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““The mind is everything. If the mind loses its liberty you lcse yours, If the mind is free, you are

free too. The mind may be dipped in any colour, like a white cloth fresh from the wash. .

If the

mind he kept in bad company, it will colour one’s thought and conversation. Placed in the midst of

devotees, it shall meditate upon God also.
which it lives and acts.”’

1

Ordinarily air is ‘light’ and ‘non-resisting’.
Small msects, almost invisible to the naked
eye, can hop from one place to another and
pass through it with ease, with the help of the
ting mnscles of their legs. But if the insect
has wings, air stands ‘rigid’, as it were,
receives their beatings and permits steady
flight. This rigidity, however, can become
most deadly to man and his properties when,
Instead of remaining still, air begins to move
at eighty miles an hour, along a ten mile
front! Those who had occasion to carry relief
o cyclone-struck areas know the extent of
damage this ‘light’ element that surrounds us
can cause within a short time.

It changes its

nature according to the things amongst

Sri Ramakrishna*

Thought exhibits some of these features.
When we leave the mind to itself, without
making any effort to direct it, thonght forms
emerge and combine in strange ways. They
roll and curve like puffs of smoke from a dying
fire. They look harmless and, sometimes,
even interesting like butterflies flitting in the
morning sunbeams. DBut the consequences can
be terrible if their ‘airy’ waves develop into a
passion which spreads from one individual to
another, till opposing nations are caught in
its violent eddies and whirlpools. Wars and
bloodshed start as little breezes in ambitious
minds. But when left unchecked, they slowly
assume the proportions of a wide-spread storm

* Teachings, No. 3514.
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which spends itself in wrecking homes, killing
and disabling millions, and destroying works
of art and culture. The next generation or
two would find themselves thrown into a sorry
plight. They would be compelled to struggle
hard to rebuild what was wantonly razed to
the ground during hostilities. If still the
general pattern of thoughts remains unchanged,
the aggrieved party would surely plan some

sort of revenge to ‘retrieve’,—as they would

put it—the honour supposed to have been lost
earlier! The vicious circle would thus be
continued indefinitely. Uncontrolled thoughts
have a way of percolating, and ultimately
sweeping away, society’s protecting bunds in
the shape of mutual love and helpfulness, or

the religious values of the Fatherhood of GGod

and the brotherhood of man. Therefore, from
the earliest times, sages who had at heart the
welfare of all mankind have laid the greatest
emphasis on the regulation and purification of
the tremendous energies flowing through the
mind. Every aspirant is expected to struggle
hard in his own way to detach his mind trom
the external world and to turn it Godward.
The reason for such a discipline is not that
activities on the physical plane as such, or the
presence of other people near by are objection-
able, but that there is need to make special
efforts to create, and hold aloft, an all-
embracing and sublime Ideal to which all
activities and contacts can be intelligently
referred then and there, without fail. Like
every other work of skill, the creation of such
an ldeal is possible only if thought can be
Iifted above the craving for sense enjoyments,
and trained to move freely, and feel quite at
home, 1n a world of moral and spiritual values.
When guided by such a pervasive Ideal, mind
becomes our best friend, while without it the
same mind becomes our deadly foe.

1T

- There is one aspect of the personality that
1s common to the man of uncontrolled habits
and the perfect sage. It is the fact of being
connected with bodily exertion and of actively

participating in day to day affairs in their
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respective fields. But while the movements of
the one are prompted by the motive of secur-
ing for himself whatever promises satisfaction
to his senses or vanity at the time, those of
the other carry the ennobling touch born of
the clear recognition of the sacredness of all
life and the unity of existence.

If two people can have the same set of
ideas, arranged precisely in the same order,
their inferences, convictions, and behaviour
are bound to be identical. The trouble is that
they are seldom so arranged. Hence people
think and act in diametrically opposite ways
although their environment contains all that is
required to make everyone virtuous and holy.
In many cases, a person takes his first step in
self-control when he has carefully observed
the sequence of changes within him and put
them together in a causal chain, more or less
as follows: The sense organs are so made as
to be able to bring reports of any attractive
object falling within their range. If there is
no pressing work for the mind, it dwells on
the special charms of any of those objects.
When this is repeated, it gathers momentum
and 1ts influence automatically spreads to the
next higher level of the personality. There it
takes the form of a steadily rising desire to
possess the object. From Lere on the turns
of thought become extremely complicated.
For, when many people desire to seize the
same object a clash becomes inevitable. That
means enmity, anger, and a state of mind in
which the memory of better principles of con-
duct can hardly arise. Since, thus, all avail-
able and relevant facts and views fail to get
into the picture, the decisions arrived at and
the actions undertaken go wrong, and lead to
varymg degrees of pain, loss, or destruction,
Man is man only so long as his internal organ,
antahkarana, is fit to discriminate between
what 1s right and wrong, good or ewvil, useful
or harmful. When it is unable to do so, the

man 1s ruined or debarred from attaining
human aspirations.?

' Cf. Gitd, 1i,62-64, and Sankara Bhisya thereon:
Sastracaryopadesahita-samskira-janitayah smrteh
vibhramo, bhraméah, smrtyutpatti-nimitta-
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According to this reasoning, it is unchecked
‘brooding’ on the beautiful side alone of sense
objects that helps unwanted elements to come
out of their ‘shells’ and enter the thought
stream. 1f we are fully convinced of this,
we shall always be wvigillant. Instead of
remaining passive, we shall travel all along
tne line and take note of the forms those
elements assume at different levels. We shall
then learn to tap the energy that gives them
Iite, and convert it in ways that benefit our-
selves and others, We do the same thing with
wealth. All the products of a nation’s creative
efforts can be estimated in terms of money or
purchasive power. Wicked rnlers may waste
it 1n securing the services of agents whose
business i1s to accentuate differences of langu-
age, race, or religion among masses of people
in adjacent lands, till all of them drift into
war and destroy themselves as well as the
sources of production! Through wise policies,
on the other hand, it is possible to utilize that
very purchasive power to provide better faci-
lities for the spread of knowledge, to promote
arts and culture, and even to improve produc-
tion as a whole. In actual practice the ques-
tion resoives liself into one of increased spend-
ing for right purposes; when supplies are fully
diverted into good channels, bad ones must
sooner or later dry up of themselves. The
principle that by continued stress on the desir-
able, disconnection from undesirables is
brought about without striking a single blow
at them, is at the back of most exercises in
mental purification. This is hinted during the
brief reference to the process whereby the
senses can be pulled back from their objects
and made fo ‘imitate, as it were’ the nature
of the mind. ‘The senses,’ it is stated, ‘are
restrained, like the mind, when the mind is
restrained.” As this is too terse to be easily
understood, the common example of the bees
1s cited immediately below. ‘Just as bees fly

praptau anuipattih.. karyikirya-visaya-vivekiyo-
gyatd antah-karapasya buddheh nasa ucyate...Tavat
eva hi puruso yavat antah-karapam tadiyarh karya-
kirya-visaya-viveka-yogyam, tad-ayogyatve  nasta
eva puruso bhavati,...purusirthiyogyo bhavati.
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as the queen flies up, and sit as she sits down,
so the senses become restrained when the mind
1s restrained.” In other words, to the extent
we create a lofty ldeal and implant it within
ourselves, the various aspects of our per-
sonality, mental or physical, will ‘settle’ round
it, get charged by it, and faithfully reflect its
glory In the course of our daily work. Since
it acts on all of them simultancously and in
equal measure, this method of control is the
surest and best. Other controls involving a
single sense, limb, or aspect have necessarily
to be supplemented, while this control acting
directly on the intellect, emotions, and higher
receptivity does not ‘stand in need of employ-
ing any other means,’?

111

For quick check-ups we require short
formulas. Even when our car fails to start,
we are forced to use a few of them. We try
to find out what has gone wrong by conduct-
Ing ‘tests’ along two or three ‘lines’, kept dis-
tinct in our minds for the sake of convenience.
First, we surely examine the fuel side,—stock,
supply pipe, and pump. We may next take
up the ignition side,—battery, wiring, plugs,
and cleanliness of the various ‘points’. If
still we are unmable to detect the mistake, we
may pass on to the carburettor, and so on.
Similarly the physician of the traditional
Indian school also has his own ‘code’ for
classifying his patient’s symptoms. One
technical term covers the assimilative system,—
excess or deficiency of digestive juices etc.
The second means tissue formations, which
include such opposites as swellings and
tnmours, and atrophies. The third embraces
all ‘movements’, reiated to joints, muscles,
nervous impulses, or difficulty of emotional

* Cf. citta-nirodhe, cittavat niruddhini indriyani,
na itarendriyavat upiyantaram apeksante. Yathi
madhukara-rajanam maksikd utpatantam anitpa-
tontl, nivisamidnam anu-nividante, tatha Indrivani
citta-nrodie niruddhani ityesa pratyabarah...Tac-ca
paramd tu iyarh vasyati yaccitta-nirodhe niruddhani
indriyani, na itarendriyavat prayatna-krtam upi-
vantaram apeksante yoginah. Vydsa Bhiasya on
“oga Sutras, 1i.54-55.
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adjustments. He has naturally to arrange his
drugs too in accordance with their power to
restore the equilibrium of the three vital
‘sections’, as seen by him. Such divisions are
made primarily for convenience. They are
not without a certain reasoning behind them.

In the matter of mental control also a
threefold division is possible. It has to be
based on three easily identifiable kinds of
ideas and emotions that every man is likely
to experience at some time or other. Of these
the lowest kind makes a man sluggish and
ordinarily averse to hard work, especially
mental. But when he chooses to exert, his
tendency may be to cling doggedly and with-
out reason to any single idea, as if it were all.
Or he may rush headlong into action without
understanding the need to pause and consider
his own ability, or the loss and injury that
may be inflicted on others. He may be fickle
and stiff-necked by turns, and as a general
rule, too indolent to shake off the habit of
looking at things from the wrong end. When
these symptoms are found, we must conclude
that the mental mechanism is still in the
lowest ‘gear’ in which Nature had left it at
birth! Such moods, outlook and behaviour
are called ‘Tamasic’.

The next higher kind is called ‘Rajasic’.
It makes egocentric ideas dominate the mind.
The man who is goaded by them will always
aim at personal gain. He would gladly undergo
severe hardships, even carry on prolonged
religious austerities, in order to secure wealth
and sensual pleasures. Greedy and cruel, he
does not hesitate to encroach on the rights of
others. He runs into extremes,—of joy when
his schemes succeed and of utter misery when
they fail. It does not strike him that what
he thinks to be enjoyment is in fact a veritable
trap-door through which he loses his strength,
intellectual vigour, and psychological stability.
He must indeed be a most foolhardy driver
who is unable to notice that his chance hits
have put his machine in the ‘reverse gear’ in
the evolutionary plane!

The third in the series is the ‘Sattvic’
mood. As any text book on spiritual topics
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will show, Sattva endows the aspirant with
mental firmness and vigour. It leads to the
steady rise within him of qualities like fear-
lessness, uprightness, serenity, modesty, com-
passion, and devotion to study and worship.
They gradually purify and enrich his per-
sonality. As they penetrate into deeper levels,
they establish ‘irreversible’ patterns of reaction
out of the very energies that previously pro-
duced only Tamasic and Raijasic moods.
When purity reaches its peak, the mind
becomes fully receptive to the highest Truth,
the One indestructible Reality in all beings.
The intellect, thoughts, wvitality, and sense
organs henceforth lose their separate existence
in a way; for they have now become equally
faithful instruments to express that Oneness in
their respective spheres of work. That this
transformation has a reality far surpassing
that of the physical body and the material
objects surrounding it, is verifiable directly by
the sage himself whenever he is inclined to
look within, and indirectly by others who live
so close to him as to be able to observe the
turn of events within his ‘range’.

IV

The object of bringing all mental move-
ments under three heads is clear from the
degrees of cultural advance inferable® at the
back of the qualities included in each. The
simplest principle of control is that wherever
Tamas is seen to be operating, steps should be
taken immediately to replace it by Rajas.
Vigorous activity is the best antidote to slug-
gishness and stupor. Selfish activity has no
doubt its own dangers, but it has one relieving
feature while indolence has none. For selfish-
ness always carries with it not only the desire
to forge ahead, but also the determination to
protect itself while engaged in running after
pleasures. Sooner or later, Nature will lead
the selfish man to a cross-road. He will then
see that he can gain his further objectives by
peaceful means, which may be a little slow in

*Cf. Tatah ca karyena lingena devadi-pijaya
sattviadi-nisthi anumeyi ... Evam kirvato nirnitih
sattvddi-nisgthih ... Sarfkara Bhigya, Gitd, xvii.34.
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fructifying. Or he can resort to violence or
intrigue in the name of speed, and risk every-
thing, mncluding previous gains and even his
own life. Confronted by these alternatives, he
will be compelled by his self-interest itself to
pause and reflect. The difficulty is only in
picking up sufficient courage to make the first
night choice. After that he would see the
advantage of adopting the path of love and
gentleness to achieve his legitimate ends. Each
subsequent adjustment within himself would
mean a little more widening of the aperture to
let in the light of Sattva. Before long he
would begin to treat day to day problems as
excellent opportunities for reacting quickly
with virtuous ‘drives’. When this attitude
takes firm root in him, he would play the
game of life with power and grace, distilled
out of the very energy that used to work havoc
inside him before.

That mental refinement is a kind of dis-
tillation from crude sources was well known
to ancient teachers. What more dramatic
example of it can be found than the way in
which Krsna dealt with Arjuna’s sudden dejec-
tion before the starting of hostilities at
Kuruksetra? This impending slaughter acted
as a powerful stimulus, and made Arjuna,
although a hero of many battles, acutely con-
scious of the nnco-ordinated streams of valour
and virtue all along flowing within him. That
was evident from his prostration at Krsna's
feet and his earnest prayer for guidance, in
spite of his feeling, at the time, that a mendi-
cant’s life would be better than a military
victory stained with the blood of relatives and
preceptors. Krsna too saw the same facts and
entertatned the same love and respect for the
highting men on either side, as Arjuna did.
Bnt he had the special ability to integrate
every external event, however terrible, and
plan of action, however painful, into a well
ordered Cosmic Scheme, in which earthly
values of gradual evolution mixed har-
moniously with the eternal Perfection of the
Supreme Lord. Words spoken and discussions
carried on in an atmosphere charged with such
a penetrative Vision could not fail to produce
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the final transforming movement in the fairly
‘processed’ materials present in Arjuna’s
noble heart. If we turn to the lives of the
great Prophets and their immediate followers,
we shall come "across beantiful instances of
conversions and transformations, some sudden,
others slow, the variations in speed being due
mainly to the different proportions in which
Tamas, Rajas, and Sattva stood mixed up in
their thought stream at the time.

Stndents of the popular drama, Sadkunta-
lam, will remember how the celestial
charioteer Matali employed the sound psycho-
logical principle of whipping up Rajas in order
to neutralize Tamas. He found that some-
thing sensational had to be done to remove
the stupor into which King Dusyanta had
fallen and to make him fit to fight on behalf
of the gods. With a touch of grim humour,
Miatalh who knew how to keep himself invisible.
seized the innocent jester Madhavya, pulled
his neck backwards, almost ‘snapping it into
three parfs like a sugar cane’, and shouted in
threatening tones: ‘Here I am, thirsting for
the blood gushing out of your throat. I shall
kil you now, as a tiger kills its struggling
prey. Let Dusyanta who wields his bow to
remove the fear of the afflicted rush to your
rescue!’” This ruse had the expected result.
How could any hero look on idly when ruffians
attacked members of his household and he
was himself called by name and challenged?
He decided quickly to send a missile that could
locate an unseen enemy and slay him wherever
he might hide. Having achieved his purpose,
Matali appeared before the king, bowed down
to him and, after putting him in his normal
mood, explained: ‘I fonnd Your Royal High-
ness extremely dispirited. It was to rouse
you into anger that I acted in such a strange
way. To make the fire blaze forth, we have
to stir it; and to make the snake spread out
his hood, we have to poke him a little. Similar
is the case with human beings. They can get

into their highest spirits only when sufficiently
provoked.’*

‘* Esa tvim abhinava-kantha-§onitarthi
Sirdfilah padum-iva hanmi cestamianam;
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The general rule, thus, is that when
internal balance is upset, we have to ‘counter-
act Tamas by Rajas, then conquer Rajas by
Sattva, the calm beautiful state that will grow
and grow until all else 1s gone’.? But as long
as Sattva is weak, and the mental scene
presents nothing more than a prolonged tussle
between Tamas and Raias, the statement of
the wise that ‘the mind alone is Ignorance’®
is hterally true. When Rajas predominates
and sense enjoyments are eagerly sucked in
from all sides, the ‘mental sheath’ may very
well be compared to the sacrificial fire of
ancient ritualists. The five senses will then
correspond to the five officiating priests, the
innumerable desires imbedded in the mind to
the fuel that keeps the fire burning, and
objects of pleasure to an unbroken stream of
oblations.” What can be expected to result
from such a procedure except a tightening of
existing bonds? It is to rouse men from their
complacent attitude and make them aware of
their danger that poets have conveyed their
warnings through the use of striking images.
One briefly-worded caution says: ‘In  the
forest-track of sense pleasures, there prowls a
huge tiger called the mind. Let good persous
who love Freedom never go in that direction!’?

Vv

Every warning, howsoever expressed, is
bound to throw the listener on his guard in an
instant. It cannot but wake up his sleeping
faculties and make them spring into position,—
alert, poised, and ready to act, like a whole
regiment with arms shouldered, waiting for

Artanam bhayam apanetum 3atta-dhanva
Dusyantas-tava $aranam bhavatvidinim!
kificin-pimittad-api manah-santipit 4dyusman
mayd viklavo drgtah, Pascit kopayitum Ayusman-
tam tathd krtavan asmi. Kutah:
Jvalati calitendbano’ gnir-
Viprakrtah pannagah phagam kurute,
Priyah svam mahiminam
Kopdt pratipadyate jantuh.
Act vi. 27 and 3I.
> Inspired Talks of Sw. Vivekananda.
® Mano hyavidyia. Vivekaciidamani, 169.
T Ibid, 168.
* Ibid, 176.
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the next word of command. When this is
over, the problem changes into one of utiliz-
mng the energies whose downpour is heralded
by the sudden flash of wvigilance. Ancient
teachers have wisely provided the necessary
canals. They have followed up their warn-
ings with positive directions, and assured
success to those who adhere to them. Like
skilful painters who balance each dark shade
by a high hght, these sage-poets have placed
by the side of every prohibition its appropriate
counterpart in the shape of some practical step
for rearrangmng the pattern of thought. The
very fact that they have spent their precious
time to exhort us ought to be an eye-opener
to us. In the first place it implies that we
have the freedom to change whatever is un-
desirable. Secondly it shows that the most
basic of all changes,—that from which others
are derived later—is the cownscious introduc-
tion of any convenient wvirimous thought to
neutralize an acknowledgedly bad one,

We know the important part played by
the - mnitial ‘suction” of fuel-mixture in an
internal combustion engine, What we call
‘thought’ performs a similar function in our
personahty. Take, for example, the familiar
‘desire’ to walk to the nearest door., What
happens on the conscious ‘dial’ or ‘screen’ is
the presentation, in advance, of mental
pictures of our body executing the relevant
movements. We also ‘hear’ a mental talk
urging us to carry them out. If we do not
‘act’ immediately, it is because, for some
reason or other, fresh pictures and talks have
entered the field and cancelled previous ones.
If our power of observation is sharp, we can
watch the subsequent ‘audio-visual’ events.
Or, cutting off the expected ‘forward’ inove-
ment, we can recall earlier ‘bits’ and combine
them in any order we like. But whatever
takes place in the ‘surface’ mind, under con-
trol or without it, ‘seeing’ and ‘talking’ do
not leave us. What the teachers realized, and
want us too to realize, is that something else,
more vital and ‘basic’, happens at the same
time, 1in the deeper recesses of the personality.
That is the ‘suction’ of Life-energy in its
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purest and most creative form. We may call
it Cosmic Prana. Under suitable conditions it
15 capable of moving the ethical, artistic, and
spirnitual wheels with which every mind is
equipped from the start. If a person is ‘willing’
to undertake the prescribed disciplines, he
can employ the resulting currents to over-
haul the related environment.—his own mind
and body to the maximum limit, and to a
lesser extent, the external world abounding in
people whose ability to respond to higher
values may not be adequately developed.
“Thought’ m its entirety is such a complicated
process that while it undoubtedly uses and
‘exhausts’ this Prana from one side, it also
manages to draw 1t in freely from the other
side” which is immersed in the Universal Fund
of all Energy. The speciality of thought, as
distinct from ordinary energy, is that what we
mean by such terms as desire, meaning, or
purpose has the unique gift of filtering out all
other possibilities and ‘picking up’ just those
elements of Power which correspond to the
‘intentions’, either allowed to continue un-
checked, or deliberately kept up by us for
attaining the Highest., Looked at from this
standpoint, ‘mind’ cannot be permanently
labelled ‘the abode of Ignorance’. For with
the change in intention, the character of the
thoughts, and therefore of the mind, undergoes
a total modification. If the mind caused
bondage previously, it can, in an altered
set-up, prepare the way for Freedom and
Peace. There is nothing unusual in this, £ays
the poet; threatening clouds are brought in by
tbe wind, but again they are scattered and
driven out of sight by the very same agency.
So 1t is with the mind; when pure and divested
of Tamas and Rajas. it conduces to Liberation
and Insight.?°

The path of any newly-risen intention,
however, can never be quite smooth. For

¥

*Cf. Atmanah, parasmiat purusid-aksarat satyad-
esa uktal) Prano jayate ... Chaya iva dehe, mano-

krtena, manah  samkalpecchidi-nispanna-karma-
nimittena (ayati), Prasna Up. iii, 3. Santkara
Bhasya.

' Vivekactdamani, 172.
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its predecessors would have adapted the inter-
nal mechanisms to suit the acquisition of
objects and satisfactions matching their own
inferior moral and spiritual content. It is in
the nature of old plans, fittings, and ways of
handlmg available resources to continue to
operate till they are approached from the
right angle and readjusted into a new frame-
work without serious inconvenience or damage.
And this means hard work,—the patient trans-
formation of the emotions and outlook con-
nected with the earlier order, which has now
to stand in the category of Rajas or Tamas.
The Sattvic elements employed to carry out
this important task should have a preponder-
ance of discrimination and dispassion. The
former is needed to help in deciding what
nobler levels lie higher up, and the latter to
re-educate the mind and facilitate the easy
shifting of emotions into them step by step.
With these two qualities functioning as its
powerful wings, the new intention can make
its controlling and co-ordinating  flights
wherever it likes. Far from impeding its
onward sweep, the ‘rigidity’ of old habits from
within and of adverse situations outside will
only serve to aid it by receiving the ‘beatings’
of its wings and giving them their forward
For the hero who aims at the con-
quest of ‘Self’,—which means also a wise and
creative attitude towards what was earlier
classed as ‘not-Self’—resistance from any side,
internal or external, can only act as a wel-
come incentive for further efforts and greater
harmonization.

It 1s not difficult to see that ancient sages
looked at Liberation not as a ‘retreat’ in the
crude sense we sometimes give the term, but
as an advance, not as a mean shrinking but as
an mtelligent expansion. In some places it
has been presented, most poetically, as ‘a
demsel’ whom one might wish to meet and
cherish as one’s own, or as a delightful ‘creeper
that grows on the top of a tall edifice’, like a
temnle. Since nobody would like to reinain
in dependence, it has been quite significantly
described as ‘the suzerainty of absolute
Independence’. And to every thinking man
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who 1s troubled at heart by the mounting
problems of the modern world,—generally left
unsolved, and In many cases dangerously
aggravated by current racial, economic, politi-
cal, military, as well as religious programmes—
a refreshingly safe and fruitful line of action
will be opened up if he can be convinced that
spiritual Freedom involves the positive and
unshakable realization of ‘everyone in oneself,
oneself in others,” and all together in a
supreme Protecting Principle which religions
call God.

Nothing can ‘obstruct’ the mind functions
of a sage who gets such a realization. He
would depend no more on ‘conditions of place,
time, posture’, moral disciplines or specific
objects of meditation.?* But, being guided hy

" CE 1bid,
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his ever-blazing Illumiration, he would never
violatée the principles or the wvalues mastered
through a faithful observance of such restric-
tions earlier. His thoughts, words, and deeds
can henceforth move only in one single direc-
tion: To achieve the welfare of one and all
without distinction. If the old world gained
from such Insight, the modern world stands
to gain much more from it now.

Vairigya-Bodhau purusasya paksivat

Paksau vijanihi vicaksana tvam,

Vimukti-saundhigra-latadhirohanarh

Tabhyam vind ninyatarena siddhyati. 374.

Etad-dvaram  ajasra-mukti-yuvateh ... Sva-
rijya-samrajya-dhuk ... 376.

Na desa-kalisana-dig-yamadi-

LaksyAdyapeksa’pratibaddhavrtteh

Sarhsiddha-tattvasya mahitmano’sti;

Sva-vedane ki niyamddyavasthi ? 520,

[HE NEW PSYCHOLOGY AND RELIGION

By Dr. S. N. L. SHRIVASTAVA

The word ‘religion’ 1s derived from the
Latin words re (back) and legare (bind or
nnite). Thus according to the etymological
dzrivation of the word, religion means sending
man back to his original Home or the reunion
of man with God. Man comes of God. and to
Him he must return. How beautifully does
Wordsworth remind man of his divine origin:

Trailing clouds of glory we come
From God who is our home.

Could anything be more legitimate and of
greater importance for man than this return-
ing to his Source, his God? Here is man’s
birthright, a right superior to all his other
rights political and social, a heritage which no
earthly fortune can equal. Yet religion, the
most vital concern of man, has ever been
questioned. If it was Science which questioned
it yesterday, it is Psychology, the New Psycho-
logy, which is questioning it today with all the
zeal of a new convert. While science today,

realizing the limitations of its own knowledge
and after all its successes being faced with an
uncertainty concerning the choice of its basic
theoretical concepts, comes forward with the
admission that ‘‘There are regions of the human
spirit nntramelled by the world of physics. In
the mystic sense of the creation around us, in
the expression of art, in a yearning towards
God, the soul goes upward and finds the fulfil-
ment of something implanted in its nature’’!;
the new psychology claims to have studied the
problems of religion with such scientific
thoroughness and exactitude as has enabled it
to give God a decent burial with such formid-
able guards over His tomb that never in future
shall it be possible for men to steal away His
body and proclaim a resurrection.

The A-bomb or H-bomb for the bombard-
ment of religion was manufactured in the

' &ir A. S, Eddington: The Nature of the Physi-
cal World, p. 327.
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armoury of New Psychology when some years
ago, von Hartmann, the German philosopher,
declared that '"God is a projection of the needs,
hopes and fears of man on to the blank wall
of the unknowable. It is as if the human race
is looking at a mirror, as it were, when it
thinks it sees God.”” “Who is God?”’, asks
Jung and answers: ‘“‘He i1s a thought which
humanity has brought from itself. The deity
is nothing but a projected complex. The 1dea
of a world-creating pnnciple 1s a projected
perception of the living essence of man.”” For
Freud ““God is a great ilusion. Demons do
not exist any more than gods, being only ‘the
products of the psychic activity of man’.”
Freud traces religious experience to Oedipus
Complex. According to him, incestuous sexual
wishes which are taboo in normal social hife are
satisfied on a higher level. Thus God-idea is a
projection from sexual needs, and therefore,
like every other projection, an illusion.
Shroeder gives the quintessence of the whole
matter: ‘‘God is love; sex love disguised.”

According to A. G. Tansley there is a kind
of projection which he terms ‘idealization’ in
which ‘‘the mind projects an ideal of persona-
Ity from the mind’s own need of harmony
and unification. God is such a projection.
The projected ideal of God varies according to
the changing needs of human society. “‘The
projection of the most diverse human qualities
upon God,”” writes Tansley, “‘is well illustrated
by the different aspects God takes according to
human preoccupations. He is the great Creator
or the stern Lawgiver, the God of Justice or
the God of Mercy, the God of Battles or the
God of Love, as different human needs and
passions wax and wane, In recent centuries,
since Christianity became dominant, He is most
universally the God of Love, because the
oppressed majonty must have consolation, and
also because more and more, the tender instinct
1s felt to be the hope of humanity.

So far God is essentially a social God, a
concentrated projection of all the qualities use-
ful -to ‘the herd—the supreme herd leader of
humanity, just as the old tribal gods were the

2
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tribal leaders. . . .. But with the increase of
the individual’s spiritual autonomy God has
another function to perform. The individual
demands the right of entering into personal
relations with God, no lonmger through His
servants the priests, but directly and inti-
mately. God then becomes the centre of the
individual’s own struggles towards unification,
the repository of the highest hopes, the con-
fidant of his deepest troubles. The more inti-
mate the communion, the more frankly and
simply the individual ‘casts his burden upon
the Lord’, the more useful God is to him
and the more real his personal religion.’’?

This ¢dealization, Tansley calls ‘‘a common
frailty of the human mind’’ and adds: “It is
fair to call it a frailty, because idealization
confuses the ideal and the real, and such con-
fusion can never form a sound basis for action
or opinion,’’s .,

Let us now turn our attention to Leuba,
another notable contemporary psychologist of
religion. Prof. James H. Leuba, Professor
Emeritus of Psychology, Bryn Mawr College,
Pennsylvania, devoted his entire life to a
strictly scientific study of the problems of
religion. Leuba’s approach to the study of
religion was, in his own words, ‘‘to make of
religious experience a field open to psychology,
without reservation, on exactly the same terms
and with the same expectations as any other
part of human experience’’ and this ‘‘implied
the setting aside of the claim of religion to a
unique, superhuman nature.’”’* Leuba firmly
believes that the forces that work in the religious
life and the conditions under which they work
are ‘‘psycho-physical’’ and do not involve any
intervention of a God or Divine Being. “It
appears clearly,”” says Leuba, ‘‘that in the
alleged actions of God in man, natural, known
forces are present, and that these forces are
adequate to produce the effects attributed to

* Tansley: The New Psychology and ils Rela-
tion to Life, pp. 159-60.

3 Ibid, p. 161.

* Religion in Transition,
Ferm, p. 184.
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God. Thus, one 1s led to the conclusion that
the present task of humanity is to learn to use
these physiological and psychical forces in the
best, the most effective way, without letting
itself be retarded by the persistency of an
obsolete method—the only thinkable one two
thousand years ago.’’* Leuba tells us that the
most 1mportant generalization and one which,
in his opinion, 1s of far-reaching consequence,
to which he is led by his investigations, is this
that belief in supernatural agencies and in con-
tinuation of life after death arise from two
different sources, ‘‘the irrepressible habit to
explain by assigning causes, and the equally
irrepressible habit of seeking help in the
sttuggle of life.”” Belief in continuation after
death also arises from certain pseudo-per-
ceptions such as the perception of apparitions
and other visions of persons who have died.

Leuba regards the mystic’s claim to a direct
awareness of the Divine Presence as baseless.
According to him, it is #ot a direct awareness
- but an inferemce from certain unusual
sensations, feelings and emotions, as much as
the primitive’s inference of a thunder-god from
the phenomenon of thunder.

Such are the contentions of the new psycho-
logists concerning the most vital problems of
religion. We do not doubt their sincerity and
earnestness of purpose, their devotion to the
scientific spirit and their desire to emancipate
humanity from dogmas and false beliefs. But
we would also point out to them that their own
generalizations and inferences are by no means
free from fallacies which they have simply
overlooked. Against the contentions of the new
psychologists mentioned above, we would sub-
mit the following observations and criticisms : —

() In the first place, it is important to
remember that a psychology of religion is not
religion nor can a psychology of religion in itself
invalidate the reality of religion. All that a
psychology of religion is legitimately entitled
to say is this that in the contemplation of God
the mind obeys the same psychological laws
which it does in the thinking of other objects

*lhd, p. 195.
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and in other experiences; and if the psycho-
logical laws innate to the structure of the human
mind do not prove the unreality of the objec!s
thought of and experienced in other spheres,
they can no more prove the unreality of the
object of religious experience viz. God. To
show how the idea of God arises in the mind
is mot necessarily to prove that there is no
reality corresponding to the idea. The psycho-
logical account or explanation of the God-idea
in the human mind, and the development and
the evolution of this idea through the ages, is
by no means a demonstration of the unreality
of God. It is certainly true that the idea of
God i1s and has been relative to the intellectual
capacities of peoples at different stages of
intellectual growth; but can we logically argue
from the relativity and evolution of the God-
idea to the unreality of God? The God-ideas
and the modes of worship etc. have been varied
and changing, but what has persisted through-
out the ages, universally, ineradicably and
irrepressibly, is the Godward impulse in man,
the pan-human aspiration after the Divine,
which belongs to the structural equipment of
the human mind and is a fact to reckon with
by any psychology or psychologist. This
fundamental spiritual dynamic needs explana-
tion and cannot be explained away.

(2) “‘Projection’’ is the magic-wand in the
hands of the new psychologists. They think
that by the waving of this magic-wand they
can sprrit away God into nothingness., But
little do they realize that projection covers the
entire field of life, that there are projected
ideals in all spheres of human knowledge and
experience. Science projects the ideal of the
unity and uniformity of nature—the ideal that
the world 1s a cosmos, that in the whole range
of existence, everything is connected with
everything else in an orderly and intelligible
manner, and this for all time. This is a pro-
jection, because no one can peruse the whole
range of time and space, while Nature,
obviously, is a congeries of varied and parti-
cular things. The principle of uniformity of
nature 1s not only the basis and presupposition
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of science, but of all knowledge and experi-
ence. Deny it, and all knowledge is invali-
dated. Yet, strictly speaking, it can never be
demonstrated for it pertains not only to the
past and the present but also to all time to come.
Shall I say ‘There is no uniformity in the real
world. The principle of uniformity is an ideal
of my own mind, my own mind’s demand,
projected on the real world’? Can the ideal
of the real world itself be unreal?

Projection, then, can no more Invalidate
religlous knowledge than it can scientific or
other knowledge. Or, rather, I should think
that the way in which we are wont to concelve
the relation of the ideal to the real is itselt
faulty. We wusuvally think that the ideal of
kknowledge or the ideal of morality or the ideal
of aesthetic experience or the 1deal of religion
15 projected by the mind on reality; rather we
should think that realiéy iself 1s reflected iIn
these ideals 1n our minds or the ideal is the real
become self-conscious in us.

(3) Much is made of the presence of human
instincts and emotions in religious hfe and
experience, as if man could or should
dehumanize himself if his religious life is to
have any value or validity. It is too much to
expect of man that he should, at the very
initial stages of his spiritual life, rid himself

completely of his human instincts and emotions;

the significant fact is this that as man advances
in his “‘practice of the Presence of God’’, his
human instincts and emotions are gradually
refined, sublimated, and eventually transmuted
and transcended. Prof. W. B. Selbie is per-
fectly right in observing that ‘‘there is nothing
derogatory to religion in the fact that it has
had a lowly origin. Like all other human traits
1t has been subject to development and is to
be judged not by its initial but by its final
stages and at 1ts highest. . . . Strong instincts
like those of fear and sex undoubtedly serve
to determine the direction of religious emotions
and impulses, and it is one of the differentize
of humanity that these instincts should be so

used. They are themselves, as it were, only
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the raw material, and it is the use of them that
counis. The fact that religion is capable of
sublimating primitive instincts like those of fear
and sex shows clearly enough that it is net all
compacted of them, but is something su: generss,
and therefore able to use them for its own

ends.’’®

(4) Lastly, it may be said that the religious
experience is a specific and autonomous experi-
ence, an experience sui gemeris, and as such,
cannot be invalidated by psychology studying
it from without, that is without the psycho-
logist himself huving through that expenence.
The usual method employed by the new psy-
chologists of religion 1s one ¢f inductive
generalization from pathological cases and
averages and from data gathered by statistical
reports and questionnaires. If is obvious that
such a method can hardly do justice to religious
experience.  The true data for a true psycho-
logy of religion are rather to be found in the
utterances and afhrmations of the mystics of all
ages, countries and climes. The remarkable
similarity in the utterances and affirmations of
the mystics all the world over argues for the
objectivity and universal validity of those
athrmations.

In fact, the questioﬁ of proving or dis-
proving religion and its affirmations does never
arise at all. In raising the question we assume
that the reasoning or the logical faculty is the
only faculty of the human mind at whose bar
everything has to be decided, forgetting that
there 15 also a faculty of divine knowledge
which equally belongs to the structural con-
stitution of the human mind. just as the moral
sense and the aesthetic sense also belong to it.
It has been rightly observed by Knudson that
“religion does not derive its right to exist from
the intellect. It stands in its own right; and
this right is not a freak of nature. It is as
valid as the 4 priori principles of thought. . . .
There is a religious d priori as well as a
theoretical 4 priori, that is, the human need or

' W. B. Selbie:
P. 13.

The Psychology of Religion,
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capacity, expressed in religion, is not an
accident of human development but is struc-
tural in the human reason or spirit as such,
and consequently carries its validity in itself.
Religious experience, in other words, is as
ultimate as any form of experience; and since
it is such, it can neither be created nor
destroyed by Logic.”’” ‘‘As with other forms
of experience so religious experience,’’ writes
Hopwood, ““can stand on its own feet and look
the universe in the face. It is mo hybrid
growth on the emotions, no beggar asking alms
of the intellect, and no fungus on the healthy
progress of the life urge. Religious faith attests
itself on the side of feeling, on the side of mind,
and on the side of action. It gathers up these
aspects of man’s personality and unifies them
into one harmonious spiritual development.
Material proof can yield no objectivity to

*A. C. Knudson:
P. 25I.

Philosophy of Personalism,
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experience that is spiritually conditioned.’’®
The call of religion is ever—to close this
article with the attestation of one of the most
spiritually enlightened poets of the world—to
‘That blessed mood
In which the burthen of the mystery,
In which the heavy weary-weight
Of all this unintelligible world
Is lighted.
That serene and blessed mood
In which the affections gently lead us on,—
Until, the breath of this corporeal frame
And even the motion of our human blood
Almost suspended, we are laid asleep
In body, and become a living soul!
While with an eye made quiet by the power
Of harmony, and the deep power of joy,
We see into the life of things.’

*P. G, S, Hopwood :

pP. 214.
* Wordsworth.

A Testament of Faith,

JAINA AND BUDDHIST PHILOSOPHY
A COMPARATIVE STUDY

By Pror. RADHAKRISHNA CHOUDHARY

India, the land of philosophers, has always
given light through the ages. The perennial
light of our cultural candle has never ceased
to function here. Through the eternal
messages of the Vedas, the Upanisads, the Jain
and Buddhist scriptures, has come down to
us the everlasting bliss of a happy and peaceful
society, untarnished by the many waves that
dashed against it from within and without.
These factors have been responsible for our
cultural continuity. The eternal messages of
the past are enshrined within the hearts of
millions even today and have acted as our
beacon light in realizing our concept of a
composite culture, based on love, mutual

tolerance, and non-violence. A short compara-
tive study of the Jaina and Buddhist philosophy
will reveal to us the essential unity -of our
cultural Iife and thought.

The Brahmajala Sutla gives us a glimpse
into the bold speculations aud the varieties of
religious experience people had in the sixth
century B. C. Different streams of thought,
belief and practice tended to unite into a
higher monastic idealism then. Vedic hymns
supported  prayer and  worship. The
inadequacy of the sacrificial system had already
been admitted in the Upanisads which stressed
Vidyd or knowledge by control of desire.
Asceticism was popular with certain sects as
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early as the Rgveda (X.136. 190). It will not
be out of place to point out here that Indian
thought always laid stress on the ultimate
purposes of life. It affirmed life to the full
but refused to become a victim and a slave
of life. The insistence on detachment of life
and action did not necessarily mean ‘abstention’
from 1t In the modern sense. It only meant
that without detachment it was not possible
to discover for oneself what lay behind the
external life.

The age was one of tremendous mental
ferment and philosophic enquiry. Jainism and
Buddhism were integral parts of Indian life,
culture and philosophy. They based their
logic on close reasoning and argument and
mveighed against all forms of magic and
superstition. They were breakaways from the
accepted Vedic path. They were silent about
the existence of a first cause. They Ilaid
emphasis on non-violence and built up an
organization of monks. Jacobi points out that
the Brahmanic ascetic was the model from
which they borrowed many important practices
and institutions of ascetic life,! Kern, with
slight modifications, practically holds the same
view.? As predominant streams of thought in
eastern India, Jainism and Buddhism reflected

the desire to overcome the hopelessness
of fatalistic outlooks. The primary interest
was directed to an overall picture of the

universe, tending to a monistic outlook. With
the doctrine of effectiveness of individual action,
Jainism advocated a way to liberation which
is very similar to the Buddhist way. There
1s a certain amount of similarity between the
legends of the lives of the Jinas and the
Buddhas, e.g., Yadoda in the Jaina legend and
Yasodhara in the Buddhist. The non-violent
doctrines of the two contemporary sects sought
to restrain the kings and convert them to the
ideal of universal compassion. We find both
Jainism and Buddhism claiming royal converts.

Viewed as a whole, Jainism is so exact a
reproduction of Buddhism that we have

' Vide Translation of the Jaina Siivas.
* Manual of Buddhism.
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considerable difficulty in accounting for their
long continued existence by each other’s side.
This 1s the opinion of Barth.® It has been
rightly controverted by Hopkins, who holds,
““Nevertheless, their differences are as great as
the resemblance between them and what Jaimsm
at first appeared to have got of Buddhism seems
now to be rather the common loan made by
each sect from Brahmanism.’’¢  Colebrooke,
however, holds that Jainism is older than
Buddhism, since it adopts the animistic beliefs
that nearly everything is possessed of a soul.®
What is relevant for our purpose is that there
can be no doubt that Jainism Is a system quite
different from Buddhism.

According to these systems, particularly
Jainism, when man has actually become what
he 1s now potentially, he will no longer be a
man but a released soul or Siddha. He will
be omniscient. He will have unlimited
undifferentiated knowledge, will be blissful,
and will have permanent right conviction and
conduct and infinite capacity for activity.
Such persons are above the reach of desire or
want, and their perfections are immeasurably
greater than language can praise. Their
virtues transcend all that can be described by
words. They are models of perfections for
us to copy and imitate.®

Jainism propounded many-sided views of
a thing and emphasized the relativity of truth.
Despite the basic difference, as a typical
representative $ramanic cnltnre, the monastic
tenets of Jaimism and Buddhism have a close
resemblance. Another remarkable feature,
despite their philosophic difference, is their
emphatic stress on the cult of non-violence.
Both Jainism and Buddhism subordinated the
emotional and emphasized the rational elements
in man. They have, thereby, given posterity
some of the acutest systems of logic, and the
noblest branch of ethics and philanthropy.

* The Religions of India, p. 142.

* Religions of India, p. 283

® Miscellaneous Essays 11, 276.

*C. R. Jain, Confluence of Opposites, p. 361-62,
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The Jaina Philosophy

The Si1x Systems of Philosophy agree with
~ Jainism in one important fact, that the
ultimate reality of Cosmos was always
permanently existing, uncreated and indestructi-
ble. The remarkable contribution of Jainism
is the doctrine of Svadvada and Anekantavada.
Since things have many characters, they are
the objects of all-sided knowledge. Mahavira
has been called a Sarvajiiavadi.  Reality,
according to the Jainas, 1s a complex structure.
The Jaina principle of Anekanta shows how to
realize truth in its varied aspects and thereby
understand the viewpoints of others. The
true nature of the Jaina Philosophy is that it
is catholic in outlook and is ever ready to
understand other systems of thought. According
to Mahavira, the best method of discussion was
to consider a problem in its three aspects:
(a) to establish one’s own viewpoint, (b) to
establish the opposite viewpoint, (c) to synthe-
- size and establish the viewpoints of both.

Syadvada holds all knowledge to be only
probable. It insists on the correlativity
of afhrmation and negation. It is a logical
corollary of Anekantavida. The sevenfold
Syadvida logic of the Jainas is as follows:
(a) somehow a substance exists, (b) somehow
a substance does not exist, (c) somehow a subs-
tance exists and does not exist, (d) somehow
a substance is indescribable, (¢) somehow a
substance exists but is indescribable, (f) some-
how a substance does not exist and is indescrib-
able, and (g) somehow a substance exists and
does not exist and is indescribable.

The concept of reality is the foundation of
Jama Philosophy known as Anekantavada or
multi-sided reality. One-sided is the Buddhist
emphasis of change alone as real. According
to its Ksanikavada, a permanent underlying
reality is denied altogether. Hence the
Buddhist is known as Anatmavada, a doctrine
that does not recognize the existence of a per-
manent Atman. This has been condemned by
the Jainas as Ekantavadi of an opposite type.

The Jainas recognize ‘Self’ as a permanent
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reality. Anekantavada implies a complete
comprehension of reality in fofo. The object
of knowledge is of infinite character., While
the Upanisads say ‘“‘Brahman is Sa#’’, the
Buddhists say, ‘““All are transitory’’. The
Jainas, on the other hand proclaim, “‘Some-
thing is transitory, something is not transi-
tory’’. This is the famous Syadvada in the
form of ‘may be or may not be’. While the
Brahmanical doctrine believed in ‘‘the absolute
and permanent being’’, the Jainas believed
that being is joined to production, continua-
tion and so on.

According to the Jainas, Reality or Sat is
eternal and uncreated. It is characterized by
origination or appearance (Utpada), destruc-
tion or disappearance (Vyaya) and permanence
(Dhrauvya). 1t has its modes (Paryaya) and
qualities (Guna) through which persists all
along the essential substratum. The basic
substance with its qualities is something that
1s permanent, while the modes or accidental
characters appear and disappear. Thus Jainism
accepts both change and permanence as facts of
experience. The substances are reals, charac-
terized by existence and they are as follows:
(a) Jiva (Living), (b) Ajpiva (Non-living).
Souls are either bound in Samsdra (Baddha)
or liberated from it (Mukia). [iva also means
soul or spirit or the unit of consciousness.
Non-living substances are made up of matter
(Pudgala), principles of motion and rest
(Dharma and Adharma), space and time
(Ak#sa and Kdla). The object of knowledge is
a huge complexity constituted of substances,
qualities and modifications.

God, in Jainism, is not a creator. He is a
liberated soul, a spiritvally perfected ideal.
Every soul can aspire to achieve a Godhood by
annihilating Karmaic forces. God is a detached
ideal 1n the Jaina scheme of philosophy. The
Jaina philosophy aims at Moksa, i.e., the soul
is to be completely liberated from the shackles:
of Karma. For the attainment of these ends,.
Jainism lays down five basic vows or Vratas:-
Satya,  Asteya (Abstention from thefts),
Brahmacarya, Aparigraha (Abstention from
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greed) and Ahimsa. These five principles are

just like the Pancasila of the Buddhist
system. |
As the Buddhists put emphasis on

Aryasatya, the Jainas did on Samvagra. 1t
should be borne in mind that the Jaina system
also accepted the doctrine of the law of Karma,
a subtle matfer or energy, as axiomatic fruth,
and believed in the transmigration of the soul.
The Jaina Nirvana is merely existence of the
soul in the highest non-material heaven. They
lay emphasis on the permanence of the ele-
ments or substances (Dravyas). Buddhism
introduces the doctrine of their impermanence.
The main difference between these two systems
is that the Jainas practised severe austerities
for expending bad Karma, whereas the
Buddhists advocated the golden mean between
austerity and indulgence.

Some Pali Buddhist terms appear in
Ardhamagadhi forms with similar meanings
as the Jaina terms. The Jainas conceived such
terms as Asava in the material, physical sense,
whereas the Buddhists tended to make them
all mental and moral tendencies., Even the
four elements they conceived in a more abstract
manner as properties of maftter,—Earth (Ex-
tension), Water (Cobesion), Fire (Heat) and
Air (Motion). From the same outlook, it follows
that the Jalnas sought to wear out bad Karma
by physical means of strenuous asceticism
whereas the Buddhists believed that the mind
trained by purely mental culture had the
power to annihilate bad Karma by the mental
act of understanding. One result of the Buddhist
conception was that the groups of terms such
as  Asavagantha-Yoga-Ogha-Nivarana-Klesa-
Samyojana-Paramarsa-Upadana tended to fall
together and lose all distinction.

In the sphere of Metaphysics, Jainism is
opposed to all theories which do not emphasize
ethical responsibility. Being is not unalterable
in its nature. Reality to them is unity in
difference and nothing beyond. It is a dynamic
reahty. According to Haribhadra, there is
neither quality without substance nor substance
without quality. The universe is traced to the
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two everlasting uncreated co-existing but in-
dependent categories of Jiva and Ajiva.
According to the Jainas everything in
the world except soul and space is pro-

duced from matter. They believe in the
atomic  structure of the universe. The
physical  objects apprehended by senses

consist of atoms. An atom has no points. It
15 eternal and formless and can be perceived
by the Omniscient. Pudgala (Matter) exists in

two forms of Anu (Atom) and Skandha
(Aggregate). Every perceivable object is a
Skandha. ‘The Jainas think that the homo-

geneous atoms produce different elements by
varying combinations. The qualitative differ-
ences of primary atoms are denied and in this
respect they agree with Democritus. Karma
1s of materal nature.

The Jaina theory of soul and knowledge is
so distinctive of Jainism and dissimilar to those
of Buddhism that one cannot be a borrowed
product of the other.” Undoubtedly there are
similarities in doctrine between the two systems
on the point of Karma and rebirth, but these
ftwo are the common features of all Indian
systems. The Jainas believe in the perpetuity
of the world. They did not consider God to be
responsible for the sorrows of life, The Jaina
conception of Nirvana is that it is an entry of
soul into a blessedness that has no end. It is
a state of perfection and ineffable peace. The
Jiva and the Ajiva are not the empirical
abstractions of A¢man or consciousness and
matter or non-consciousness, but the product
of an Interaction between the two. We are
obliged to {ranscend the conception of an
empirical centre and rise to logical subject in
the Jaina theory of knowledge. The Jainas
take their stand on the innate nature of the
soul. The Sankhya and the Jainas do not
admit God but affirm the reality of spiritual
CONSCiousSness.

Buddhist Philosophy

The teachings of Gautama Buddha are the
basis of his philosophy. Existence is painful
" Radhakrishnan, Indian Philosophy 11, 292.
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and this is one of the fundamental truths only
to be fully realized with the attaiming of com-
plete enlightenment. That pain has a cause, is
the second truth. That pain can be brought
to an end is the third truth. These two truths
have been expanded into the chain of causa-
tion, the Prafilya-Samuipada or origin by way
of cause. In simple words, we can say, by
the happening of some events others are also
produced. This is called dependent origina-
tion. An assemblage of concomitant condi-
tions makes up the appearance of a whole. It
can be better explained in the following way.

From ignorance as canse arise the aggre-
gates (Sankharas), from the aggregates as cause
arise consciousness, from consciousness as
cause arises ‘name and form’ (mind and body),
from ‘name and form’ as cause arises the
sphere of six (senses), from the sphere of the
six as cause arises sensation, from sensation
craving, from craving grasping, from grasp-
ing becoming, f{rom becoming birth, from
birth old age, death, grief, lamentation, pain,
dejection and despair. Even so is the origina-
tion of all this mass of pain.

The fullest canonical treatment is found in
the Digghantkaya where it occurs once with
ten and once with nine links. At places it
begins with the root cause of craving.® Pischel
believed that the Buddhist philosophy was
borrowed from the Sankhya-Yoga. We
have to bear in mind that the Sankhya con-
ception of Prakrti (Primordial matter) is not
found in Bnddhism. Buddhaghosha frankly
denies that ignorance is to be understood as an
uncaused root cause like Prakr#.? He is of
opinion that in one sense both ignorance and
craving for existence may be called root
causes, but not uncaused, for ignorance origi-
nates from the Asavas. He further states that
the special mark of ignorance is not knowing,
its essence i1s delusion, it appears as covering
and its immediate cause is the Asavas.

According to Buddhaghosha, three Vedanas

* Mrs. Rhys David, Dialogues 11, 42; Samyutla
11: Lalitauvisiare.
? Viduddhimagga, 525.
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are the cause of craving and thirst (Tanha),
craving for sensuous pleasure (Kama), for
existence and non-existence. From craving

(Upadana). Grasping keeps

grasping arises becoming (Bhava), which is

‘both the result of the previous link and the

cause of the next.
The Buddhist texts present some philo-
sophical problems of the highest magnitude:?®
(a) Whether the Universe is eternal or not,
(b) Whether the Universe is finite or not,
(c) Whether the vital principle (Jivae) 1s
the same as or other than the body,
(d) Whether after death a Tathagata
exists or not, whether he is neither
existent nor non-existent.
These are some of the undetermined questions.
It is not maintained that the questions are
unknowable, but only that they have not been
determined by the Buddha. To this extent,
Buddhism may be called agnostic, not in
teaching the fundamental unknowability of the
nature of things but in excluding from the
investigation certain definite problems which
were useless to the practical aim of the seeker
after truth and freedom from pain. These
problems are the only ground for the charge
of agnosticism,!!
Some scholars believe that the Buddha was
a genumne agnostic. He had studied the
various systems of ideas prevalent in his days
without deriving any great satisfaction from
them. They hold that he had no reasoned or
other conviction on the matter.*> It may be
pointed out in this connection that from the
first it was never such a %Simple agnostic
system of quietism. It inherited and took for
granted many of the current Hindu dogmas,
the belief in rebirth, Karma, and cosmological
theories. It had to defend itself against the
nival systems that taught their own methods
of salvation and it had to justify itself against

1 Diggha I, 187; Majjhima 1, 4371.

' Vide ‘GOD:-Buddhist’ in the Encyclopaedia of
Religion ‘and Ethics.

**-A. B. Keith, .Buddhist Philosophy, p. 45 & 63.
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the sacrificial system of the current Hinduism.
T. H. Huxley finds hope in the fact that a
system which knows no God in the western
sense, which denles soul to a man, which
counts the belief in immortality a blunder, the
hope of it a sin and never sought the aid of
secular arms, yet spread over a considerable
motley of the old world with marvellous
rapidity and is still a dominant creed of a large
fracton of mankind.®* Radhakrishnan holds
that Buddha was not really an agnostic.

The Buddhist doctrine is formulated in the
analysis of the individual into five parts or the
Khandas—the body, the feeling, perception,
aggregates and consciousness. Al]l things are
analysed into the elements that may be
petceived in them. The formulae of the five
Khandas is said to have been set forth in the

sermon. It now forms with the chain of
causation the chief theoretical basis of
Buddhism. In the Abhidhamma, the San-

kharas are explained or expanded into a list
of fifty-two constituents, the various psychic
states that arise and pass away. The inter-
mediate degrees of reality were recognized and
further enquiry proceeded on those lines on a
psychological basis.

With the decline of early Buddhism, the
Mahayana form developed. The Mahayana
spread out in every direction, tolerating almost
everything and adapting itself to each country’s
distinctive outlook. It has been asserted by a
competent authority that Mahayina Buddhism
drafted practically the whole of Hiudu
pantheon headed by Indra or Sakra (Pali
Sakka) to serve as attendants upon the
Buddha.’* Hinayina was limited to Ceylon,
Burma and Siam. Nagarjuna, the famous
Mahayara philosopher, stands out as oue

of the greatest minds India has ever
produced. He formulated the Mahayiana
doctrive. His S#nya?d has been characterized

by Schterbatsky as Relativity. Everything,
being relative and interdependent, has

" Romanes Leciures, 1893,
* Belvelkar & Ranade, Indian Philosophy, 472-
73.
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no absoluteness by itself. Hence 1t 1s
Sinya or Void. Mahdyana Buddhism con-
tributed a good deal towards the develop-
ment of philosophy and thought. Gradually
metaphysics - developed in the Buddhist philo-
sophy though its method was based on a
psychological approach. 1t began as a dualistic
metaphysics looking upon knowledge as a
direct awareness of objects. In the next stage,
1deas were made the media through which
reality was apprehended. These two stages
represented the Hinayana School. The Mahai-
yana school went further and abolished things
behind the images and reduced all experience
to a series of ideas in the mind. The ideas of
relativity and sub-conscious self came in, In
the last stage mind itself was dissolved into
mere ideas. This was Nagarjuna’s Madhya-
mika philosophy or the middle way. Accord-
ing to Nagarjuna, when the notion of self
disappears one becomes free from the idea of
‘I’ and ‘Me’. .

It 1s held that the Buddha, like Kant, set
a limit to knowledge and the ten Avyakias
formed part of the eatliest doctrine. This
stimulated endless speculations concerning
Nirvana, consciousness and the Universe. The
Avyakias generated the dialectical process of
Buddhist philosophy and Nagarjuna attempt-
ed to bring the ultimate reality within the
range of conceptual thought. Schterbatsky
compared the Apoha dialectical method of
Dignaga with Hegel's negation. Wader
believes that Hegel might have been inspired
by his Indian predecessors.

The philosophy of idealistic absolutism,
started by Maitreya and Asanga and elaborat-
ed by Vasubandhu, denies the existence of
the external objective world and ends in the
affirmation of the oneness of all things.
Vasubandhu anticipated and laid the founda-
tion of a scheme of philosophy which was later
on expanded by Sankara as the Vedinta
philosophy of the Upanisads. The cultivation
of the love of humanity was one of the domi-
nant characteristics of Buddhism.

The word Nirvana probably arose as an
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expression for the blessed state of the
individual soul in which it has lost the con-
sciousness of itself.'* Niwrvana has been des-
cribed by Sariputta in the following words:
““Just that, my friend, is bliss, that there is
no feeling there.”” The Buddha said: ‘“‘Do not
deceive each other, do not despise anybody
anywhere, never in anger wish anyone to suffer
through your body, words or thoughts . . . keep
thy immeasurable loving thought for all crea-
tures . . . loving thought without obstruction.
. . . To be dwelling in such conception or con-
templation i1s called living in Brahma’’.
Nirvdna is the highest goal of Buddhism. In
the words of Tagore, it must mean the sublima-
tion of self in a truth which is love itself.!®
In the Kalama Sutta, the Buddha propounded
the freedom of thought and secured equality of
opportunity by recognizing Karma. He
detached morality from duty and thus elimi-

'* A, Schweitzer, Indian Thought and Its Deve-

lopment, p. 99.
1 The Religion of Man, p. 70.
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nated God from the conception of a virtuous
life. (Sankara extolled Him as the lord of the
Yogis). From the Udana, we learn that he
was familiar with the Brhadaranyaka Upanisad
which evolved the doctrine of Nefr Neti.

Conclusion

Both Jainism and Buddhism attacked the
problem of deliverance from rebirth in its
practical bearing. They were the forerunners
of monastic order. Jainism conceded that

‘matter was real and assumed a plurality of

immaterial individual souls existing from all
etermity, Jamnism sought to give ethical signi-
ficance to world and life negation. The
Buddha carried further what was begun there.
Ecstasy and exercises in self-submergence
played no less a part in the system of the
Buddha and the Jainas. The sole task was fto
understand the why and the how of the cycle
of rebirth and expound how it could be
brought to an end. The authentic teaching of
Karma is maintained by both the systems.

THE LOGIC OF RELATIONS IN VEDANTA

By DR. P. S. SASTRI

(Continued from previous issue)

5. Does the very form of an entity, say
a table, constitute its difference or otherness?
Or does its difference lie in the table excluding
and excluded by the non-table? Or is differ-
ence a specific property of the thing? If the
very form of the entity is identical with differ-
ence, then we cannot say that the table differs
since difference is almost synonymous with the
table.*®* But if difference is other than the
object, and if it itself does not have any shape
or form, then we cannot say that the form or

% BS 47-15-19,

nature of one entity excludes another.®® To
overcome this difficulty one may say that
difference lies in mutual exclusion. This leads
to a vicious circle and to the assumption of
the thing to be proved. To begin with x must
have the character of excluding or negating v.
That 15, a positive entity must have a negative
character constituting its basic nature.  This
involves self-contradiction %° Since this differ-
ence of x needs a prior existence of y, we can
conceive a state when x and v are not differ-

“ BS 47.22-24.
* BS 47.24-25,
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ent. Moreover, a difference that is posterior
to the emergence of x and y, cannot be the
character of any.’* We cannot argue that

difference emerges with the object as its pro-

perty, since this leads to an infinite regress.
As a property i1t must be perceivable, which
it never 1s.°2  Further, difference as a pro-
perty must differ from that which it qualifies.
Then we need another difference to relate the
property difference.

Difference is not an object for a percep-
tual cognition. It has no specific form. As
formless it cannot have any character, and as
such it cannot exist. It can only be through
mental consfruction that we feel that we
cognize difference.’® In such a cognition we
~are led by the so-called dependence of differ-
ence on objects that are said to differ.5* It
difference were the same as the different object
X, the other will be merely an other; it cannot
differ from the object, nor can it distinguish
one object from another.’® Every object
would be identical with difference. If differ-
ence were not identical with the object, since
there is no separate entity called difference,
there can be no difference anywhere;*¢ and
then no object would differ from any other.5”
Any difference as a mental construction is that
which does not exist in the external universe.
When it has no existence, objects cannot
differ from one another, since a constructed
character cannot create a product called
difference of x from y.58

If difference is said to involve the vicious
crcle and the assumption of the fact to be
proved. it does not falsify our awareness of
difference. Difference does not negate itself
merely because we are not able to find out its
true nature.’® But if we do not find out

* BS 49.10-12; Pramianamila 4-5.
** BBV Sambandha g79.

** BS 48.10-12,

“PVV 254.2.

" PVV 255.3-4.

** MMK 14.6.

" PVV 256.1-3,

* B 48.12-13.

cf. ATV 251
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difference perceptually, how can we be aware
of it? Our awareness can be based only on
our experience, and our experience of differ-
ence requires the factual existence of differ-
ence. When two things are said to diifer from
one another, we mean that they have mutually
exclusive characteristics. Those characteristics
constitute the form of the object and nothing
more. And difference cannot be equated with
the mere form as such. If difference is the
same as the form of the thing, it can as well-
be an aspect of the thing, though not the same
as the thing.®® In other words, every entity
should have not only its own specific charac-
teristics but also a quality of being different
from something else.®* But difference can be
apprehended only through an apprehension of
the contradictory of difference.®? To know
that x 1s other than y, I must know x as 1den-
tical with 1tself, and y as identical with itself.
And because I cannot equate these two identi-
ties, I treat them as different identities. But
to know that x is identical with itself, T need
not know that it has certain characteristics
which do not belong to a non-x. That is, I
need not know that it differs from something
else. Thus a knowledge of x’s difference re-
quires a knowledge of x’s identity, and not
vice versa. I am aware that x differs from y
because I am aware of the identity of x and
of the identity of y; and it is this knowledge
of y which is the non-x that is essential. But
the knowledge of an identity does not require
such a transitive reference. Consequently the
apprehension of difference has its ground in
the apprehension of identity.®®  Difference
always refers to identity. It involves at least
two objects, and this implies that difference
always pre-supposes a limit.  The knowledge
of this limit is in essence the knowledge of the
1dentity of the object which has this limit.%+
Difference is a fact of normal unreflective
experience. It is already known to us. It

®cf. ATV 253-4.

“cf. Kh 47,

“* BBV Sambandha 959.

* BS 70.5-17; B 465.3-467.2.
“TP 166.13-14.
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cannot be something given to us by any vald
means of cognition, since it is the nature of
any such means of cognition to give us that
knowledge or truth which 1s not known to us
previously. Consequently, if difference i1s a
fact of unthinking experience or knowledge,
the valid means of cognition must tell us that
this difference is not ultimately real.®® It has
a place within the empirical existence.®® We
cannot find any satisfactory and consistent
explanation of difference. It is a self-contra-
dictory or inexplicable fact of experience,®
precisely because it must be real and yet it is
never real. A difference which is cognized
after the cognition of x and y, a difference
which emerges after the emergence of x and y,
must be an entity other than these two; and
yet it cannot fall outside these two,®®

As far as ordinary experience goes, it may
be said that the truth about an object depends
on its identity with itself, on its similarity with
similar objects, and on its difference from
everything other than itself; and it i1s a truth
that is not subject to contradiction or nega-
tion.*® At the same time reality is such that
its character does not depend upon any man’s
will. The single moon may appear as two
moons for one having a cataract in the eye;

but the moon in reality cannot be double.”®

The real then is that which does not admit any
change of character, inspite of the changes
that may be taking place in it.”! We can thus
say that evervthing is real in so far as it
claims to be itself and not something else.”
That which appears to be real is that which has
a form; and to this form we attach a name.
There are no categories of substance, quality
and the like. We have only names and forms
which appear as objects to a subject.”™ What-

* B 622.11-12.

** KKK 129.5-9.

" KKK 634,11-12.
* BS 49.22-23,

® EVTT 306.2-3.

" VSB 476.31-177.1.
"' B 498.3-5,

? BBV 1.4-303.

* MMV 18o0.
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ever is thus apprehended by a  subject is

finjte. ™

6. We may approach the problem of the
reality of the world of experience from other
avenues. A mere causal explanation of the
external universe can be of no avail in enab-
ling us to understand its nature.  The uni-
verse reveals the characteristics describable
as finitude, imperfection and change. We
cannot derive it from any primal stuff called
matter, motion, or energy, or space-time. In
our ordinary experience we do not find any
inorganic entity, unsupervised by a sentient
being, giving rise, of its own accord, to modi-
fications calculated to serve the specific ends
of the indivndual.”* A power of construction
that has a human end, cannot be ascribed to
logs of woods or to stones., Moreover, the
world as we have it presents a diversity of
entities. Some are felt inwardly by us, and
some have an objective existence. Sound and
other physical qualities may remain the same;
still we experience different varieties of plea-
sure under different emotional attitudes. Fur-
ther we have different discrete and finite exis-
tences like the root and the sprout which are
preceded by the cohesion of the seed, soil,
water, light and air, Is there a similar cohesion
of entities with regard to the internal entities
also?™ Any such cohesion presupposes rela-
tions and ties of the most diverse forms con-
ceivable, If we have to insist on the reality
of relations, we cannot avoid the conclusion
that the world is an inter-related coherent
system. ‘The being of everything would then
depend on the being of everything else.’” What-
ever may be the character of the coherent
system, for purposes of understanding the
external universe we have to take it to be
physical in nature.

Such a coherent system may be called the
primal stuff. It can be resolved into a collec-
tion of certain basic entities or elements. If
these are 1n a state of equilibrium, there can

“ B 84.1-2.
" VSB 489,1-3; B 489.3-6.
"* VSB 491.3-492.3
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be no modifications or evolutes: and if the
equipoise of the system were to be upset for
the evolutionary process, how does this upset-
fing come about? If it is the very nature ot
these fundamentals to be restlessly active, we
can never arrive at any point in time when
this process began, nor can we speculate its
cessation. Since these elements are regarded
fo have self-determined characters and since
they cannot forgo their specific character, they
cannot, with reference to one another possibly
enter into a relation of subservience and domi-
nance.”® On such a view no point-instant has
a duration. The duration of an entity beyond
the moment of a sensation cannot be estab-
lished by sensation. When we speak of its
duration, we are said fo be extending the sensa-
tion; and this is a construction of the imagina-
tion.

The bare point-instant, to which the physi-
cal universe i1s reduced, possesses infinitesimal
sphericity. Qut of this arises a binary or an
entity made up of at least two such point-
instants; and this is minute and short. There

can also arise a gross and long tertiary and

other compounds. Here is no reproduction of
the properties of the original-point-instant.?®
While the binary arises from a pair of atoms
why should the tertiary emerge from the
binary and not from the primary? Whepn the
size of the cause is not bequeathed to the
effect, what is its purpose?®® If these point-
mstants are originally in a state of disjunction,
we have to assume that their conjunction is
due to some movement, because we observe
that the disjoined threads give rise to a cloth
only when they are moved to a conjunction.
This movement is an effect and it needs a
cause. If the need for a cause is rejected, how
can there be the 1nitial motion? If we assume
a cause, we are only pushing backwards the
question of the initial movement. We cannot
predicate the character of effort to this cause,
since effort invariably refers to volition. Im-

" cf. Lotze: Metaphysics 1.38,
" VSB 498.11-13.
" VSB 506.2-4.
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pact, force and such other concepts have a
validity only after the process has commenced.
We cannot bring in any unseen principle to
account for the initial movement, since that
would land us in the problem of finding out
how it is related to the point-instants. And
if the initial movement 1is an impossibility,
there can never arise the conjunction of the
point-instants, since this conjunction depends
on that movement.®* The point-instant by
itself cannot have any activity since all activity
can be predicated only of an entity that has
parts.®?

We can predicate four possible character-
istics to the point-instants: i) that they have
a tendency to activity, ii) that they have a
tendency to non-activity, a1i) that they have
both, and iv) that they have neither. The
first alternative would prevent any destruc-
tion, thereby making the point-instant an
eternal but finite entity. The second alter-
native would prohibit the emergence of any
object. The third is self-contradictory; or it
attributes some sort of a conscious delibera-
tion to the point-instant. The last alternative
implies the reality of a force other than the
point-instants fo enable them to be active at
times and to be also inactive at other times.
And if there is a force it should give room for
continuous activity or for continuous non-
activity.®?

The Buddhist, however, holds to the con-
ception of entities which are absolutely dis-
similar, These are the discrete point-instants.
Each such entity provides the limit of all con-
tinuity.® This view rejects Leibnitz’s iden-
tity of indiscernibles. Leibnitz would tell us
that the indiscernibles are resolved in a conti-
nuity of a qualitative change; and such a
change 1s impossible on the Buddhist view.

Wherever we find an object possessing
colour and other qualities, we find it to be gross

"0 58S 11.72-74.

"' VSB 509.12-17.

2 CS 9.16.

3 VSB 513.2-7.

*¢ See Johnson; Logic, 1,18,
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and non-permanent. The cloth is non-perma-
nent in relation to the threads, and the threads
as compared with their constituent fibres dnd
so on. Likewise if the point-instant has some
characteristics, it must have something else as
its cause; and 1in itself it cannot endure.®
That which endures inspite of the wvarious
modifications is the common character which
is easily recognizable.®® And what we call
the effects would then be merely the various
states or aspects of the same abiding essence.
As finite and as an effect, the point-instant
cannot endure.?’

If these point-instants have identical or
similar characteristics, it is difficult to imagine
that they give rise to entities having mutually
exclusive qualities.®® If they have different
characteristics, does each point-instant have
many qualities or only one? In the former
alternative some may have more and others
less. Those that have more will be greater
in size or volume than the rest; and then
they are no longer point-instants. In the
latter case, how can we account for colour

and touch in the case of light, and only touch

in the case of air? The point-instants making
up light must have the two properties; or they
interpenetrate wholly with those of air, and
then our earlier difficulty about interpenetra-
tion remains irrefutable.®® To admit that an
extended body exists in an unextended atom
is a contradiction, and to admit that the same
extended body is present in many atoms is an
1mpossibility. *°

We may accept the other alternative and
argue that the point-instants are already in
conjunction and that it is their nature to be so.
Here we have to note that the conjunction of
one point-instant with another can take place
either as a total interpenetration or as a par-
tial contact. In the case of the total inter-
penetration there is no increase in the size,

¥ VSB 14.5-8.

‘*“B 513.14-15.

B 521.7-8; 522.3-4.

** Cf. Kir 11.187.12 ff,

** VSB 516.5.11; B 516.14-18; 477.6.

“ NVIT 610-611; B 540.1-5.
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magnitude, or volume; and then we can never
arrive at things. If the conjunction is only a
partial contact, that would make the point-
instant divisible into parts; and then it is no
longer a point-instant.”> We cannot speak of
any conjunction between two point-instants
because they are dimensionless; nor can we
deny conjunction when we admt them.?? In
other words the conception of a point-instant
as basic to the universe is a self-contradictory
notion.?*

Let us call the conjunction of two pomt-
instants s and t, a binary compound st. This
compound is distinct from s and from t, and
15 yet related to them by the relation of in-
herence. The relation of inherence too 1s
distinct from the two objects between which
it is said to subsist; and as such it has to be
brought into relation with the objects wheremn
it is said to inhere by means of another dis-
tinct relation which must have the nature of
inherence. Thus we need newer and newer
relations of inherence for each of the relations
of inherence successively postulated. ** It may
be contended that inherence is a relation
which is clearly cognized as here and now,

‘as being a permanent relation with the objects

wherein it inheres; and that it is never per-
ceived as something unrelated and standing in
need of a distinct act of relation.®® It this is
a vahd argument, why should we not treat
conjunction also in a similar way? When
the conjoined threads form into a cloth, can
we say that colour is related to the threads in
the same manner in which the threads are
related to the cloth?  Conjunction being a
relation should be in permanent relation with
the conjoint objects, without needing any
other distinct relation. If conjunction needs
a distinct relation of inherence, 1n the case of
the colour of the cloth, because it is different
from the conjoint objects,®® then inherence

" CS ¢.13-15; VSB 510.5-11; SP 2: PKM 305.
2B 510.8-9. . |

" ef. LS 2.185 and Page 33.

" VSB 468.2-4; SP 4; PKH 505-6,

°* See Johnson, I.zr11-2.

¢ cf. Alexander; Space, Time and Deity; 1-38.
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also must needs require a distinct relation be-
cause it too 1s a distinct object. One cannot
take shelter under the plea that conjunction
being a quality needs a relation, and that in-
herence is not a quality; for, the -circum-
stances that necessitate the distinct relation are
present in both the cases. And as a result,
we cannot have the binary compound.®” That
is, an independently existing relation called
inherence which is different from the terms
can never relate them by itself.®® Since a rela-
tion is that which relates the terms, it is
dependent on the terms; and when the ferms
are destroyed, the relation of inherence too
gets destroyed. That which is hable to des-
truction is a finite enti A relation there-
fore cannot be treated as a universal,’°® nor

can 1t be devoid of existence.’?
" VSB 511.7-512.5; 488.4-5; IS 96.16-10,
B 5II.3-4.
“B 512.6-513.1,
1099 ¢f. SSP Section o
1% ¢f. Space, Time, and Deity, 1.238.
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The external world does not become real
even if we change our terminology of relations
into one of ties. We cannot even consider a
tie or a relation to be a universal. The con-
junction between the entities of a given set
in a consecutive series is not identical with
that between those of another. If 1t is identi-
cal we can never get the cloth. An identical
conjunction cannot admit of any difference
even in the spatial location of the entities.
Further, with the destruction of the two, their
conjunction too disappears. In such a case
we have only to admit that inherence is
similar to conjunction; and then inherence
cannot be an unalterable universal. These
relations emerge from certain causal conditions,
and it 1s we that construct them mentally.
But if we apprehend 1dent1ty we do not go 1
for the construction.!?2

(To be concluded)
192 B. 468.8-12.

STRENGTH AND WEAKNESS OF HINDUISM

By Sr1 K. §. RAMASWAMI SASTRI

Hinduism 1s not connected with any
particular founder or prophet or incarnation.
It claims to be eternal and the sages are stated
to have merely visualized the Vedic mantras
by intuition and given them to the world
(mantra-drastarah). That Hinduism is not a
historic religion is undoubtedly a source of
strength to it as its fortunes will not depend on
loyalty to a particular individual. But it is
also a source of weakness as loyalty to a
founder 1s likely to generate a passionate and
mvincible faith which loyalty to a principle
may nhot evoke in an equal measure. But in
the case of loyalty to an individual, there 1s a
danger of faith vaulting and overleaping and
leading to bigotry and fanaticism in regard to
one’s religion, and contempt and hatred in

‘soclal,

regard to the faiths of others. In the history
of India there were occasions when political
disunity and theological bigotry became sources
of her ruin. But now India has regained
economic, and political unity and re-
attained her political independence and is
resolved to put down all theological bigotry

and obscurantism and rivalry and take her
stand on spiritual strength and unity.
Another element in the strength of

Hinduism is its tolerance. Hinduism does not
claim as some other religions do, that it is the
sole door to salvation. In the GitZ, Sii Krsna
says that He responds to the call of the soul
whatever form the call may take and that all

souls seek and attain Him:
Howsoever men approach Me, even so do



I reward them; My path do men follow
in all things, O son of Pritha. (IV. 11)

Whatever devotee seeks to worship with
faith what form soever, that same faith
of his I make unflinching. (VII. 21)

Kalidasa says in his Raghuvarsa;

Many are the paths indicated in the
scriptures; they all lead to the Goal.
They reach Thee alone, as the branches
of the Ganga fall into the sea.?

Puspadanta says in Siva-Mahimna-Stotra:

Different are the paths laid down in the
Veda, Sankhya, Yoga, S$aiva, and
Vaisnava scriptures. Of these, some
people take to one and some to another
a5 the best. Devotees follow these
diverse paths, straight or crooked,
according to their different tendencies.
Yet, O Lord, Thou alone art the
Ultimate Goal of all men, as is the
ocean of all rivers.2

Everyday the performer of Sandhya Vandana
says:

Prostrations to every deity reach the
Supreme Lord alone just as rain water,
wherever fallen, ultimately finds its way
to the sea.®

This liberal and tolerant mentality which
sees umity in variety and good in everything
may not contribute to passionate faith but
generates a catholic frame of mind and a mood
of goodwill and appreciation. It also appeals
to the highest element in us and is a source
of the eternal and invincible vitality of
Hinduism.,

I. Bahudhipyagamairbhinnah panthanah
siddhihetavah;
Tvayyeva nipatantyoghah jahnaviya
yatharnave.
2. Trayl sinkhyam yogah padupatimatam
vaisnavamiti
prabhinne prasthane paramidamadah
pathyamiti ca;
Rucinam vaicitryat rjukutila ninapathajusam
Nmameko gamyastvamasi payasim-arpava
lva.
3. Akasat patitarh toyam yathia gacchati
sagararmn,
sarvadeva-namaskarah kedavam
pratigacchati,
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A third trait of Hinduism is that it is not
wedded exclusively to the formlessness or
formfulness of God. Further, it stresses
equally the immanence and transcendence of
God. It calls God by thousand names. Its
concept of Trimiirti leads to its emphasis on
the functions of cosmic creation, preservation
and destruction while affirming the oneness
and indivisibility of God. It is not wedded to
the concept of the Fatherhood of God alone
but affirms also the Motherhood of God.

I am the father of this world, the mother,
the dispenser, and grandsire. (Gita,
IX.17)

It has no objection to worshipping God in
an image and even says that such an act is
productive of great spiritual merit. It even
exalts God’s name to equality with God. And
yet 1t knows that God is in the image or the
name but is not exhausted by it. It stresses
equally the wvarious s@dhanas of God-realiza-
tion (Karma Yoga, Dhyiana Yoga, Bhakti
Yoga, and Jhana Yoga), though different
teachers placed an extra stress on one or
another of them. It affirmed different types
of supreme spiritual bliss (Salokya, Samipya,
Sartipya, Sayujya, and Kaivalya), leaving a
person to choose what appealed to him most.

All this may appear to some minds as
savouring of dilettantism, as making undue
concessions to human urges and tastes and
preferences, as making a fetish of the spirit of
compromise and as likely to lead to a deflation
of faith. But that is not the proper and
correct way of looking at things which are
unseen and are not verifiable by the senses.
Verifiable things and things within the reach
of reason could and should be wverified and
tested by reason; but the truth about un-
verifiable things and things beyond the reach
of reason should be sought with the aid of
Even in regard to
verifiable things we have to steer clear of
extremes and accept the golden mean. This
attitude is all the more necessary in regard to
unverifiable things, because bigoted and
fanatic guessers at truth are sure to mislead
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themselves and others by rushing to extreme
VIEWS

Thus a spint of synthesis, unity in
diversity, divinity in humanity, and humanity
in divimity, may savour of weakness and com-
promise but is in reality a source of strength.
Take for instance the concepts of Sankara-
narayana, and Ardhanaridwara (two Gods 1in
one and one in two), and Dattatreya (three
gods In one and one in three), and Durga-
Laxmi-Saraswatt (three goddesses in one and
one in three), which are telling proofs of the
Rgvedic  declaralion:  ‘Ekam Satl; Viprad
Bahudhd Vadanti—God is One; sages call Him
variously.” The Rgveda exalts each God as
the highest. Max Muller was puzzled by this
mentality and called it Henotheism or
Kathenotheism, and differentiated it from
monotheism. But he was wrong. The above-
said mental religious attitude was pure mono-
theism, the one and only God having many
names and forms, and being Goddess and the
Mother of the universe as well as God and the
Father of the universe. Nay, between Monism
and Monotheism there is only a very thin and
shadowy line. He is static Ananda (Bliss) and
vet dynamically overflows as Sakti and takes
a Name and Form,

The same spint of strength through wise
compromise and synthesized vision is, as shown
above, seen in the view that all the four yogas
(Karma, Dhyana, Bhakid, and Jfiana) lead
alike to God. Sri Krspa says in the Gita:

By meditation some behold the Self in the

self by the self, others by Sankhya

Yoga, and others by Karma Yoga.

Yet others, not knowing thus, worship,
having heard from others; they, too,
cross beyond death, adhering to what
they heard. (XIII.24, 25)
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It is equally noteworthy that Vyasa, in
Chapter 1V, Part 1V of the Brahma Sdairas,
after propounding the question whether bhiss
in paradise is enjoyed with a body or in a
bodiless state, answers that it can be enjoyed
in both ways (ubhayam vidham-—Sttras
10 to 12). In the same way in Siitras 5 to 7,
he shows the synthesis and oneness of God’s
divine nature of omnipotence, omniscience,
and omnipresence with the soul’s nature as

pure Caitanya.

The same truth, viz., unity, harmony, and
synthesis, is seen in the description of Sri
Sankaracarya as establisher of Advaita
(Advaita Sthapanacarya), and establisher of
six  faiths (Sanmata-sthapanacarya). 11
Ramakrishna extended this unification to all
the world religions.

The most beautiful presentation of such
synthesis of strength and strength of synthesis
is seen in Chapeers X, X1, and XIII of the
Gitg in which the wvision of the special yglories
of particular Vibhiitis of God, the Divine
Cosmic Vision, the Divine beauty of Sr1 Krsna,
and the effulgence of Nirguna Brahman (jyoti-
samapi  ta)jyotih  tamasah paramucyate—
Xl11l.17), are perfectly harmonized.

Thus the doctrine of Adhikaribheda
(diversity of aspirants), Ista Devata (Beloved
Deity), and Ista Sddhana (preferred spiritual
technique) give Hinduism its essential and
unparalleled universality and supreme strength.
They form the secret of the undying vitality
of Hinduism. ILet us never forget the uniquely
divine and divinely unigue gospel of Sri Krsna
in the Gia:

From all directions and through all paths
men come unto Me! (1V.11)
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(KURU WAR)

By Pror. V. B. ATHAVALE

To find out what events occurred at Has-
tinapur during 8 days of the dark half of
Advin;* we must turn to Ch. 151-15¢ and
165-172.  For, they are called ‘Sainya-nir-
yana' and ‘ratha atirathi sankhyina’ and they
are 56th and 57th in the roo Parvas of Vyasa.
In the Udyoga-parva of Sauti, they are #th
and gth Upa-parvas. The 8th Upa-parva is
Uliika Diita dgamana. In the order of the
Parvas of Vyidsa ‘Ulika Diita dgamana’ is
58th. It is easy to show that the sequence of
the Farvas of Vyiasa is correct and the error
iIs due to Sauti. For, Ulaka, the son of
Sakuni, was sent by Duryodhana to Yudhis-
thira when he was in the camp on Hiranvati.
But ‘ratha atiratha sankhyina’ is a tall bat-
ween Duryodhana and Bhisma at Has'ina-
pur, just after Bhisma was appointed Gene-
ralissimo by Duryodhana. We shall see later
that Karna and Bhisma quarrelled on this
occasion and Kama decided not to take part
in the actual war as long as Bhisma was in
the field. Udyo. 141.16 refers to this quarrel
in the talk between Kama and Krspa. It will
be also clear later that Kunti had disclosed to
Krsna that Karna was her son prior to her
marriage with Pandu. Adi. 136.26-28 tell
that Kuntl recognized Karna when he dis-
played his archery at Hastinapur and she
fainted but Vidura sprinkled water and
brought her to a normal condition. Even
Krsna did not disclose the fact to the Panda-
vas after his arrival at Upaplivya. It was
Kunti who disclosed it to her sons at the time
of ‘Jalapradana’ (offering of water to the dead)
at Hastinapur,

Ch. 153.8, tells that when Krsna left the
assembly under the protection of his soldiers,

* Refcrred to in the previous issue,

Duryedhana asked his officers to announce by
beating the drums immediately, that the army
is to march to Kuruksetra to fix the camp
sites on the next day, without any delay. Ch.
156.13-35 tell that Duryodhana inspected his
cleven divisions in the mermning on the next
day. Then the king and Kama went to
Bbisma to request him to be their Commander-
in-chief like Usana Kavi in the past. Then
Bhisma told the king that he would not ac-
cept any one except the king as a superior
and he would not accept Kama as his equal
If Karma was to be the general he would re-
irain from the battle. ‘Kama always vies
with me in the battle-field’. Karna got angry§
and said ‘I shall not fight as long as Bhisma
e alive. I shall fight with Arjuna after the
death of Bhisma.’

Ch. 156.26-32 tell that Duryodhara per-
formed the ceremony of appointing Bhisma
as the general. Ch. 150.3 tells that the moon
was 11 Pusya on this day. But we know that
the moon is in Pusya on Asvin Vadya #th.
Verse 28 says that while the trumpets were
announcing the event, red mud came down
from a cloudless sky. It is verified by Kama
in Ch. 143.22. Ch. 156.35 tells that the King
and Karna went to Kuruksetra to fix the camp
sites.

The departure of the Pandava army could
take place only after Krsna returned to
Upaplavya after his meeting with Kama and
Safijaya in the chariot at Hastinapur, which
we know to have taken place on Asvin Vadya
8th. Bhisma became the Senipati on Asvin
Vadya 7th. Hence the failure of negotiations

§ Ch, 168.3-29 tell that Karna got angry because
Bhisma derided him as Ardharatha and of low birth.
Bhisma told that Drona also called him Ardharatha.
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must have taken place on Afvin Vadya 6th.
We know that Krsna required three days to
reach Hastinapur.  The return journey also
required three days and hence Krsna must
have reached Upaplavya on Asdvin Vadya
11th, Ch. 151-152 and 15%7-158 tell what
happened on the day of the departure of the
Pindava army. These facts are corroborated
in Salya.35.5-10 and here we get the Naksatra
on which the Pandava army started. It says
that after Krsna returned to Upaplavya, he
told the Pandavas that the Kauravas did not
accept his proposals and hence they must
start with him for war, on Pusya Naksatra.
As the moon returns to the same Naksatra
after 27 days, it 1s clear that this Pusya must
be on Kirtika Vadya 5th, i.e. the 5th day after
the Karttka full moon.

Before trying to ascertain the sequence of
events at Upaplivya on Kartika Vadya sth,
it would be usefnl to collate the astronomical
phenomena observed during this interval.
Bhis 3.33 tells that on dark 14th day of the
same month, there was again a sharp shower
of red mud like that on Vadya #th. (a) Bhis.
3.13, 16, 30 refer to a big Dhiimaketu (comet)
revolving reversely (apasavyam pravartate).
(b) Bhis. 3.17, tells. that the ecliptic node
(Rahu) is between Switi and Chitrd and thus
both the sun and the moon may be eclipsed.
(c) Bhis. 3.11 tells that Rahu is approaching
the sun. (d) Bhis. 2.23 tells about the lunar
eclipse on Kartika full moon. (e) Bhis. 3.32
tells that the solar and Innar eclipses occurred
in the same month on the 13th day only. (f)
Bhis. 3.28 tells that as the lunar eclipse occur-
red on the r3th day after the solar eclipse, Ama-
vasya, 13th day and Panrna-misi have come
on the same day. (g) Bhis. 3.31 tells, ‘We
have seen a Paksa (fortnight) of 14 days, 15
days and in rare cases of 16 days also. But
we have never come across a Paksa of 13 days
hke this. (h) These bad omens had occurred
just after the ceremonial march of the Kaurava
army. The Pandava army moved 5 days
after the lunar eclipse.

Ch. 157-158 tell that Krsna asked Yudhis-
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thira to appoint seven Sendpatis for his seven
divisions on this Pusya Naksatra in order to
avoid a quarrel, which had taken place in the
case of the Kaurava army at Hastinapur. Ch.
157.11 telis that (1) Drupada, (2) Virata, (3)
Satyaki, (4) Dhrstadyumna, (5) Dhrstaketu,
(6) Sikhandi, (7) Sahadeva Magadha were the
seven generals adopted by Yudhisthira. While
this ceremony was going on at Upaplavya,
Balarima arrived there with Akriira, Gada,
>amba, Uddhava, Charudesna and others.
He, again, pleaded that the Vrsni family ought
to give some help to the Duryodhana side.
But as Krsna sternly opposed the idea, Bala-
rama had no alternative but to remain neutral
and thus he decided to go for the Sarasvata
pilgrimage.!

Ch. 158 tells that just after Balarama and
others left Upaplavya, Rukmi Bhoja, brother
of Rukmini, arrived there to offer his help.
But Arjuna found that his behaviour was
rather rude, so his help was refused. Rukmi
then went to Dnryodhana bnt he also refused
the offer. Verse 38 tells that Balarama and
Rukmi were thus the only persons who did
not take part in the Kuru war. Ch. 152.6, g
tell that Krsna went to Kuruksetra to fix the
sites for the Pandava camps on the Hiranvati
river and Satyaki as well as ‘Dhrgtadyumna
accompanied for helping him. Salya. 35.15
confirms this by saying that after Balarama
leit for pilgrimage on Pusya Naksatra, Krsna
also left for Kuruksetra with Yuyudhana
Satyaki on the same Naksatra.

Udyog. 195.11, 15 gives the exact location
and extent of the camps and the battle zone.
It says that the battle zone was Yojanas
(5=22% miles in length and breadth) five in
extent and 1t was the back half of the Kuru-

' This pilgrimage (Sdrasvata) of Balarima is corro-
borated by Bhag. X.78.17-2z0. This neutrality was
forced on Balarima. In his 2nd attempt to give
some help to Duryodhana, he argues that both Arjuna
and Duryodhana are the relatives of the Vrsnis and

hence they deserve equal share. Bhima and Duryo-
dhana were taught the mace fight by him with equal

zeal, Krspa had decided to join the righteous side
of the Pandavas. Hence Balarima was asked to help
none.
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ksetra district. Vana. 83.4, tells that Drsad-
vati (Ghaggar) was the northern boundary of
the district and Saraswati was the southern
boundary. Salya. 62.39 tells that the camps
of Duryodhana were on the Drsadvati (Ghag-
gar) river. Ch. 160 tells that the camps of
the Pandavas were on the Hiranvati rniver and
Uliika, the son of Sakuni, was sent as an

emissary to the Pandava camps on ‘loha-
bhisara’ (Mairgadirsa Sukla 6th=Champa-
sasthi) day. In my tour of East Punjab, with

letters from the Governor’s Secretary, in 1950
A.D., I could discover that the river Markan-
deyi was known in the past as Hiranvaitl.

It will be clear from this that the actual
war zone must be between the Pandava camps
on the Hiranvati river in the south and the
Kaurava camps on the Drsadvati (Ghaggar)
in the north. Hiranvati river rises in the
Sivalik hills and flowing south-west, meets
Ghaggar some miles south of Ambala. Ghag-
gar rises near the Morni forest lake (Dwaita-
vana saras) and after flowing past the Ambala
town, meets the Saraswati river at Kaithal.
After the confluence, the miver is at present
called Ghaggar and it gets lost in the Raja-
putana desert. The map shows the dry bed
of the river extending many miles. The
Saraswati river rises in the Sivalik hills at a
place called Adhabadri and it is 50 miles from
the source of the Drsadvati river. It flows
past the twin town Kuruksetra-Thanesévar,
Prithiidaka (Pehoha) etc. and meets Drsad-
vati at Kaithal. It is easy to show that no
war took place near the Saraswatl river, ei’her
at Kuruksetra town or at Prithudaka as it is
commonly believed, or stated in the provin-
cial Gazetteers.  For, Salya-parva tells that
during the last ten days of the war, Balarama
was at Sarasvati-vinadana, Prithiidaka, Kuru-
ksetra, Plaksaprasravana, etc. on the Saras-
vatl river.  Cunningham writes on page 386
of ‘The Ancient Geography of India’ that
‘Amina’ is a village 5 miles SW of Thanedvar
and it was here that Drona had arranged his
famous Chakravytiha on the 13th day of the
war and Abhimanyu was killed there. But
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this tradition cannot be true because we shall
see later that Balarima was here on this day.
Further Mbh. says that war took place not in
the front half of Kuruksetra but in the back
half. The ternitory north of Hiranvali can
be rightly called the back half if Thanedvar
and Saraswati can be shown to be the frontal
poriion of the district. Adi. and Salya tell
in four places that Thanedvar-=Kuruksetra=
Samant-paficaka are the ‘tirthas’ which ferm
the front door of all o'her places in the district.

In the 100 Parvas of Vyasa, 57th is ‘Ratha
sankhvana’, 58th is Uliika-dttieamana’, s59th
is ‘Ambopakhyina’ and 6oth is Bhismabhise-
cana. Udvoga-parva of Sau‘l ends here. We
know that Ultka came to the Pandavas on
Margafirsa Sukla 6th when they were in
their camps. Now we can turn to find out
where Sauti has inserted it in his scheme.
Ch. 172 1s a talk between Durvodhana and
Bhisma. Verse 16 tells, ‘I (Bhisma) shall
never fight with Sikhandi P3ficilya. You
know that I am Devavrata and hence I cannot
fight with women or with men who are re-
ported to be women first but became males
later. I think you have heard the report that
Sikbandi was born as a girl first, but he be-
came a boy later.”” Then Duryodnana asked
him to tell the story. Ch. 173-192 is the
Ambopikhyina of Sauti. Ch, 193.1 tells that
on the next day, in the morning, Duryodhana

asked Bhisma in the presence of all the armies

assembled in the camp, as to the number of
days he would require to destroy the Pandava
army. Bhisma said that if a thousand Rathis
be chosen as one unit of destruction per day,
he would take one month to finish the job.
When Drona was asked the same question, he
told that, like Bhisma, he would finish the job
in one month. Krpa told that he would re-
quire two months for the same job. Draunt
said he could finish the job in ten nights only.
But Karna promised that he was comoetent
to finish the job in five days only. It was at
this moment that Bhisma said that Karna was
only bragging. It is possible that it was at this
time Bhisma derided Karna as Ardharatha.
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Ch. 104.2, 4, 12-15, tell that Yudhisthira
got the news of this talk of the Kauravas
through his spies. and he asked Arjuna what
he thought about his own powers. Arjuna
said that he had secured immense power of
destruction by his Tapas in the Himalayas.
By that power he was confident that he would
destroy the three worlds and the plant and
ammal kingdom also in a single moment.
‘But 1t is not proper to use these powers for
individuals, hence it is proper to use the
normal weapons and obtain wictory through
our valour.’

Ch. 195 and 106 are called Kaurava Sainya
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Niryina and Pandava Sainya Niryvana res-
peclively., As the Ch. 195.11, 15 directly
mentions the Pandava and Kaurava camps, it
means the movement of the armies from their
respective camps to the battle zone, on the
first day of the war, This is clearly distinct
from the Sena-niryana mentioned earlier 1In
the 56th Parva of Vyasa, which was. from
Hastinapur and Upaplivya on two difterent
days but on the same Pusya Naksatra, for the
sake of fixing camp sites.

Here ends the Udyoga-parva of Sauti and
the next is the Bhisma-parva.

IIFE AND WORKS OF SRI SANKARA

By SrRI A. V. SANKARANARAYANA RAO

INTRODUCTION

Sr1 Sankara played a very prominent part
in the cultural history of India as a mpystic,
philoscpher, and teacher, Swami Viveka-
nanda, who was the best exponent of Sankara
in modern times, has admired his keen intel-
lect and philosophic geuius. Some of the
Western savanis likke Prof. Max Miiller and
Paul Deussen have paid glowing tributes to
his works. $r1 Sankara lived barely for 32
years, but that short span of lLfe was full of
tremendous activity and dynamic thought.
The forces he released through his life and
work brought about a new epoch and shaped
the course of history. @ The momentum of
those forces—forces for the rejuvenation of
religion and society—continues unabated even
to this day and the work of regeneration of
man initlated by him is still progressing.

We shall confine ourselves here to the life
and lterary works of Sr1 Sankara, making a
brief reference to the great aspects of his life
such as: how he fought big debates in the
cause of the Vedic religion, how he purified
society of corruption, how he brought about
harmony .among the different religious sects

under the aegis of the Vedic religion (thus
earning the epithet ‘Sanmata-sthdpanacarya),
and how he established the four Mutts at the
four cardinal points of India to stand as senti-
nels for the protection of Vaidika Dharma,
the Religion Eternal (San3tana Dharma).

As is the case with several religious re-
formers, the need for a very reliable and clear
listoric account of Sankara is being felt in-
creasingly. His Advaita philosophy enjoys a
wide and steady popularity not only in India
but also in Europe and America. Scholars
of the East as well as the West are making a
critical study of his philosophy and works.
This kind of intellectual study of Sankara’s
works has naturally aroused a great deal of
interest in the details of his life.  Yet, there
are very few reliable works written in the true
historical - spirit. |

Sankara Vizaya of Madhava, the well-
known Vidyaranya of the Vijayanagara king-
dom and later the chief of Srngeri Mutt, is one
of the original sources for the life of Sankara.
The Sankara Vijaya written by Anandagiri also
furnishes information to a certain extent. We
can also collect - some details from Madhva
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Vijaya and Manimasijari both by Pandlt
Nardyanacirya, a Madhva writer.

TeE TIME OF SANKARA

If we are to realize the greatness of
Sankara, it is very necessary that we should
have a glimpse into the times in which he
lived and the context in which he worked,
for every great man works in the milten of
his surroundings and tries to solve the prob-
lems then facing society.

The date of Sankara has not been defi-
nitely arrived at and is still a matter of con-
troversy. It is the consensus of opinion that
he lived after Bhagavan Buddha. The dates
assigned to him vary from 6th century B.C.
to 8th century A.D. The traditional date is
Kaliyuga 2593 or 509 B.C. It has been
generally accepted by many modern historians
that he lived between 788 and 820 A.D. This
has been more or less supported by the inves-
tigations made by Prof. Max Miiller and
Prof. Macdonell as well as by Prof. Keith and
Dr. Bhandarkar. Prof. Telang, on the basis of
a reference to Purna Varman, the Buddhist
king of Magadha, in the S#ira Bhasya of
Sankara, pleads that he must have lived in the
sixth century A.D.

Whatever may have been the exact date,
it is clear that he lived at a time when Hindu
religion faced a critical sitnation brought
about by quarrelling sects and fanatics with
unholy zeal and degrading practices. Buddh-
ism had enmeshed itself in its subtle
philosophies on the thought plane and was
fast gliding down to degeneracy on the moral
plane. The development of Buddhist ‘Tan-
tricism’ with its various ‘Yanas’ such as Vaj-
rayana and its offshoots, Sahajayina, Man-
trayana and Kailacakrayana, and the secret
concourses based on the Guhyasamaja Tantra
and other texts are witness to' this state of
affairs. The Vedic religion, too, was at its
lowest ebb.  Its noble principles were for-
gotten and there was a welter of views in so-
ciety. Various systems of philosophy had
‘sprung up, advocating their own views of life
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and Reality, which were mostly partial and
based upon mere intellectual cogitations, not
on revealed truth. On the orthodox side, the
Sammkhya-Yoga and Nydya-Vaidestka pro-
pounded their own systems of thought entirely
based upon reasoning, paying only lip homage
to the Srutis. The Mimarmsi confined itself to
the Karma-kianda of the Vedas and interpreted
the Sruti wholly in terms of ritualistic Karma
and turned the gaze of man towards enjoy-
ment, mundane and heavenly.

Besides these philosophical schools, there
were religious schools with various notions and
practices, such as the Tantrikas and Kaulas;
the Kapalikas, Kalamukhas, Pasupatas, Paii-
caratras, Ginapatyas, and the Sauras. There
were also the heterodox atheistic Jains, be-
sides the Baudhas and the materialistic Bar-
haspatyas, better known as Lokayatikas or
Carvakas because of their hedonistic attitude.
All these, pulling in different directions had
split the Hindu society into an incoherent con-
geries of conflicting groups without being co-
ordinated by a master ideal.

The truth that will hiberate man from his
little, hmited personality and integrate him to
the Infinite, that will make man realize his
oneness with all creation, nay with existence
itself, the truth that is a blessing to the indivi-
dual and society in every way was lost sight of
by those philosophies and sects. While the
Mimarhsi tended to increase the desire of man
for enjoyment, the Sarnkhya-Yoga led man to
an exclusive existence away from society, and
the Nyaya-Vaiéesika bound man in the net of
logical subtleties. @ We have already referred
to the condition brought about : by the seli-
stultifving, ultra-subtle Buddhist system of
thought, in spite of the grand moral oreceots
preached by Bhagavin Buddha. While the
Lokayatikas were hedonistic in attitude, seek-
ing pleasure by any means and catering to
the comforts of the body, the Jainas went to
the other extreme and advocated the mortifica-
tion of the body. National well-being needed
a genius who could counter the effects of all
these mutually conflicting, partial views of
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life and Reality and reinstate the healthy, inte-
gral view of life of the Vedas, as was done by
Sri Krsna in the Gita before. There was an
imperative necessity to establish unity in the
midst of conflicting diversity if society was to
be cohesive and all its members were to pro-
gress towards the goal in a systematic manner.

It was at this time that Sr1 Sankara ap-
peared like a saviour to accomplish this great
task by his work on the social and spiritual
plane.

A SHORT LIFE-SKETCH

Sri  Sankara was born, according to
popular tradition, on Vaidakha Suddha Paii-
cami In the village Kaladi in North Travan-
core, His father was Sivaguru and his mother
Aryamba, both of whom were great devotees
of Siva. They belonged to the highly ortho-
dox Namboodiri Brahmin sect of Krsna Ya-
jurveda, Taittiriya Sakha. Anandagiri states
a different story about the birth of Sankara
while Manimasijart’s version is altogether
different. The narration here will be in accord-
ance with the Sankara Vijaya of Madhava.

Sankara had his early Sanskrit education
in the village in the usual way. He displayed
uncommon precocity. It 1s said that at a very
tender age, he had studied Kavyas and Pura-
nas and blossomed into a full-fledged scholar.
When he was seven, his father passed away.
Later, his mother had his Upanayana cere-
mony conducted and sent him for initiation in
the Vedas and Vedanta. It is said that he
had an insight into their import by his intui-
tion very soon. A very fascinating story 1Is
told of Sankara as a Brahmaciarin.  While

once going out, he stood outside a house call-
g for alms

her inability to give anything.

Bhiksa-patra.  Realizing the situation,

the poor woman was endowed with wealth.

LIFE AND WORKS OF $RI SANKARA
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Proposals of marriage were being enter-
tained for Sankara by his mother. But San-
kara was developing an intense desire to re-
nounce the world and become a Sannyasin.
His mother would not allow him to do so. To
secure the mother’'s consent for Sannyasa, it
is said that the clever boy resorted to an extra-
ordinary ruse. One day, the mother and son
went to the river for a bath. As Sankara
was having his bath in the water, a crocodile
caught hold of his leg and he called out
immediately to his mother, who was near by,
that the crocodile would leave him only if she
permitted him to take Sannyasa. The mother
in this crisis would not, of course, hesitate
and at once gave her consent with the hope
that she might see him alive even as a Sannya-
sin. Sankara emerged from the water
declared Sannyasin. Later on, he became a
disciple of Govinda Bhagavatpada whose
Aframa was on the banks of the Narmada
and got himself formally initiated into the
holy order of Hindu Sannyasa. It is believed
that it was Guru Govinda who taught Sankara
the philosophy of Advaita and directed him to

as d

write a commentary on the Veddnta Suiras,

then interpreted in diverse and incorrect ways.

Later on, Sankara travelled from place to
place and arrived at Varanasi which was the
centre of learning and philosophy. Very soon,
hie began to attract pupils and disciples from
various quarters. Among them was a

Brahmin youth by name Sunanda, who came
from the Chola kingdom and later on became

one of his specially endeared disciples under
the name of Padmapada.

other youths by name Prabhikara and Giri,

whno later joined the fold of Sankara’s disci-
(Bhiksd). The householder's ples and came to be known as Hastamalaka
wife, an extremely poor woman, felt deeply

Finally, she
could find only an old dried ‘Amalaka’ fruit
and she came out in full tears and placed it
with all sincerity and devotion in Sankara's
Saii-
kara prayed to Sri Mahalaksmi and as a result

There were two

and ‘Trotaka respectively. Here, Sankara
started writing his works. It is not clear in

what order he wrote them, but, according to
tradition, his first commentary was on Visnu-
sahasranama. Many small works of various
kinds must have been written by him before
he proceeded to write the commentaries of the
important Upanisads, the Gitd, and the
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Brahma Silras. The story goes that $ri
Vyasa himself, the reputed author of the
Vedanta Suiras, came to Sankara disguised as
an old man, and challenged bim on several
interpretations made in his commentary. Al-
though Sankara triumphantly answered Vyasa,
the old man proved to be a terrible opponent
and finally Vyasa revealed himself and blessed
Sankara.

Another 1mportant anecdote relates to his
meeting a Candila with his dogs. Sankara
asked him to clear off the road for him to pass,
as it was the practice of orthodox Brahmins.
The Candila, however, smiled and asked
Sankara how he could -consistently teach
Advaita if he practised such differentiating
observances. The Guru’s eyes were opened
and the five beautiful verses of Manisapain-
caka were the outcome of this experience. It
is . believed that the Candala was none other
than Vidvedvara Himself of Varanasi in dis-
guise.  There is another story of Sankara
meeting a student who was engaged in learn-
ing the most difficult Siitras of the Sanskrit
gramnmar. With the object of teaching him
the futility of such a study in the matter of
realization of one’s Self, Sankara is said to
have spontaneously burst out in song. This
is the most popular and enchanting ‘Bhaja-
Govinda-stoira’.

Later, Sankara came to Prayiga and met
Kumarila Bhatta and at his instance came to
Mandana Miéra, the famous Mimamsaka of
Mahismatipura. Here a long debate was held
between the two. Mandana Misra’s wife,
Ubhaya Sarasvati, by herself a very learned
lady, presided over the debate.
sion went on for several days and finally,
Mandana, overpowered by the intellect ot
Sankara, took Sannyisa as one of his chief
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disciples under the name of Sure$varicirya.

Even in those days with very few travel-
ling facilities, Sankara travelled widely in
India for the propagation of Advaita philo-
sophy. He covered practically all the import-
ant places of the country. He sent his chief
disciples wherever he himself could not go.
He travelled South till he reached the banks
of the Tungabhadrid and established a monas-
tery at Srngeri, which is now the most richly
endowed and widely honoured of the South
Indian religious institutions. He also built a
temple here for Sri Siarada, the goddess of
learning, The other three important Mutfs
established by him were at Puri in Orissa, at
Dvarakad in Gujarat, and at Badrinith in the
Himalayas. According to tradition, it is said
that these three Mutts were respectively in
charge of Hastimalaka, Padmapida, and
Trotaka. The Srageri Mutt has eight branches
—at Virupaksa, Puspagiri, Kumbhakonam,
Kidli, Sankedvara, Sri Sailam, Avani, and
Sivaganga.

After making all the arrangements to carry
on his missionary work in the Mutts and firmly
establishing them with proper staff, Sankara
visited even Kashmir to win the famous seat
of learning there. He visited certain parts of
Assam also. At Kiamartipa (Gauhati), San-
kara triumphed over a $ikta commentator by
name Abhinavagupta. It is said that this
defeated pundit resorted to Abhisirakarma
(black magic) to take revenge on Sankara.
This act ultimately told upon the health of
Santkara and he could never recover his normal
vigour. Lastly, he came to Kediresvara in the
Himilayas and at the age of thirty-two, this
illustrious philosopher entered final Samadhi
in one of the caves there.

(To be concluded)
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(Continued from previous issue)

ToriCc ©:

THE PERSON OF THE SIZE OF A
THUMB 15 BRAHMAN

In Sutra 20 it was shown that the small-
ness of Brahman referred to in Daharavidya is
for the sake of meditation. But we find that
in scriptural texts the individual self alone is
referred to as of limited size. So why should
it not be the individual self? To remove this
doubt this topic iz begun. An alternative
connection is this: In the previous topic the
smallness of Brahman was established for the
sake of meditation. To establish again its size
as the size of a thumb this topic is begun.
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23. From the very word (‘ILord’ men-
tioned in the text) (the being) measured (by
the size of a thumb is Brahman).

"The being of the size of a thumb resides
in the middle of the self, as the Lord of the
past and future; (knowing Him) one fears no
more.  This is That’ (Kath 2.4.12). Vide
2.4.13 and 2.6.17 also. Who is this being of
the size of a thumb? Is it Brahman or the
mndividual self?  The opponent holds that it
15 the latter, for it is referred to as of the size
of a thumb in Svet 5.8. where it is clear that
the reference is to the individual self as it is
said to have desires and egoity. Again
nowhere else is Brahman said to be of the size
of a thumb even for the sake of Upasana
(devout meditation). The individual soul can
also be said to be the ‘Lord’ as the text says,

for it is the ruler of the body, the sense-organs
etc.

This the Shtra refutes and says that the
‘being of the size of a thumb’ is the supreme

5

Brahman, for it is apparent from the words,
‘The Lord of the past and future.” This
rulership over everything of the past and
future cannot belong to the individual self
which 1s subject to Karma.
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24. But with reference to (the space in)
the heart (is this declaration of size), as man
alone is qualified (for meditation on Brahman).

As the Lord abides in the heart of men
who meditate on Him, and the heart is of the
size of a thumb, He is said to be of the size
of a thumb. As man alone is capable of
meditation on Branman, scriptural teachings
are meant for him. Therefore it is with refe-
rence to him that the thumb is used as the

standard of measurement.

Topic 7:

THE RIGHT OF THE GODS TO
BRAHMA-VIDYA

In the previous topic it was said tirat men
alone are capable of meditation on Brahman.
So a doubt might arise that the gods are not
entitled to such meditations. To remove such
a doubt this topic is begun. In Siitras 25-37
there is therefore a digression from the main
topic of the Section.

AT AgeTRe: GRETE 1 TRRk

25. Badarayana thinks (that) beings above
men (1.e. the gods) also (are capable of medi-
tation on the Supreme Brahman), because (it
1s) possible (for them also).

The gods also are entitled to meditation on
Brahman according to Badarayana, for they
are also corporeal beings like men and so capa-
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ble of such meditations and it is possible for
them also to have a desire for final illumina-
tion. That they are corporeal beings we know
from the hymns addressed to them as having
a body. We also find in the Upanisads gods
like Indra and others going to teachers for the
attainment of the knowledge of the Brahman.
So, as the gods are corporeal beings they are
also entitled to meditation on Brahman.

fatts: waoitfa g, 7, ssafguag
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26. If it be said (that the corporeality of
gods would involve) a contradiction to sacri-
fices; (we say) no, because we find (in the
scriptures) (that gods) assume many forms (at
one and the same time).

An objection is raised that if the gods are
corporeal beings then it would not be possible
for one and the same god to be present when
invoked at sacrifices performed simultaneously
at different places. This the latter part of the
Siitra refutes, for it is seen from scriptural
texts that gods are capable of assuming
several forms simultaneously.
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27. It 1t be said (that the corporeality of
the gods would involve a contradiction) with
regard to (Vedic) words, (we say) no, since
beings originate from them (as is known) from
perception (Sruti) and inference (Smurti).

All the words in the Vedas are eternal.
Every word has as its counterpart a form, an
object which it denotes. The word, the
object, and the relation between the word and
the object are eternal verities. This js accep-
ted by all orthodox Hindu philosophers. Now
we have in the Vedas words like ‘Indra,’
‘Varuna’ etc., and so the relation between
these words and the gods they refer to should
be eternal; but if the gods are corporeal beings
they cannot be eternal. So the word ‘Indra’
etc. will be meaningless before the creation of

Indra and after his demise. and consequently
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the eternity of the Vedas and their authorita-
tiveness on that ground would be a myth.

The Sutra refutes this objection thus. The
Creator creates god Indra uttering the Vedic
word ‘Indra.” The words ‘Indra’ etc. do not
mean particular individuals but a type. So
each Vedic word has a counterpart, an object
which is a type, class or species, that have the
same form and as such is etermal and does not
depend on the birth and death of individuals
belonging to that type, as e.g. the word
‘cow’. So when one Indra dies the Creator
remembers the particular form of Indra and
creates another Indra of the same form etc.,
even as a potter creates a new pot when an
earlier one is destroyed. Hence there is no
contradiction with Vedic words if the gods are
corporeal beings. How is this known? Both
from Sruti and Smrti or direct perception and
inference. In the Vedas it is said that the
Creator uttered different words before creating
different types of beings. ‘He said Bhiih and
then created the earth’ (Taitt. Br. 2.2.4). ‘The
several names, actions and conditions of all

things He shaped in the beginning from the
words of the Vedas' (Manu 1.21).
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28. From this very reason also (results)
the eternity (of the Vedas).

The Creator recollects the meaning of the
words in the Vedas and then creates the world
of beings. He remembers the shape of diffe-
rent things in the world by uttering the Vedic
words and creates those things. Though many
of the Mantras in the Vedas are attributed to
certain Rsis yet they are not the authors but
only discoverers or revealers. At the time of
creation after a partial dissolution, Brahma
remembers with the help of the words of the
Vedas the former Rsis, Vidwamitra and others,
and He creates these Rsis again having the
same name and ability, who could therefore
recite the same Mantras assigned to them,
correctly and without any difficulty, thus
revealing the very Mantras. So the eternity
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of the Vedas is established though these Rsis
are their revealers.
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20. And because of the sameness of names
and forms (in every fresh cycle) there i1s no
contradiction (to the eternity of these Vedic
words) even in the revolving of world cycles,
as 1s seen from the Sruti and the Smrt.

An objection is raised. Since at the end
of a cycle when there is complete dissolution
including the Creator Brahma and the Vedas,
and creation begins afresh at the beginning of
the next cycle, there is a break in the con-
tinuity of existence. So how could the eter-
nity of the Vedas be established? This Siitra
refutes it. At the beginning of a new cycle the
world will have the same name and form as it
had in the previous cycles and so there is no
contradiction to the eternity of the Vedas.
The Sruti and the Smrti declare the creation
of a new world of the same name and form.
‘He who first creates Brahma and delivers the
Vedas to him’ (Swvet 6.18). ‘As in the rotation
of the seasons, the very same signs of the
different seasons are seen repeated, so also at
the beginning of a cycle the various things are
created as 1in the previous cycle’
Purana 1.5.65).

Toric 8:

THE RIGHT OF THE GODS TO PRACTISE
CERTAIN UPASANAS
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30. Jaimini (is of the opinion) that the
gods (Vasu and others) are not entitled for

Madhu Vidya etc. on account of the impossibi-
ity
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It has been shown that the gods are qualified
for the meditation on Brahman. Now the
question 1s raised whether they are qualified for
certain other Upasanas. In many of the medita-
tions (Upasanas) one has to meditate on the self
of some god or other. For example, in Madhu
Vidya one has to meditate on the sun-god.
Such a meditation would be impossible for the
sun-god. So the gods cannot practise these
meditations for the same person cannot be both
the object of meditation and the meditator.
Moreover the result of such meditations is the
attainment of the position of such gods which
they are already and there is no question of their
attaining it. So Jaimini thinks the gods are
not qualified for Madhu Vidya etc.
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31. And on account of (the meditation of
the gods) being on the Light (of lights i.e.
Brahman).

‘The gods meditate on that Light of lights as
life and immortality’ (Brk.4.4.16). Though this
meditation is common to both men and the
gods, yet the special mention of the gods shows
that they have a right only for this meditation

and not for other meditations like Madhu
Vidya etc.
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32. But Badarayana (maintains) the exist-
ence (of these qualifications) for it is possible.

Badarayana maintains that the gods have
necessary qualifications for Madhu Vidya etc.,
for it is possible for them to meditate upon
Brahman in their own form and attain also
its results, viz. the position of Vasu (the sun-
god) etc. in the next cycle also.

(To be continued)



NOTES AND COMMENTS

TO OUR READERS

‘Religion, the most vital concern of man,’ as
Dr. S. N. L. Shrivastava, M.A., D.Litt, says,
‘has ever been questioned. If it was Science
which questioned it yesterday, it is Psychology,
the New Psychology, which 1s questioning it
today with all the zeal of a new convert.” In
the course of his detailed reply to the critics.
the learned Professor points out, with apt
quotations, that the ‘generalizations and infer-
ences’ of the Psychologists ‘are by no means
free from fallacies, which they bave simply
overlooked.” ‘A psychology of religion is not
religion,” nor can it ‘in itself invalidate the
reality of religion.” ‘Rehgion does not derive
its right to exist from the intellect. It stands in
its own right.” ‘The human need or capacity
expressed in religion’ is ‘structural in the human
reason or spirit as such, and consequently
carries its validity in itself.” ‘Religious experi-
ence is as ultimate as any form of experience.’
Surely, ‘it cannot be invalidated by psychology
studying it from outside, that is, without the
psychologist himself living through that experi-
ence’ . . |

From the times of the Vedas down to the
present age, a number of spiritual luminaries
have appeared on the Indian scene and left
the impress of their personality and message
behind them. Each of them has come and
added his own flower to the bouquet of the
spiritual life of India, and enhanced 1ts
beauty. Behind the apparent differences and
divergent views of these systems, there is a
unity and continuity of spiritual thought.

Prof. @ Radhakrishna  Choudhary, M.A,,
Puranshastri, F.R.AS. (London), (whose
valuable article on ‘“Vidyapati’s Faith”

appeared in Prabuddha Bharata, November
1955) has this time given us a detailed study
of the contribution of Buddhism and Jainism
to Indian Cualture. As he rightly says,
‘Through the eternal messages’ contained in

them ‘has come down to us the everlasting
bliss of a happy and peaceful society, un
tarnished by many waves that dashed against
it from within and without.” As he rightly
says, ‘The eternal messages of the past..
enshrined within the hearts of millions...have
acted as our beacon hght in realizing our
concept of a composite culture, based on love,
mutual tolerance and non-violence.” We are
thankful to the Professor for revealing to us
‘this essential unity of our cultural hfe and
thought.” . . .

Sri K. S. Ramaswami Sastri, B.A., B.L.,
who is a frequent contributor to our journals,
is well known for his deep scholarship and
keen interest in all aspects of culture. In the
article on “‘Strength and Weakness of
Hinduism’’ he shows how what is usually
considered as the weakness of Hinduism 1s
verily its strength. ‘‘A spirit of synthesis,
unity in diversity, divinity in humanity, and
humanity in divinity, may savour of weak-
ness and compromise but is in reality a source
of strength.”” In his simple and lucid style
he explains how ‘this liberal and tolerant
mentality’ has been a source of ‘the eternal
and invincible vitality of Hinduism.” With
appropriate quotations from wvarious Sanskrit
texts he reveals the ‘secret’ of this undying
vitality of Hinduism. .

Prof. V. B. Athavale, M.Sc., F.R.G.S,,
continues in this number his attempt at recon-
structing the events of the Kuru War. It is in-
evitable that there should be a certain amount
of screening and filtering when a purely ‘his-
torical’ study is made of a book which was
not written to serve such a purpose. ‘History’
in the sense of an exact narration of all the
ugly, vicious, and murderous ‘incidents’ which
can take place in relations between two coun-
tries, or two sections within the same country,
can only lead to a perpetuation of hatred, in-
trigues, and reprisals,—as world ‘history’ has
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amply demonstrated, It cannot create the
passion for moral and spiritunal progress which
the Ramayana and the Mahgbharata have
instilled into the minds of millions, century
after century. Looked at from the field of
human culture, this successfu]l moulding of
character of vast masses of people,—beginning
from days when teaching facilities were con-
siderably less than at present—is an astound-
ing historical fact. Taking the Mahabharata,
as an example, we find that it was not
Vyasa’'s original composition or Sauti’s version
of it that helped the inhabitants of remote
villages to cherish in their minds such glorious
pictures of the heroes and heroines of old as
could give them courage to face their troubles,
large-heartedness to set apart a portion of their
meagre earnings to support wandering religious
men in particular and the cause of religion in
general, or the yearning to feel the throbbing
of Divine grace within their simple hearts.
What reached their ears was most often the
‘versions’ given by the ‘local’ or ‘itinerant’
story-tellers who combined their knowledge
of Sanskrit with appealing songs and interest-
ing anecdotes which acted in their totality like
‘hri-karpa-rasayandmnis’, nectar giving new life
to the heart and the ear and indeed all other
aspects of the personality. . . . Since the
‘historical’ sense has come to stay, we have
to take steps to see that while satisfying it,
we do not knock out or lose the ‘inspirational’
element which was rightly uppermost in the
minds of the sage-composers who wrote, spoke,
and used their talents omly to rouse, and to
render abiding, the higher wvalues of life in
those whom they found caught in the midst
of egoistic pulls and fights. Curses and
blessings, penances and boons, demons and

gods, free mixing of celestials and human
beings, physical harassment and mental
supremacy, reilicarnation and liberation,—

‘these were introduced as delicate ‘movers’ in
the environment which made not only kings and
queens, but also the dutiful wife and the dili-
gent merchant, get the ‘vision’ that made them
manifest the noblest virtues in their day to
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day activities. With this wider frame-work
kept fixed in our minds, we shall be able to
appreciate the way 1n which the learned
Professor has analyzed the various chapters of
the Mahabhdrata, and picked up facts and
events which we shall miss in the course of
a hasty reading. . . . Many scholars who have
made a critical study of the Makabhdrata have
often ignored the fact that, wherever important
events are described as having taken place,
the positions of the various heavenly bodies at
the time have been carefully indicated by the
composer. Some ‘modern’ thinkers may take
a special delight in scoffiing at those who ‘look
at the stars” and try to associate them with
earthly events, But there are others who
believe that the ‘heavenly map’, when carefully
analyzed, can give us valuable clues as to the
precise dates of the events narrated. We are
thankful to Prof. Athavale for having taken
great pains and given us details about the
eclipses, and the planetary movements connec-
ted with the main incidents of the War. We
take this opportunity of pointing out how Dr.
P. S. Sastri, M.A., M. Litt.,, Ph.D., of Sangor
University, has recently used these very
astronomical data to arrnive at the actual date
of the Mahabhirata War. In the Asirological
Magazine of June 1957, he mentions the ‘two
eclipses’ and writes as follows: ‘Thus far we
can state definitely that the Mahabharata
War took place before Kali Yuga commenced,
that the trumpets for war blew on the New
Moon day of Kartika, and that there were two
eclipses during this Kshayamiasa. These facts
fit In admirably with 3137 B. C.” After
referring to the planetary positions next, Dr.
Sastri writes: ‘Thus seven astral bodies were
together on the day of the battle, This
planetary position fits in with the year 3137
B. C.” From other references we know that
‘Kalt began exactly on the day when Krsna
ceased to live and that was the 36th year after
the war. Since Kali began in 3102 B. C.,
the great Bharata War must have taken place
in 3137 B. C.” Dr. Sastri adds: ‘In 310I
B. C. on the 20th of February at 2 hours, 27
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minutes, 30 seconds, we find Jupiter and
Mercury in the same degree, while Mars was
eight degrees away from these and Saturn only
seven degrees away; and this agrees with the
~traditional astronomical account of the positions
at the beginning of Kali.” Scholarship and
pains-taking habits, backed by an initial faith
in the wisdom of ancient sages and by a
sincere desire to discover what they really saw,
thought, and did for the benefit of posterity,
can never fail to produce excellent results in
the long run. . . |

With the increasing interest evinced in
Indian philosophy, both here and abroad, the
‘need for very reliable and clear historic ac-
counts’ of the founders of our philoscphical
systems is being keenly felt. But our teachers
themselves have left us very few details about
their own lives, They felt it their duty to
focus all their energy on teaching people how
to lift themselves above their little selves and
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lead a higher and nobler life. Did not the
Upanisad declare: ‘Tamevaikarh janatha
atmdanam anya vaco vimuificatha’—Realize
and meditate only on that Atman and give
up all other talk? So they were ‘satisfied

-with giving us the thoughts’, leaving us ‘to

find out their antecedents as best we can’. In
the absence of any historical record, we have
to rely mainly on the traditional accounts left
by others for the details of Sankara’s life. Mr.
Sankaranarayana Rao gives a brief account of
the Acarya’s life based on Sankara Vijaya. . .
Those were the times when ‘various systems of
philosophy . . . advocating their own views ot
life and Reality . . . mostly partial and based
upon intellectual cogitations’ had sprung up.
Sankara came as the genius to ‘reinstate the
healthy, integral view of life of the Vedas’'.
The writer refers to ‘the prominent part that
Sankara played in the cultural history of India
2s a mystic, philoscpher, and teacher.’

REVIEWS AND NOTICES

STUDIES IN HINDU POLITICAL THOUGHT
AND ITS METAPHYSICAL FOUNDATION. By
DR. VISHWANATH PRAasAD Varma, M.A. (Pat)), M.A.
(CoLumsla), PR.D. (CHIcAGO), Published by Motilal
Banarsidas, Post Box 75, Banaras, Pp. 218. Price
Rs. 15.

This book covers a wvery vast field beginning
from the Vedas and ending with the Smrtis. The
references in the footnotes are both profuse and
instructive. To take just one example: Page 187
has a total of cight, including Satapatha, Taittiriya,
Rgveda as well as ‘Vedic India’ by Ragozin who
summarizes the views of Abel Bergaine, There are
important quotations from Buddhist sources and
from such books s Arthadastra and Mahabharata.
- Prof. Varma comes into clash with many wtiters
in the field,—Dhawan, Radhakrishnan, Bandyo-
padhyaya and Bottazi, to mention a few. Sinha,
he says, ‘has ended in a great confusion and even
contradicts himself.” ‘Radhakrishnan and C. A. F.
Rhys Davids are mistaken and unfaithiul to the
gteat body of Buddhist Pali literature in irying to

supplement Buddhism by an absolutist metaphysics.’
‘The Vedic view of the divine creation of the cos-
mos and of social organization made any material-
istic political thought impossible.” Hindu books
like Arthaddstra ‘never’ ‘propose to give a faithful
picture of a concrete polity.” ‘“The immense number
of details does not make the book non-theoretical.’
The name of the book is Sastram, which means a
philosophical and not a historical presentation.’ If
extant books are dismissed as ‘didactic’, it becomes
difficult to appreciate a challenge like this: "Talking
in historical terms, we have no evidence of any
concrete state or kingdom in ancient India where
Dharma or its decrees were considered as sovereign.’
‘It is up to those who hold this view to come forward
with concrete proof and not to rely on the statements
of theoretical and normative bocks and to interpret
some of their statements as referring to an actuoal
historical situation,” The reader will doubtless
pause and think well in such contexts.

Barring these, this book contains an excellent
study of Dharma in its manifold aspects. There has
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been a tendency among Indian scholars to show
from our ancient texts that they contain all no-
tions of sovereignty, of the rights of the people
against the powers of the ruler, and so on which
we now associate with the West, Some have gone
to extremes in this kind of interpretation. Prof.
Varma’s main attempt in this volume has been to
make a detailed analysis of our available literature
and discuss kingship and administration, as they
developed in India from very ancient times, He
rightly shows again and again that ‘We do not
find in Manu, or for that matter in any Hindu
theorist, the concept of civil and political rights
of the people. This does not imply that histori-
cally speaking, people were always tyrannized and
oppressed by kings. What we are asserting is only
that there was no conceptual formulation of the
notion of rights against somebody, or of rights
versus duty.” The notion of Dharma comprehen-
ded the basic ideas involved in the concepts of
rights and duties and freedom, but the Hindu con-
ceptualization is totally different from the modern
way.’ ‘In later periods of Indian history the
Brahmins enjoyed judicial power and there are
references in the Mahabharata to this effect.” But
‘The Brahmins as a class never enjoyed supreme
political power.” ‘Ancient India presents no specta-
cle like those of the Hebrew Theocracy, Islamic
Caliphate, or Calvin’s rule in Geneva.” ‘The notion
of Karma is highly democratic to the extent that
it rejects any Hebraic or Calvinistic idea of special
election or selection. One is entrusted only with
the performance of only those tasks for which one’s
previous Karma has fitted him.” ‘Concurrently the
law of Karma made impossible any idea of non-re-
sistance or passive obedience being divinely or-
dained, because every person has his scheme of
particular Dharma. God did not prescribe passive
obedience or absclute non-resistance to the political
authority of the king. The people have their
Dharmas.” ‘In a specific situation the people would
decide what to do.” ‘Asoka for the first time con-
demns political violence as being opposed to
Dharma. But in spite of the reference to love and
transcendental good resulting from a conquest of
Dharma no metaphysical discussion of the problem
of political violence is found in the inscriptions of
Asoka.” “The problems of Kautilya, Bhishma and
Bharadwaja were different from the modern juxta-
position of politics and ethics.” ‘The notion of social
versus ethical or political versus ethical’ is not met
with in Hindu writers. ‘There is no conflict between
the pursuvance of political life and the contemplation
of Brahman.” In fact, every page of this book
abounds in brilliant statements and expositions of
this kind. This i1s a book which deserves careful and
detailed study.
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GANDHIAN TECHNIQUE AND TRADITION
IN INDUSTRIAL RELATIONS. By R. N. Bosk,
M.A.,, 1.A.S. Published by Researck Division, All
India Institute of Social Welfare and Business
Management, Calcutta-7. Pp. 228+iii. Price Rs, 5.

Gandhiji, as is too well known by now, .‘sought
to apply the principlees of truth and non-violence'
and ‘set a new standard of values’, whatever was
the problem he attempted to . solve. With the
gaining of independence and the launching of large
scale programmes of industrial expansion, a tendency
has been growing in India to put aside Gandhiji’s
approach as too idealisitic and his methods as
‘Quixotic or impossible’. And we are paying the
price for such an attitude in the form of bitterness
and strife that is seen all over the country. ‘Time
has come,” says the author, ‘when the nation should
not only re-discover him, but re-assess and re-
understand him who was one of the most vital
thinkers of the age and ‘who ceaselessly evolved in
incessant ways towards the ultimate values.” For
‘sooner or later it will be realised that this dreamer
had his feet firmly planted on the ground, and that
the idealist was the most practical of men.” [t
will be seen that ‘Gandhiji not only kept abreast
but went far ahead of his times’ (P. 33) and that
his ‘social and - economic ideas are based upon a
realistic appraisal of man’s nature and the nature of
his position in the universe.” (P. 10} =

Mr. R. N. Bose is the Professor of Industrial
Law, All-India Institute of Social Welfare and
Business Management. With his intimate knowledge
of the Industrial relations and problems and also
his thorough grasp of the Gandhian approach, he
presents' to us, in clear and simple language, the
different aspects of Gandhiji’'s technique and
tradition in solving the various conflicts of modern
industrial society. The article on ‘Gandhiji and the
Ancient Tradition’ first appeared in the Prabuddha
Bharata, June 1938.

5, K.
KULACODAMANI NIGAMA: Published by
Ganesh & Co. (Madras) Ltd., Madras, Pp.
¥ + 31 4+ 6o. Price Rs. 3.
This reprint contains a brief Preface by Sri

Karra Ramamurthy, B.A., B.L. It explains the
significance of ‘‘Kula'’ and makes apt references to
Anandalahari etc. In his valuable Introduction,
Sri Aksaya Kuméira Maitra, C.I1.E., has summed up
the general features of Kaula knowledge,—'‘Kulam-
matr-miana meyam’’, Mata, Manam, and Meyam
being respectively the Jiva, Jiana, and Visva or
the universe. ‘“The esoteric character of its doctrine
and practice is such that it was never meant for
the ordinary man of the world.”” *It is easier to
walk on a drawn sword than to be a Kaula’’, ‘‘the
Adhilari must be a Kulina'’, one ‘‘capable of
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realizing that every person, thing and act is a
manifestation of the Mother or Sakti,’”” The seven
Patalas or chapters are printed in Sanskrit; their
summary in English makes brief mention of items
like ‘Jnanasuddhi, purification of knowledge’,
worship of the Yantra, or hymns to be recited.
The sixth chapter deals with Sava-sidhana and the
seventh with Mahisa-mardini. There is a detailed
index of the first line of all the verses. For this
as -well as other books, students of the Tantras, and

Sadhakas in general will be profoundly grateful to
the publishers.

SAUNDARYALAHART:
& Co. Madras, Lid., Madras
48, and 356, Price Rs. 25.

Published by Ganesh
Pp, xxiu; 117; 66;

‘This very valuable book bas been brought out by
the Publishers ‘‘to synchronize  with the Golden
~Jubilee of His Holiness Sri Sarthkardcirya Swimigal’’
~ of $ri Kanci-Kamakoti Pitham. The English transla-
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tion of the first section, Anandalahari, is by the late
Pandit Anantakrishna Sistri, while that of the second
section, is hy Sri Karra Ramamiirthy Garu.  The
special feature of this edition is the bringing together
of Kaivalyadrama’s ‘‘sanbhagyavardhani’’ and the
two Tikas, ‘‘Laksmidhard’ and ‘‘Arunamodini’’, all
printed in Sanskrit. In the beginning are printed
Pratah-smarana-stotram and appropriate messages
from the heads of Srngeri and Kanci Pithams. There
is a brief Foreword by Dr. C. P. Ramaswami Aiyar,
and this is followed by a Note on ‘Advaita in
Saundaryalahari’ by Prof, P. Sankaranarayanan of
Vivekananda College, and a Sanskrit Bhamikd by
Sri Anantakrishna Sastri. The Index section is very
elaborate, The get-up is excellent, and the coloured
pictures of their Holinesses the Jagadgurus as well as
of Sri Adi Sarhkara and of Sri Rajardjesvari add to
the attractiveness of the volume which, as said in one
of the ‘“Messages’” ‘’is bound to be helpful to all
those devoted to Sri Vidya.”

NEWS AND REPORTS

THE RAMAKRISHNA MISSION
CHINGLEPUT BRANCH
REPORT FOR 1956

Inspired by the teachings of the great Swami
Vivekananda a small Vidyalaya was founded during
the Centenary Year of Sri Ramakrishna on 22.6.1936.
‘The mstitution was affiliated to the Ramakrishna
Mission 1n December 1940. The work has expanded
remarkably since then, and today the centre ruans
(1) a .Boys’ High School, (2) a Girls’ High School,
(3) an Elementary School for Boys, (4) an Elemen-
tary School for Girls, (5) a Boys’ Residential Home
(Hostel), and a small Printing Press.

- The two High Schools prepare students for the
S. S. L. C. Public Examination of Madras leading
to the University. Apart from the usual curricular
studies, religious and moral instruction forms a
régular part of the course in all classes. An efficient
A.C. C. Group, Spinning and Weaving, a Scout
Group, Painting and Fretwork, Hand-composing and
Printing, the Literary and Debating Society, are some
of the. extracurricular activities of the Boys’ High
School, and Home-craft, Music and Needle-work and
Dije_ss'-_-making, of the  Girls" School. The present
strength of the two schools is 350 boys and 226 girls,
with 17 and 11 teachers on the staff, respectively.

The Elementary Schools command a strength of

477 pupils, 269 boys and 208 girls.

The daily routine and activities of the Boys’
Residential Home have been so framed as to inculcate
in the boys a sense of discipline, and instill in them
the value of manual labour, self-help, and character
built upon spiritual ideals. |

A three-storeyed building for the Boys’ Residen-
tial Home, an Ashrama on a plot of land in a
suburb in order to provide facilities for a life of
pure meditation to the monks of the Ramakrishna
Order and the development of the Printing Press are
the schemes under the Programme of Expansion.

The immediate needs of the institution are:

1. Hostel Buildings Rs. 15,000/-
2. Buildings for the Elementary

and High Schools Rs. x,50,000/-
3. To erect Laboratory and Library

Halls 5 50,000/-
4. Sadhu Seva Fund ’e 25,000/ -
5. To develop the Printing

Press ey 251000!'

Rs. 2,65,000/-




