pages), the author craves the reader’s pardon if he
finds the style of the book to be ‘insipid’ (p. xx).
Certainly there is a world of difference between
the style and language of Gandhiji and an inter-
pretative work lLike the one under review,
Gandhiji’s language was straight, direct, personal,
and he left the facts of life to speak for them-
selves, with few authoritative quotations to subs-
tantiate his statements, shorn of rhetorical flourish
or declamations. A prophetic genius like Gandhiji
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had to be simple, parabolic, and straight. But his.

disciples need not .apblogize if their style is learned,
ornate with quﬂta,tlﬁﬂs, which are essential for this
ornate world to . grasp the fullest implications of
his life, work, and message.

The opening chapter is an able analysis of the
Gandhian concept .of Truth in its ontological and
ethical = import; ~Gandhiji was a Satyagrahi par
excellence, It is the identification of the individual
with Truth-God that is the motive force behind a
Satyagrahi.  Satyagraba in action is defined by
Gandhiji as follows:
of Satyagraha that the tyrant whom the Satya-
grahi seeks to resist has power over his body and
material possessions, but he can have no power over
the soul. The soul can remain unconquered and
unconquerable even when the body is imprisoned.
The whole science of Satyagraha was born from a
knowledge of the fundamental truth. (p. 19.)

In chapters I-V
on the concepts of conscience and God in the
Gandhian way of life, revealing some of the most
intimate and personal beliefs of Gandhiji. The
author handles the subject in a concise and clear
manner, with deep understanding and fidelity to
(zandhiji’s ideas and ideals, enhancing the study
with . corroborative quotations from the works of
“other great thinkers of the world, This stimulates
not only the erudition and scholarship of both the
writer and the reader, but also makes the full
stature of Gandhiji's personality emerge out and
shine brighter and with greater force and emphasis.

Chapter VIII and IX entitled ‘Return Good for
Evil’ and ‘Non-violent Resistance’ (pp. 70-02) re-
fute, with convincing logic, the misrepresentation
of Gandhian pacifism, which is not passive, but
dynamic and vital, and which is the only answer
to the prevailing evils in the economic, political,
social, and ethical life of individuals and nations.
Chapters X-XV are of great topical interest
today, in the context of the contemporary inter-
national situation. The points of agreements and
difference between Gandhiji and Marx—-the ethical
transformation which Gandhiji advocated in con-
trast to the violent economic revolution of Marx—
are clearly brought out and discussed. ‘I claim to
be a socialist’, said Gandhiji, ‘because of my helief
and conduct.”

The re-interpretation of Hinduism in the light
of Gandhian and the broad Indian Renaissance after
Ram Moban Roy, Shri Ramakrishna, and Swami
Vivekananda, as given in chapter XVI, is wvery
important. While preserving the quintessence of
our civilization, Gandhiji, as the writer very ably
brings out, wanted to eradicate the weeds of dege-
nerate forms of caste, superstition, enslavement of
womenfolk, and many other evils from the Hindu
body politic. Chapter XVII brings out with great
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‘It is a fundamental principle

the author dwells at length
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force and clarity the fundamental and ‘Essential

- Unity of Religions’ which was the very life-breath

of Gandhiji during his evenifu]l pelitical carveer.
Chapter XVIII on ‘Man and Woman’ adverts to
some of the less discussed points and issmes - in
Gandhiji’s views on the regeneration of women in
India. | | | | S
Chapter XIX, the last chapter, entitled ‘Life,
Art, and Beauty’, is important, as there are
weighty aupthorities even among the chosen disciples
of Gandhiji himself, who think that he bhad little
aesthetic sense. This wvery poor estimate of
Gandhiji’'s aesthetic and artistic = sensibilities is
analysed and the matter viewed in the correct pers-
pective in this chapter. ‘The outward’, said
Gandhiji, ‘has no meaning except in so far as it
helps the inward., Al true art is thus the expres-
sion of the soul. The outward forms have value
only in so far as they are the expression of the
inner spirit of man.’

In a handy, popular, and cheap edition like the
present one, the author has condensed the quintes-
sentials of Gandhian wisdom—-a wisdom that will
endure and influence generations yet to come. For,
as Kahlil Gibran says: ‘It is long since the cedar
has fallen, but its fragrance endures, and will for-
ever seek the four corners of the earth.’

ANTHONY KELENJIMITTAM

A

THE RELIGION OF THE HINDUS. Epitep
By KENNETH W. MoRGAN.  Published by the
Ronald Pyess Company, 15 East 206ih Streel, New
York 10. Pp. xit-434. Price § 5.00.

The rich spiritual treasures of Hinduism, the
religion forming the faith and practice of nearly
a fifth of human race, is a source of perennial
inspiration to Western students of comparative
religion. Half a century ago the knowledge of
Hindn religion, which Western students had, was
mostly . derived from works of Western authors,
who, however objective and sympathetic in their
approach, could not divest themselves of the
Judaeo-Christian {frame of reference in which they
were born and brought up. Since then, Indian
spiritual personalities like Swami Vivekananda,
and scholars like Drs. Dasgupta and Radhakrishnan
have interpreted Indian thought to the West.
Western students of Hinduism, in turn, are in-
creasingly feeling that the b&t means for being
en rapport with the spirit of Hinduism is to learn -
the religion from the Hindus themselves.

The book under review, edited by Kenneth W.
Morgan, who had the opportunity of living in India
as a student of Hinduism, fills a2 lacuna in works
on Hinduism in English. The main feature of
this anthology is that all the contributors to the
volume are devout Hindus of intellectutal eminence.
To compress the vast and complex teneis and
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practices of Hinduism in a single compact velume
requires exceptional editorial skill and a sympa-
thetic understanding of the topics.  The editor has
eminently succeeded i the task. Moreover, he
has chosen the contributors from different parts
of India, which has imparted richness to the work
and has brought out the underlying unity of
I—Ilndulsm to the best advantage.

Collection of scriptural passages and the epic
- and Purdnic stories (forming the last section of
the book) are varied and representative.  Their
selection is highly praiseworthy.

In the section on the ‘Religious Practmes of the
Hindus’, dealing with ‘The Practices of the
Sannyasins’, the writer of the paper observes:
- ‘As to the daily practice, breath-control is their
greatest strength’ (p. 205). which seems ludicrous.
We expected a better understanding from the
learned pundit. Apart from this minor criticism,
the book will remain to all serious students of
religion an authentic account of Hinduism in its
philosophic, religious, and ritunalistic aspects.

i

FUNDAMENTAL UNITY OF INDIA. By
Rapua KumMup MooxkEryl. Published by Bharatiya
Vidya Bhavan, Chaupatty, Bowmbay 7. FPp. vui-+

122, Price Rs. 1-12.

The wvast Indian peninsula—aptly called the
Indian sub-continent—isolated as it is from the rest
of Asia by the Himalayas on the North and by the
seas on the other three sides, presents a compact
geographical wunit which has endowed its culture
and .civilization with certain striking features to be
met with nowhere else in the world. Though by
India we mean each and all of the various factors
of geography, race, language, etc. a long process of
historical development has invested the word with
a significance that goes far deeper than the mean-
ing conveyed by all of them. India, above every-
thing else, stands for an idea—it is a spiritual
expression. As Dr. Mookerjee very aptly observes:
*...India is not a mere congeries of geographical
_fragments, but a single, though immense organism,
filled with the tide of one strong pulsating life
from end to end.” (p. 6¢.) In spite of the appa-
rently contradictory jumble of wvarieties and con-
trasts, the consciousness of the Indian Man has
retained, from remgte antiquity, a semse of belong-
ing to a common Motherland, born of tradition and
‘history, The Indian national consciousuess might
not have pronounced itself distinctly through
political factors in the past; but its expression
through cultural institutions is too palpable to be
ignored.

Dr. Mookerjee has controverted the thesis of
certain British historians of India who have em-
phasizgd the multi-national character of India and
have sought to impress the view that the national
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consciousness is a gift of the Pax Brilannica. - With
the weight and authority of his scholarship, the
author has built up the thesis that Indian Nation
had been in existence long before it came  under
any foreign domination. The Vedic sages, for
example, in the river-hymn in the Rig-Veda
(x.75.5), invoked all the seven rivers of the then
extent Aryavarta (the territory between the
Himalayas and the Vindhyas). This river-hymn
‘calls up at once in the mind’s eye a picture .of
the whole of Vedic India, and fulfils in a remarka-
ble way the poet’s purpose behind it of awakening
the people’s consciousness to the fundamental unity
of their country. Nay, it does more: it elevates
and refines patriotissm itself into religion. To
think of the mother country, to adore her as the
visible giver of all good, becomes a religious duty;
the fatherland is allotted its rightful place in the
nation’s daily prayers. The river-hymn of the
Rig-Veda therefore presents the first national con-
ception of Indian wunity, such as it was.” (p. 35.)
From the wvast repertoire of post-Vedic religious
literature oi India—the epics, the Puranas, the
Dhavrmasdistras, etc.~—the aunthor has extracted
vital references to this fundamental unity of India.
In historical times, the establishment of four
Mathas in the four cardinal points of India (Badari
in the Himalayas,
the east, and Sringeri in the south) by Sarhkara,
the distribution of the Saiva, Sdkta, and Vaisnava
Pithas throughout India, the institution of pilgri-
mage, and the ed:cts of Asoka in the Buddhist era
—all these unmistakably point out to the concept
of one Holy India deeply embedded in the national
consciousdess. And the theories of Xantilya’s

Arthasastra regarding a king’s rising to paramount

sovereignty (cakravariitva) by extending the geo-
graphical boundaries of his State through conquest
indicate that the political nmfication of India under
one sovereign was not unknown in ancient times,

The variety and vitality of India may some-

times bewilder the understanding of shallow scholar-
ship and present to it the appearance of a chaotic
mass of toiling humanity, without any basic
national consciousness. Dr. Mookerjee’s illiminat-
ing survey gives the lie directly to such. prejudice.
This dominant national consciousness, imbibed
through religion and tradition, found open political
expression with the consolidation of the British
suzerainty over the entire geographical India. - The
sad impact of the cultural and political thraldom
served only to unify and bring into prominence the
political consciousness of the nation. Sometimes
good cometh of evil.

The book under review is the second edition of
the original publication in 1914, when the idea of
India as a nation was challenged by the British
power. The political division of India with the

Dwaraka in the west, Puri in
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creation of Pakistan has not altered the situation
in the least, if only the shortsighted political
leaders wake up to the unalterable economic, geo-
graphical, and cultural unity of the land. It is a
pleasure and a profit to peruse this stimulating
book.

FAREWELL, MY FRIEND (A NOVEL BY
RABINDRANATH  TAGORE). TRANSLATED  FROM
BencaLr By K. R. Kripavawni, = Published by The
New India Publishing Company Lid., 17 Irving
Street, London, W.C.2. UK. To be had of Jaico
Publishing House, 125, Bell Lane, Mahatma Gandhi
Road, Bombay 1. Pp. 8o. Price Rs. 2.

Coming as it does from our eminent poet, this
nuvelgtte rather deserves our deepest consideration.
There is not much story: or incident. A sort of
namby-pambyism between Sobhanlal and lLavanya,
who spurned his deep adoration and fell a prey to
the soppiness of Amit, informs the entire piece.
The atmosphere throughout is not even so much
of the English aristocracy as that of the French
Salon where there are much billing and cooing of
love amid sandwich bites. The conversation though
brilliant and -witty and quite Tagorean, and inter-
leavened with sensuous similes from nature in and
out of place, it does not lift the murk of senti-
mentality brooding over it all to any appreciable
extent. The reader is to be content with only the
lightning rapier thrusts of wit and sudden turns
and twists of expression. The situations are more
fanciful than =natural. One cannot help being
reminded of Swift’s Polite Conwversation in the
bargain. So it is too much to claim for it a place
alongside of Gora.

Amit in spite of his westernization is not as
sentimental as is supposed. He is a wandering bee.
He is a poseur in his attempts to attain immortality
individually and through his relations with sex, des-
pite the faint strand of the freedom-lover of the
western type in him which absolves Lavanya from
all commitments to him. ILavanya is more unnatural
than Amit., She is not a homogeneous type of the
Indian heroine. Cissie and Katie are truer to them-
selves than she is to herself. She rejects the selfless
adoration of Sobhanlal and conceives a sort of
hatred for him for a flimsy reason that he did not
propose to her yielding herself to the intellectual
flicker of Amit; but when Amit proposes to her
she would not have him tie herself down in a
marriage, but confesses, ‘What 1 have received
from you is enough for me. It will last till the
end of my life’, with the faith that she is not the
proper compafnion to him in life’s journeying to-
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gether. She had at that time no ,notion of
Sobhanlal’s adoration still persisting. It cannot be
said she was as infatuated with Amit as Amit was
of her. She is perfectly content if Amit loved her
as much as his taste permitted him imposing no
obligations on himself, All this ennobles her into
the selfless type of utter consecration—of the
Indian womanhood—unto him. She is consistent
so far even when Amit tries to slip a ring of
betrothal round her finger lisping however, ‘let
my love be free of any external mark or shadow.’
But with the coming in of Katie and Sobhanlal to
Shillong there is a.sudden fall, from Olympus to.
Hades; she throws up Amit for Sobhanlal and
announces marriage with the latter in a poetic
missive from which the book derives its title. She
importunes Amit yet and desires that he should
‘shape if you will a goddess to fill your shrine,
with her passionate mortal clay’ and adore her.
Thus she marries her ‘friend’ and throws up her
‘lover’. It is indeed too subtle and sophistic to
infer that she cut herself into two, offering her
domestic duties to Sobhanlal and herself and her
mental being to Amit. India is alien still to such
companionate marriage, and we dare say, a clari-
fication becomes necessary on the part of the
author, not only to justify her—his own idol—in
the eyes of men, but also to interpret correctly
the sacrament of a Hinda marriage. From
Lavanya’s professions to Amit and Sobhanlal there
was absolutely no need or obligation for her to
marry either. That indicts her therefore on a
higher count, that of infidelity.

Of course, in the light of ‘Creational Metaphy-
sics" of the West, the human bondage called the
marriage 18 sometimes an impediment; for immor-
tality, in the words of D. H. Lawrence (Sons and
Lovers) cannot be gained unless we are ‘rid of our
individuality which is our will, which is our effort—
to live effortless, a kind of conscious sleep——that 1s

beautiful . . . that is our after-life~~our immor-
tality.’

Nine to one, if any sequel to this novelette .
could be imagined, lLavanya’s fate could be

expressed by

‘Ashes to ashes, and dust to wust,
If the Lord won’t have you, the devil must.’

for, hovering as she is between ‘frieadship’ to
Sobhanlal and ‘love’ to Amit, we could be surer
of the devil overtaking her than the Lord.

The volume is sumptuous for the price, and
the translator has indeed done his job well.

P. Sama RaQ
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THE RAMKRISHNA MISSION I LOOD
"RELIEF WORK

The unprecedented floods in Orissa have com-
pelled us to. start rekief work in the Cuttack Dis-
trict, although, —after finishing the Flood Relief
work in Assam, we were bnsy with similar work
in. West Bengal, Bihar and U.P. Here is a brlef
report of the work done:— ‘

- Orxissa: At Jaipur, serving Thanas Tirtole and

Jagarsingpur, Dt. Cuttack, 467 mds. 25 srs. of rice
aitd. other. foodstuffs were dIStrxbuted tﬁ
persons: up to 23-g-55.

"West Bengal:
Dt. Malda, 141 mds. 27 srs.
distributed to 7,616 persons np to 21-9-55. At
Dwaguri, in Thana Xotowali, in Cooch Behar 145
mds, 22z srs. of rice were d1s1:r1bnted to- 3,562 per-
sons np to 18-9-55.

Bihar: . At Deodha, in Thana Ressera, Dt.
Darbhan-ga,h 630 mds.. 23 srs. of foodstuffs, 2,496
new and 1,824 old clothes and 87 ntensils were dis-
tributed to 13,653. persons np to 21-9-53.

U.P.: . At Man, Dt. Azamgarh, 291 mds. 3 srs.

of foodstnfis and 555 cloths and garments were

distribated -among 6,023 persons, and medical help
- was given to- 3,94X - persons,

10.3?6

At Rishipur and English Baza:r,
of foodstuffs were .

up to 19-9-55. At

Pilki-chha, Thana Sarpatah, Dt. Jaunpur, 324 mds.
6 srs. of foodstuffs were distributed- to 6,727 per-

SONs, a.nc'l 3,325 were medma.lly treated, np to

11-9-55. -
Assam: At Kokra]ha.r and Dhubri, Dt. Goal-

-para, 1,549 mds, 5 srs. of foodstuffs, 9,148 new

cloths and garments, 2,513 wyds.
and 6,909 garments were distributed to 33,069
persons.  Besides, 187 marooned’ cattle from 14
villages were sheltered in our Relief Camp for over
a fortnight. The situation having improved, these
two centres were closed on
respectively,

The task before wus is extremely heavy and

requires ample funds. We earnestly appeal to our

generous countrymen to help ns as mnch as they

can. = Although in many areas we receive help in

varying degrees from the State Governments, yet
for obvious reasonls we have to nse our own funds

as well., Contributions will be thankfully received
at the following address:
Ramakrishna Mission, P.O. Belur Math, Dt. Howrah.

SwaMI MADHAVANANDA,
General Secretary,
Ramakrishna Mission

CORRIGENDUM :

- Page 469: Right column:

The 103rd Birthday of 'Sri Sarada Devi—the Holy Mother, falls on the 4th Ja,nuary, 1056

NOVEMBER ISSUE:

Line 15—read ‘any’ for "anything’ﬂ._'j

. THE HOLY MOTHER’S BIRTHDAY =

Ll - - !,

of new coating

17 9-55 and 21-9-55

The General Secretary,



