- : - Sl . '}\-r
k. . : S Lor- a YR
: P :
wlot - . ! . . . .
cen b . . . . .
-rﬁ-i.“'x'\-. - . . . . .
’ ' . - - .
) - .. . .. .
" T - ) . L : . i
" " :
- i - . ..

BT H
1

HET . . = "
.-wi,"'\::: :. H-\-..-\."Q--Ql-\.{
(5L

agede o, :m'h"-.":"'-".

s

B
; Y
ML AP 'l.\,"'\"‘"{j-_ﬁ'ﬂ'.

S " . - -
R . - Ea L L Aoe e - L. . 1 P """‘-"-.-'-"-'-\.:_'-:"\-;_'-a-_-- B
A . . i o T - P P L .
s '\-'.'w. e it - 1 S A - [ o, e - £ DT e e o e SRR O 0 R .
B e T . .. . . . e ; i .
wﬁ\ﬂ w-_.'l'.-‘\;!-ﬂﬁ-h.- o 3 ; . ? - - ol _.::..I_:,-\..-__.\, P e P L L L e T “"'.'a:
b . N - . a4 "~ N
A ew g . -
A ﬁ-\-ﬂ' 2 e

i .. . ; e . . A R T ) ~
L. St e I ] K s e e . . e A o mmran e
- . - . R N I L R S P A P T A A L . a - - - et s
vt P L et |.'l=--.u-.---%.= H .. L s . y ey u-ca;.m?-'r.--'«._. LT -
. - g w0 o ; P . . " ke . A ¥ R R T T P ) N R T T
AR L RS LR . "’E“ LECEEY R R N v a ) b . LEERE 3 e e - ' et . .
_"\-:-:- -'..\,;-\._:-'\--.:_.-.-::.:].q:-'q,i: g - s - ._:"'\-\...\_._;_.__ .'.:_'-'...-!.- CE ; Sda S R . H "'_""fi--""h-'ﬂ-"""ﬁ-"- '\-_-\..-\.-.g.-.--'r.-.‘\-‘\:-\:-:....-.._\,.
LR . e R . hene e % e ene Thae s '._ ",
. FLEN -t . - . . ..‘r“-’-’"'l' .o
e al ' t -t . we .

P
I . -

ADVAITA ASHRAMA, MAYAVATI
HIMALAYAS



Editorial Office
P.O. Mayavati, Via Lohaghat
Dt. Pithoragarh 262-524, U.P.

Publication Office
S5 Dehi Entally Road
Calcutta 700-014
Phone: 44-2898

Annual Subscription
India, Nepal &

Bangladesh Rs. 10.00
Sri Lanka Rs. 12.00
U. S. A $ 5.00 |

Other Countries £ .20

Life Subscription
Rs. 180 $120 £24

Single Copy
Rs.1 40 cents 12 P.

Prabuddha

Bharata

Started by Swami Vivekananda in 1896

- A MONTHLY JOURNAL OF THE
RAMAKRISHNA ORDER

APRIL 1976
CONTENTS

Sri Ramakrishna Reminisces ... ... 161
Onward For Ever! 163
The Concept of Yajria

—FEditorial 163
Letters of a Saint 168
The Mind of Man |

—Dr. Ralph W. G. Wyckoff ... 171
True Religion Always Helps

—Swami Budhananda ... 175
Sermonettes at St. Moritz—X1

—Swami Yatiswarananda ... ... 180
Truth to Oneself—S. P. ... 182
Some Concepts of Silence and Sound in

Sanskrit—Prof. K. Subrahmanian .. 184
Human Trends: Higher Education and '

Society: Need for Mutual Response 3

—Dr. Kalyan K. Chatterjee .. 193

Notes and Comments ... 196
Reviews and Notices ... 198
News and Reports 200

Information for subscribers,
contributors and publishers
overleaf.

Cover :

Reflections

of Mounts Shwetwana, Thailu,

Sudarsan in a lake in Tapovan ground, Central

Himalayas.

Courtesy: Reliable Calendar Co.

-



Prabuddha Bharata

/OL. LXXXI APRIL 1976 ~ No. 4

Arise] Awake! And stop not till the Goal is reached.

SRI RAMAKRISHNA' REMINISCES

‘One day Hriday said to me! “Uncle, please ask the Mother for some
powers, some occult powers.” I have the nature of a child. While I was
praclising japa in the Kali temple, I said to Kali, “Mother, Hriday asked me
to pray to You for some occult powers.” The Divine Mother at once show-
ed me a vision. A middle-aged prostitute, about forty years old, appeared
and sat with her back to me. She had large hips and wore a black-bordered
sari. Soon she was covered with filth. The Mother showed me that occult
powers are as abominable as the filth of that prostitute. Thereupon I went
to Hriday and scolded him, saying: “Why did you teach me such a prayer?

It is because of you that I had such an experience.”’
*

‘Once a cross-eyed rich man came here. He said to me: “You are a
paramahamsa. That is good. You must perform a svastyayana ceremony=
for me.” What a small-minded person he was! He called me a paramahamsa’
and yet wanted me to perform that ceremony. To secure welfare by means

of the svastyayana is to exercise occult power.’
*

‘T see as if all—trees, plants, man, cow, grass, water—are sheaths of
different kinds. ... My children, for it is actually as if Mother has covered Her-
self with wrappers of various kinds, assumed various forms and is peeping from
within them all. I was in a state in which the universe seemed like that.
Noticing that state of mine, people could not understand it, and came to Con-
sole and soothe me. Ramlal’s mother and others began to weep; when I look-
ed at them I saw that the Mother (showing the Kali temple) it was who had
come and appeared so, dressed in various forms. I saw that queer guise, and
rolled with laughter, saying, “Thou hast nicely dressed up Thyself!” One day

il S —- —

I Referring to this same incident, at another time, Sri Ramakrishna said ‘...Hriday

asked me—I was then under his control—to pray...for powers.
2 A religious rite performed to secure worldly welfare or avert a calamity.
30ne belonging to the highest order of sannyasins (all-renouncing monks), who

would naturally have nothing to do with worldly advantages,
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I was sitting and meditating on Mother in the Kali temple; I could by no
means bring the Mother’s form to my mind. What did I see then? She
looked like the prostitute, Ramani, who used to come to bathe in the river
and she peeped from near the jar of worship. I saw it, laughed and said,
“Thou hast the desire, O Mother, of becoming Ramani today. That is very
good. Accept the worship today in this form.” Acting thus, She made it
clear that a prostitute also is She; there is nothing else except Her. On an-
other occasion I was driving along Mechhobazar road, when I saw that She,
dressed beautifully and with ornaments, braided hair and -a small round mark
in the middle of Her forchead, stood on the verandah—smoking tobacco from
~a bookah set in a socket, and enticing people in the form of a prostitute. In

astonishment I said, “Art Thou here, O Mother, in this form?” Saying so,
I saluted Her.’

%

[Sri Ramakrishna was telling of having bestowed an ecstatic state on
Mathur Babu, at the latter’s importunate requests:] ‘He sent for me. When
I went I found that he was, as it were, a different man: his eyes were red
and tears were flowing; speaking of God he was shedding floods of tears. And
his heart was trembling with quick pulsation. When he saw me he clasped
both my feet and said: “Excuse me, father, I admit my defeat; I have been
in this condition for the last three days; I cannot apply my mind to worldly
affairs in spite of all my efforts; everything is getting spoilt everywhere. Please
take back the ecstasy conferred by you; I dor’t want it.” “Why,” said I
“did you not pray for ecstasy?” He then said: “Yes, I did so and there is
also bliss in it; but of what avail is it? Everything is going to be spoilt on
this side. This ecstasy of yours, father, becomes you only. We don’t want all
these things. Please take them back.” I then laughed and said, “I told you
so previously.” “Yes, father,” said he, “but did I understand then so clearly
that something like a ghost would possess me? and that I should have to take
every step according to its whim all the twenty-four hours and could do noth-
ing even if I had a mind to?” I then passed my hand over his chest.’

4 At another [time Sri Ramakrishna further said that Mathur ‘behaved like a
drunkard and could not look after his work. At this all said: “Who will look after
his estate if he behaves like that? Certainly the young priest [Sri Ramakrishna] has
cast a spell upon him.”°®
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ONWARD FOR EVER!

The next training is also a
very difficult one. Nitya-
nitya-Viveka -— discriminat-
ing between that which is
true and that which is un-
true, between the eternal and
the transitory. God alone is
eternal, everything - else is
transitory. Everything- dies;
the angels die, men die,
animals dle, earths die,
sun, moon, and Sstars, all
die;  everything  undergoes
constant change. The moun-
tains of today were the
oceans of yesterday and will
be oceans tomorrow. Every-
thing is in a state of flux.
The whole universe is a mass
of change. But there is One
who never changes, and that
is God; and the nearer we
get to Him, the less will be
the change for us, the less
will nature be able to work on
us; and when we reach Him,
and stand with Him, we shall
conquer nature, we shall be
masters of these phenomena
of nature, and they will have
no effect on us.

You see, if we really have
undergone the above disci-
pline, we really do not re-
quire anything else in this
world. All knowledge is with-

in us.  All perfection is there |

already in the soul. But this
perfection has been  covered
up by nature; layer after layer
-of nature is covering this puri-
ty of the soul. What have
we to do? Really we do not
develop our souls at all.
What can develop the per-
fect?  We simply take the

veil off; and the soul mani-
fests itself in its pristine puri-
ty, its natural, innate free-

dom.

%L/W

THE CONCEPT OF YAJNA
(SACRIFICE)

EDITORIAL

I

The word yagjfia is derived from its
Sanskrit root yaj, meaning, ‘to sacrifice’,
‘to worship with sacrifices’, or ‘to make
an oblation to’. It has also other meanings
in somewhat derived or extended senses,
such as ‘to worship’, ‘to revere’, ‘to dedi-
cate’, ‘to give’. Yajfia is usually translated
into English as ‘a sacrifice’, ‘a sacrificial
rite’, or ‘a liturgy’. In later Vedic literature
and post-Vedic scriptures it also came to
mean Visnu, the second of the Hindu trinity,
who is regarded as the presiding deity of
all sacrifices. To understand the concept
of yajiia, however, we have to go back to
the Rg-vedic period, when the form of re-
ligion with the Aryans was mainly sacrifi-
cial.

Believers in nature-deities, the early Ary-
ans sang and glorified the gods through
hymns and prayers, which came to be
embodied in the Vedic Samhitds. The
prayers, of course, were for health, wealth,
prosperity, progeny, protection, and so on,
Yajfia to them was, besides these prayers,
the offering as oblations in fire, simple
gifts as expressions of gratitude for blessings
received and prayers answered. Agni (Fire)
was their friend, and mediator between men
and gods. He is called ‘the mouth of the

- gods’, because he received the sacrificial

oblations, not only for himself but also for
transmission to the gods. He is thus the
centre of the Vedic ritual. Oblations to
Agni consisted mainly of grains and ghese,
soma and sesame, Sometimes animals were
killed and offered as oblations. We must
remember that in the beginning the Vedic
vajfia was a simple ritual conducted in the
fire of the domestic hearth. The house-
holder himself acted as the sacrificial priest,
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with his wife—and sometimes sons—assist-
ing him or acting as a deputy for him in,
his absence. The worshipper’s attitude
was one not so much of humility or awe,
but of confident friendship—though brim-
ming with reverence for the god worshipped.

This simple yajiia of the early period,
however, gradually became complicated.
Yajria began to be performed less and less
as thanksgiving and more and more as
means of achieving whatever one wanted,
from the ordinary desires of life—wealth,
cattle, and children—to the position of
Indra, king of the gods. As the ritualistic
sacrifice grew complex with the multiplicity
of mantras to be chanted, ceremonies to
ve performed, and deities to be propitiated,
the yajamana, the sacrificer-householder,
could no Jonger manage to keep all details
in his mind. He had to engage qualified
priests and pay them fees (daksing) for
thetir services. Gradually thus the priests
got a firm hold on the whole liturgy, pres-
cribing everything from the auspicious time
for sacrifices and the details of building the
sacrificial altar, to the ingredients to be
used, deities to be invoked, and the heavens
attainable by each sacrifice. This, then,
was the age of the ‘Brzhmanas™—the litur-
gical texts adopting various Samhita man-
tras for their sacrificial purposes—when the
priesthood attained its supremacy. Sacri-
fices had become ends in themselves, and
even the gods, secondary. The priests srew
proud and arrogant and began to claim
parity with the gods. ‘We bring down the
[gods 1 they said, ‘on earth we are the
gods.” The rituals and ceremonies became
enormous and their burden crushing. Tt was
all enjoyment, here or in heaven. that be-
came the end and aim of the sacrificers ; and
thus the rituals became dry and mantras
empty words. As Dr. Radhakrishnan ex-
pressively describes this religion of the
Brahmanas;

PRABUDDHA BHARATA
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‘A ngid soul-deadening, commercialist
creed based on a contractual motive
took the place of the simple devout reli-
gion of the Vedas [Sambhitas]... The re-
ligion of the Brahmanas became loaded
with symbolic subtleties, and was ulti-
mately lost in a soulless mechanism of
idle rites and pedantries of formalism.’!

I1

As ritualism thus grew excessive, priestly
tyranny intolerable, and costs of ygjras
prohibitive, voices of protest arose from the
thoughtful among the houscholders as well
as the priesthood. The bold ones among
the former began to turn away from exter-
nals and concentrate more on the mystical
aspects of the sacrifices. And even in the
Brahmanas themselves, we find murmurs of
the priestly revulsion against their own
hierarchy. ‘Being infatuated with rites per-
formed with the help of fire,” says a pas-
sage in the Taittiriya-brahmana, ‘and chok-
ed with smoke, they do not know their own
World, the Self.’ Meditation on the mean-
ing of the sacrifice sometimes took the
place of the actual sacrifice. ‘Suppose,’
Janaka asks Yajfiavalkya, ‘you had no milk
or rice or barley to perform the fire-sacrifice,
agnihotra, with what would you sacrifice ?°
‘With the fruits of trees and whatever herbs
there were.” °‘If there were none?’ ‘Then
with water.” ‘If there were no water?
‘Then indeed there would be nothing here,
yet, this would be offered: the truth in
faith.’ 2

Thus wupdsand or meditative ritual, or
worship, becomes the next stage of the re-
ligious development of the Aryan mind,
and finds expression in the Aranyakas,
or ‘Forest Books’. These correspond
to the stage, in the Hindu Arvan’s

1S. Radhakrishnan: Indian Philosophy (George
Allen & Unwin Ltd., London, 1929), Vol. 1,
p. 125

2yide Satapatha-brahmana, XI. 3, 1
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life, of retreat into the forest (vana-
prastha)}—when he reduced his ritua-
listic preoccupation to a minimum and
devoted much of his time to meditation on
the significance of rites, sacrifices, and
higher ideals—and they also herald the
philosophical and mystical thought of the
Upanisads. The Aranyakas therefore em-
body the stage of tramsition from the ritu-
alistic Brahmanas to the profoundly philo-
sophical Upanisads. Thus, many of the
Upanisads came to be found as the closing
chapters of the Aranyaka texts. To fulfil
the needs of the rite-addicted houscholder,
now retired to the forest with neither the
energy nor the resources for most of the
sacrificial rites, the Aranyakas recommend
meditation on the symbology of the ygjia,
the deities, the mantras, and their results.

Naturally quite a bit of the ritualistic
meditation of the Aranyakas gets into the
Upanisads also, especially into two of
the oldest of them all, namely, the Brhad-
aranyaka and Chandogya. The opening
chapters of these two discuss ritualistic
topics and recommend meditations on their
significance. Though the Upanisads in
general are highly critical of the sacrificial
rites of the Brahmanas—with their diver-
sity of priests, procedures, deities, and
heavens to be attained—, still several of
them preserve the symbology of the yajiia
while divesting it of its priestly ritualism
and selfish motivation, The paficagni-
vidyg (the knowledge of the five fires),
taught in the Chandogya-upanisad3 for
instance, speaks no doubt of fire, sacrifi-
cial wood, oblation, etc., but this is almost
entirely figurative language. About fire,
for example, it says that the heavens,
Clouds, earth, man, and woman can each
by turn be looked upon as the ‘sacrificial
fire’, in which a particular kind of ‘sacri-

-v—r#-q

Svide V. iv-ix
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fice’ takes place. Thus, even the act of
procreation, the Upanisad says, can be
looked upon as a sacrifice. Extending the
sacrificial symbology further, it teaches that
the whole life of a human being can be
constdered as a sacrifice, and shows how
this can be carried out.t Similarly, drawing
ann exhaustive parallel between the various
aspects of a sage’s life and the many parts
of a yajna, the Mahanarayana-upanisad, in
its concluding section, says in part:
‘The institutor of the sacrifice [in the
case of a monk who has attained se]f-
realization] is his own Self. His faith
[in the truth of the scriptures] is his
wife; his body is the sacrificial fuel; his
chest is the altar; his hairs are the holy
grass; the Veda [he has learnt] is his
tuft of hair; his heart is his sacrificial
post; his desire is the clarified butter;
his anger is the animal to be immolated;
his austerity is the fire; his sense-con-
trol is the immolator; his gifts are the
daksina; his speech 1is the sacrificial
priest;...; the span of his life is the pre-
paratory rite; what he eats, that is the
oblation; what he drinks, that is the
drinking of soma-juice; when he delights
himself, that is the upasad rite;....; the
total sacrifice is indeed the sattra [sacri-
ficial session}; death is the completion
of his sacrifice;...”
Such a yajiia, the Upanisad implies, 1is
onlly allegorical and can be performed even
by a jivanmukta (one liberated in life) who
1S also a monk. Though this is the ideal,
far above the capacity of ordinary men to
practise in its entirety, still it is held before
humanity as worthy of emulation according
to capacity of each person. For only
through a dedicated, sacrificial life which
dissolves the ego in total abnegation, does
a person attain the highest knowledge and

fulfilment.

I
The lead given by the Upanisads in pre-

4 vide III, xvi-xvii
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serving and sublimating the symbology of
yajnas, while stripping it of its material,
selfish ritualistic grossness, was followed
up by the later thinkers and teachers. At
“the core of the sacrificial rite there is the
principle of giving up, self-denial, renun-
ciation. An oblation to a god is given in-
variably with the invocatory mantra, “To
so-and-so (god), svahka!® And the act of
offering is immediately followed by the
utterance by the sacrificer, ‘na mama
(‘[this oblation is] not mine’). One mean-
ing of the sacrificial expression svghd, is
svatva hanana, ‘killing of the sense of owner-
ship’, ‘destruction of my-ness’5 Tt is this
idea of dedication, self-denial, and self-
sacrifice, implicit in yajiia, that the epics
and other religious works took un and
propagated. The Mahdbharata, of which
the Bhagavad-gita is a part, very tellingly
brings out this truth in the celebrated
story of the mongoose—with half its body
golden—that turned up at the sacrificial
hall of the Pandavas at the conclusion of
the Agvamedha (horse-sacrifice).6 Rolling
his body in the sacrificial ashes, the
strange-looking mongoose spoke with the
‘voice of thunder, to the amazement of
all present. It said repeatedly, ‘This sacri-
fice of yours, O kings, is not equal to one
prastha (about three pounds) of barley
meal.” Then it went on to tell the story
of the pious, famine-stricken brahmana
family of four who cheerfully and re-
verently gave their shares of barley-meal,

Svide S. Radhakrishnan: The Principal Upa-
nisads (George Allen & Unwin Ltd., 1953), p. 50
8 vide ‘Asvamedhika-parvan’, chs, 96-7
This was undoubtedly the costliest and most
elaborate of all sacrifices and thus expscted to
win the greatest merit. Only an Emperor had
the means to accomplish it. This Maha-
bhdrata-story has been arrestingly retold by
Swami Vivekananda in his justly famous talks
on Karma-voga [vide The Complete
(Advaita Ashrama, Mayavati, Dt. Pithoragarh,
U.P), Vol. 1 (1962), pp. 60-1.]
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obtained as alms, to a starving guest, and
as result themselves died of starvation.
(Of course, this act of subreme sacrifice
raised them at once to the highest world
(brahmalcka) from which there i3 no fall
The mongoose, entering their emoty house
scon after their death, and inhaling the
fragrant air and rolling on the scattered
grains of the barley meal, had had his
head and one side of his body turned
golden. Since then he had visited many
places of great ritualistic sacrifices, but
nowhere could he get his other side simi-
larly transformed. By this charming and
instructive story, clearly, the Makdbhdarata
declares that the intense spirit of self-
sacrifice far outweighs in merit even the
most massive ceremonial sacrifice.

The Gitg undoubtedly is the essence of
the Upanisads. But it also has its own
distinctive contributions to make. Laying
a special emphasis on the personal aspect
of the Absolute, the Gitg especially teaches
the paths of dedicated action and pure
devotion. It accepts the Vedic form of
sacrifice, but highlights the yajiig-spirit and
not the external ceremonial. Because the
cosmic process is founded on the law of
mutuality, to cultivate the spirit of giving
1s to practise sacrificial living. A selfish
hoarder, who indulges his own appetites
not caring for the welfare of his fellow
beings, says the Gitd, ‘eats sin’. Con-
versely, work done for the sake of the
Supreme Lord (yajiia) eschewing all selfish
motives, not only brings no bondage, no
sin : 1t hberates a person completely, Em-
ploying, here as eclsewhere, the simile of
the material sacrifice, the Gitg describes
the actions of a man of illumination as a
continuous Knowledge-sacrifice : unbroken
concentration on the Supreme Lord is a
form of yajfia. Says the Gitd :...

“The works of a man whose attachment
is gone, who is free, and whose mind is
established in Knowledge, melt away
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entirely, being done as for a ygjiia.

"I'o him, Brahman is the offering and
Brahman is the oblation, and it is Brah-
man who offers the oblation in the fire
of Brahman. Brahman alone is attain-

ed by him who thus sees Brahman in
action.’ 7

IV

Thus we see that the concept of yajiia
has been growing in its significance while
leaving behind the outward ritualistic form.
Through the succeeding ages also, from
Buddha and Manu through Swami Daya-
nanda Saraswati and Swami Viveka-
nanda, the attempt has all along been to
preserve and amplify the significance and
spitit of yagjiia. Though the Buddha se-
verely condemned all sacrifices as mean-
ingless or harmful—especially bzcause they
involved Kkilling of animals—still on at
least one occasion he acknowledged that
he was himself a sacrificer, but in spirit
rather than outward form. Once a brih-
mana came to the Buddha, bringing in his
hands the remainder of his oblation. The
Buddha is reported to have addressed him
to the following effect: ‘Do not deem, O
brahmana that purity comes by mere lay-
ing of wood in fire; for it is external.
Having therefore left that course, I kindle
my fire only within, which burns for ever,
and on that I have my mind rightly fixed
for ever... Here in this sacrifice the
tongue 1s the sacrificial spoon and the
heart 1s the altar of the fire.” (Of course
it 1s needless to add mention of the
Buddha’s countless acts of tangible sclf-
sacrifice for others.)

Manu, the great Hindu law-giver, pre.
scribed for the householder the daily per-
formance of the following five yajrias:
brahma-yajria (the teaching and reciting of
the Vedas), pitr-yajria (offering of libations
of water etc, to ancestors), deva-yagjiia
(offering of sacrifices to the gods), bhiita-

yajiia (feeding of lower animals), and
nr-yajia (the feeding of hungry {fellow-
men). Though only the deva-yajng among

‘these five is properly a sacrifice in outward

form, all the rest are also called yaqjrias
because they instil in the practising house-
holder the spirit of self-control, self-denial,
and self-sacrifice. Manu also says that
anyone who dedicates himself to others’
welfare unreservedly, attains freedom: °‘He
who sacrifices himself, seeing the Self in
all creation and all creation in the Self,
attains svardjya (liberation).’

Swami Dayananda Saraswati, the foun-
der of the Arya Samaj, was a great Hindu
reformer of the nineteenth century who
tried hard to revive the pure Vedic rek-
gion, He reintroduced the Vedic ygjia, in
its simplest form among his followers.
But further, he cxhorted all to cultivate
the spirit of yejrig in their daily life, and
included in that spirit even the acquisition
and application of the knowledge of the
secular sciences. He said that yajia ‘con-
sists in showing due respect to the wise
and the learned, in the proper application
of the principles of chemistry and the
physical and mechanical sciences to the
affairs of life, and in the dissemination
of knowledge and culture’,

Swami Vivekananda, one of the greatest
prophetic leaders of Modern India, was a
teacher par excellence of Vedantic Hindu-
ism. He wanted the revival of the pure
spirit of Hinduism as enshrined in the
Upanisads and its becoming dynamic in the
lives of the Hindus. He appreciated the
nezd and place of rituals and ceremonies
in the life of the average human being, but
emphasized the truth that these were pri-
marily external aids for the transformation
of character which is the true function of
religion. In one of his most appealing pas-
sages, he stressed the cultivation of the

spirit of sacrifice of self to God, and point-
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out how this self-immolation leads one
freedom and peace:

‘Let us be at peace, perfect peace, with
ourselves, and give up our whole body
and mind and everything as an eternal
sacrifice unto the Lord. Instead of the
sacrifice of pouring oblations into the
fire, perform this one great sacrifice day

and night—the sacrifice of your little
self. “In search of wealth in this
world, Thou art the only wealth 1 have
found; I sacrifice myself unto Thee. In
scarch of someone to be loved, Thou

art the only one beloved I have found:

April

1 sacrifice myself unto Thee.” Let us
repeat this day and night, and say,
“Nothing for me; no matter whether the
thing is good, bad, or indifferent; I do
not care for it; I sacrifice all unto Thee.”
Day and night let us renounce our seem-
ing self until it becomes a habit with
us to do so, until it gets into the blood,
the nerves, and the brain, and the whole
body 1s every moment obedient to this
idea of self-renunciation. Go then
mto the midst of the battlefield, with
the roaring cannon and the din of war,
and you will find yourself to be free
and at peace.’

Sl

LETTERS OF A SAINT

SRI SRI RAMAKRISHNA THE REFUGE

Calcutta
9 Phalgun, 1322 1

Sriman K-——, .

I have duly received yours of 7th inst. and am glad. Accept my bless-
ings and convey the same to the others at the Ashrama. All are well here...

After the Ashrama has been affiliated to the Mission, how can it
continue to run if all of you retire? The tree that you have planted with your
own hands has to be cared for by you alone—otherwise it will never survive.
But at intervals, for short periods you can take leave. Go on performing the
work of Sri Sri Thakur [Sri Ramakrishna], staking even your life for it; he will
look after everything and protect you all. Have no worry.

‘Rev. Swami Brahmananda has not yet returned from Dacca.

come back soon. |

He will

Ever your well-wisher,
SRI SARADANANDA

1 Phalgun: the last month of the Bengali year, corresponding to February-March.
1322 (Bengali Era) corresponds fo A.D. 1916,
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LETTERS OF A SAINT

SRI SRI RAMAKRISHNA THE REFUGE

Calcutta
25 Agrahayan 2
My .dear ———,
I have received yours of 2I1st inst.
Meditation on the guru is to be done in the twelve-petalled white lotus.
In a sense that white lotus can be said to be a part of the thousand-petilled
lotus. Because of that, in some meditation-mantras it is said— ‘In the thousand-
petalled lotus...” etc. In any case, you do as you have been doing.
The Holy Mother’s birthday falls on 14 Paus (30 December). If I go
to Kasi it will be only after that. My health is all right. Accept my blessings.
All here are well. . -

Ever your well-wisher,
SRI SARADANANDA

2 Agrahayan: eighth month of Bengali vyear, corresponding to November-
December.

SRI SRI RAMAKRISHNA THE REFUGE

Bhuvaneshwar Math
| - 28/11/24
My dear - , | '
I am happy to receive your letter. Below the questions themselves, I
have written down in my own hand the answers—as far as I know. of course

—to all the questions. Know that my blessings are always on you and convey
them to all others of both the Ashramas. I have heard that C ’s health

has declined very much. Let me know how he is these days. I am not

Ekeepi_ng_ so well after coming here. It seems it will be better if I.stay on for
some more days. Al]l others of this place are well.

Ever your well-wisher,
SRI SARADANANDA

[Answers to questions])

“...I desire to know many things about samZdhi; but as here I am
unable to meet anyone who has attained that state, that wish is not fuifilled.
From no book have' I been able to find a greater description than [found in]
your personal experience regarding samadhi and the extensive descriptions

3The noted book by the Swami Saradananda, the FEnglish translation being
Sri Ramakrishna the Great Master,
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found in S$ri Ramakrsna-lila-prasanga 1 am thus very eager to know the
points mentioned below; I hope that you will dispel my ignorance by giving
me instructions about these.

1. If in meditation one sees various divine forms, then to which
cakra (centre) should I know the kundalini* has risen?

Answer: To the anahata-cakra, 1 think.

2. Is it a fact that when the kundalini awakens, the lotuses at the
various cakras blossom only for the yogis and not for bhd'ktas (devotees)?

A.: It happens for bhaktas too.

3. Does the kundalini rise as light in serpentine form, and as it rises
through the cakras, one after another, do the corresponding lotuses bloom
then?

A.: Yes, it has been written thus in the scriptures.

4. Cannot a person remain seated in the state of samddhi—or does
he lie down?

A.: Standing, sitting, or lying down—samadhi can occur 1n all
postures.

5. When 1s it possible to obtain the vision of Sri Ramakrishna?

A.: Through intense yearning, devotion and one-pointedness, it can be
achieved.

6. After japa (repetition of the Lord’s name or mantra) and medita-
tion, the body feels weak and sleepy. Is it good to sleep then? If one sleeps
it seems i1t does harm to the chest.

A.: If one sleeps at that time, whether it harms the chest or not I
cannot say. It seems that it doesn’t.
| 7. It 1s said in the Raja-yoga that while performing prandyama (con-
trol of prana or vital force through breath-control) a kind of vibration or

shivering occurs. I think that that kind of vibration occurs within me while
performing meditation and japa.

A.: For some individuals it happens thus.

8. While trying to perform japa and meditation a little intensely, why
1s it that some fever and such obstacles crop up?

A.: It appears that the cause for all these is one’s prarabdha-karma?®

9 Prarabdha : that portion of one’s past karma (action) which has begun to act
and whose fruits have to be reaped in the present life. |

4Lit., ‘Serpent-Power—described in Tantra philosophy as the spiritual energy
‘coiled-up’ at base of spinal column, until it is ‘awakened’ through appropriate dis-

ciplines. It can then rise through the six centres (cakras), of which the gnahata is that
located in the region of the heart.



THE MIND OF MAN

Dr. RarpH W. G. WYCKOFF

Among all living beings man is most
notably characterized by his very large fore-
brain and the developed mind that can
come into being through its activities. This
mind is in itself the supreme product to date
of the evolutionary process: the creation out
of matter of an immaterial reality by means
of which matter becomes aware of itself
and able to influence and alter its own be-
haviour and destiny. The conscious mind
has created knowledge of the material uni-
verse and of how it functions; it likewise is
the channel for expressing that immaterial
spirit to which man instinctively turns when
seeking to attach meaning to Life. We know
that our minds, though immaterial, exist,
because we directly experience them and use
them in our everyday lives. When we look
within ourselves we see that our lives are
in fact centred far more in our minds than
in the world around us, that when we think
and act it is usually in relation to our
mind’s picture of what is real rather than
to the indication of reality directly convey-
ed to us by our organs of sensation.

In attempting to define what we mean by
mind, we obviously need to learn as much
as possible about what it contains, how it
is built up and operates, and what are the
limitations imposed on it by its nature. Be-
yond doubt our minds develop and func-
tion largely through the physiological acti-
vities of our forebrains; and this makes it
essential to discover all we can about these
activities and to connect, as far as we can,
specific events in the brain, with associated
mental reactions. Often this can be done,
but it remains true that the most interesting
and 1mportant happenings of our mental
lives are not accompanied by physiological
changes we now know how to monitor

The mind 1is the storehouse of man’s total

experience of hife and of the thoughts and
ideas he has built up around this experience.
At the same time it is the instrument for
creating these thoughts. It perceives and
interprets the signals the senses bring from
the world of matter and it instinctively co-
ordinates them into a seemingly coherent
whole to give him the comprehensive repre-
sentation of external reality to which his
life’s experience can be referred.

The mental picture thus created is very
different from, though not, we believe, in
contlict with the universe it represents. In
order to understand the nature of our ex-
perience it is necessary to realize that we
are i1n fact dealing with three different types
of reality: (1) the material universe as it
actually is; (2) our brains as they have
evolved to make contact with this universe
of which they are indeed a part; and (3) our
minds which, as far as we can say, develop-
ed to vield a coherent interpretation of this
contact but are also able to initiate and
deal with experience which is not directly
linked to it. The first two are material and
are to be understood in terms of their mate-
rial content and the way matter functions.
Our minds, on the contrary, are not mate-
rial though they are in part fashioned and
stimulated by material events. Thus the
colours we see so vividly do not exist as
such outside our minds; their causes in the
material universe are transverse electro-
magnetic waves travelling through space;
absorption of these waves by our eyes
causes chemical and electrical changes in
the eye and brain which lead to the mind’s
experience of colour. In the same sense
the words and music we hear, the thoughts
we create and the love we feel exist only
within our minds: their material causes,
when we do detect them, are completely
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different in kind from what our minds eg-
perience.

Minds are cenired around the conscious-

ness that illumines them and their contents.
It 1s this still mysterious characteristic that
makes man aware of himself as an indivi-
dual and of his surroundings, that enables
him to manipulate his mind, to think with
purpose, to remember, to act in a previously
planned fashion and to integrate all this
Into what he and others recognize us his
distinctive personality. When we talk about
our minds we commonly mean the totality
of which we are conscious. Nevertheless
there are extensive regions of personal ex-
perience which lie outside of consciousness
but which vrofoundly influence our futurc
conduct. When in deep sleep or anaesthe-
tized we are completely unconscious, while
in dreams our minds are busy constructing
fantasies which only occasionally reach
consciousness. During much of our waking
life we may be but faintly aware of what

goes on either within our minds or around

us. Manifestly the mind extends in many
directions beyond the area immediately ac-
cessible to consciousness.

Early stages in the formation of a consci-
ous nund are apparent in our children. In
spite of its relatively large brain the new-
born child is to all intents mindless. During
infancy we can follow the beginnings of its
mental development based on interpreta-
tions the parents and others give to its sen-
sory contacts with the environment. It learns
to see its experiences in terms of the out-
lock of these parents towards the envelop-
ing world, and even before speech develops
it starts to assert itself as an individual. The
child is expanding its mind through adven-
tures into the world around it and will ins-
tinctively feed what it finds into the limit-
ed picture it is forming. This world has
within it other individuals and the child
will begin at this time the discinlined adap-
tation recuired for a successful life by learn-
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ing to accommodate its growing wishes to
those of these other individuals. The train-
ing and mental expansion thus begun in
infancy is most eftectively continued
through a schooling received in association
with 1ts fellows. If properly carried out,
this education will mould the child’s mental
picture of the world into one he can share
with his contemporaries, using as much of
the knowledge accumulated by preceding
generations as he can absorb. Of far more
importance than the facts learmed during
this education 1s a mental trainthg 1n pre-
paration for the tasks of life which will
enable the maturing individual to continue
by himself the mental growth begun under
his teachers. It 1s impossible to over-
emphasize the importance of mental disci-
pling at the time when the brain is in a
physiological condition favourable to the
acquisition of habits of controlled thought
and action.

The amount of knowledge that any child
can absorb 1s necessarily very limited and
depends on both opportunity and native
endowments; but every young person is sus-
ceptible to a training that can make his
continuing mental growth independent of
others. The range of his consciousness in-
evitably expands with this growth and will
deepen as he develops his power of disci-
plined mental activity, In these days when
the primary goal of education is so often
taken to be preparation for material success
in Ilife, it i1s essential not to lose sight of
the fact that education has the higher ob-
jective of initiating this expansion of consci-
ousness. Since 1t caon actually continue
unabated as long as life lasts, it 1s the only
true road to satisfaction for the individual
and for mankind in the fulfilment of its
destiny. |

Closely allied to consciousness but distinct
from it is the awareness, shown by animals
as well as men, of details of their environ-
ments. This awareness and the ability to
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respond selectively to it have an obvious
survival value which may well have been
one of the factors favouring the evolution
of more complex nervous systems. Aware-
ness in ourselves and other animals has a
dual aspect. One can be described as a
stmple, passive awareness of what is going
on in the surroundings, and this is posses-
sed by even relatively primitive creatures.
The other is the mental ability to concen-
trate this awareness, to focus it on a parti-
cular object or in a chosen direction. This,
too, 1s something many animals in addition
t0 man can do. In the higher animals such
attention is most often a response to stimuli
reaching thetr brains from the organs of
sensation; it raises, without answering, the
question ot whether or not they, too, are in
some measure conscious. As men we simi-
larly are influenced by the sensations our
brains receive but we can also concentrate
on impressions that arise into consciousness
from within the mind itself.

The close dependence of the mind on the
brain has been known for centuries, and
there have been numerous hypotheses —on-
cerning the relation between the two. For
long the most notable of these was Descar-
tes’ proposal that the pincal gland, a small
body then of unknown function, served as
a link between them. We now know that
this 1s not the case. More recent sugges-
tions have attributed various mental activi-
ties, and a consciousness of them, to definite
regions of the brain. It was ascertained
many years ago from anatomical studies
~and the examination of persons with
damaged and diseased brains that specifi-
able areas of the forebrain are connected
with certain sensory and other activities.
Thus we can identify those areas linked by
nerves with the eyes, the ears and other
sense organs and directly involved in the
sight, hearing, speech and so on with which
the mind deals. It has been found that in
a general way stimuli originating in the left

MIND

faculties as

OF MAN
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side of the human body are fed into the
right lobe of the forebrain (and its cortex),
and vice versa; in the normal brain, how-
ever, there 1S much cross-over between the
two lobes, one helping the other.

It has been considered that our mental
well as muscular control are
differently associated with the two sides of
the brain, and this has recently been con-
firmed by the peculiarities of perception of
certain patients in whom the lobes have
had to be separated by cutting through the
nerve bundle connecting them. Such a
person after the surgical operation has been
conscious only of what his right hand was
doing and richt eye was seeing though he,
unconsciously, co-ordinated what his minor
(left) hand did with what the left eye was
seeing. He read with the right eye and ex-
periments have shown that his speech was
also controlled from the corresponding
(left) lobe. The reactions of the few
people who have undergone this operation
suggest that in a child consciousness and
ability to communicate with others through
organized speech arise together in associa-
tion with one lobe of the forebrain while
the other lobe develops a more or less un-
conscious life of its own around the stimuli
reaching it from the side of the body that
feeds it. Presumably in a normal person
this secondary life enters into and is incor-
porated with the life of the dominant con-
scious lobe through the nerve bundle that
connects the two.

These results confirm that there is indeed
a sharp distinction between awareness and
consciousness. In the operated patients
active awareness without consciousness
was manifested through the right lobe
while consciousness and speech were cen-
tred in the left lobe. The reactions con-
trolled by the minor lobe were near enough
to those seen in higher animals to raise the
possibility that consciousness may not
gradually have developed during the course
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of evolution but instead appeared in man
contemporaneously with the power of or-
ganized speech.

The brains of the higher animals and
ultimately of man have evolved not only
to receive and interpret sensory signals
from the outer world but as the instrument
for guiding a response to these signals. In
the lower animals the signals impinge on
autonomous nerve centers and evoke in-
stinctive, predetermined actions. In the
higher animals and man these signals can
inferact with the nerves of their large fore-
brains to determine a variety of reactions.
The choices, whether conscious or uncons-
cious, that thus become possible are of
two different sorts. Stated in simplest
terms one depends on whether or not it 1is
safe to act, the other on whether action is
liable to lead to pleasurable or to painful
consequences. Consciously we employ two
unlike logical processes when reaching
these two types of decision.

We depend on the accuracy of our

picture of external reality when making

decisions concerning the safety to act. The
mental faculty that has developed to make
these decisions is what is usually meant
by the intellect ; it has become our instru-
ment for establishing truth. The simplest
decisions of this type are based on a biva-
lent logic: something is going to happen
or it is not, and the answer is either yes
or no. Many of the events of everyday
life as well as many of the laws which
science has discovered have the absolute
character this implies. Thus all human
experience justifies the assertion that night
and day invariably follow one another and
that time flows in one direction only.
Nevertheless, as modern science has ex-
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panded its scope, it has become more and
more apparent that limitations must be
placed on the accuracy or the frequency
with which such unqualified statements
and predictions can be made. For instance,
it has been found that the Newlonian laws
of motion invariably apply with all
measurable accuracy under ordinary earthly

conditions, but not when velocities ap-

proach that of light. Dunng daily life
when all the factors influencing a system
cannot be taken into account, the predic-
tions that can be made may not always be
fulfilled. Such predictions and the pro-
positions underlying them are consequently
only statistically valid. Their probabi-
lities can be calculated but with a logic
more complicated than that reauired when
absolute truth is in guestion. In everyday
life we need these statistics when trying, for
instance, to predict the weather or the
number of automobile accidents that will
occur over a given period. Most of the
predictions that can be made in atomic
and nuclear physics are statistical, and the
theories and laws that can be there con-
structed have a statistical basis. Some of
the uncertainties that necessitate a recourse
to statistics can be resolved through further
knowledge, but one of the most significant
realizations impressed on us by the advances
of science during this century is that there
are insurmountable limits to what we can
learn. We thin the mystery that surrounds
us and express this thinning with statistical
predictions, but beyond is an unknown
whose frontiers we can retract but whicl
the human mind as now constituted sees
no way to penetrate.

(To be concluded)

PR S, S LY . uk SR



ESSAY ON APPLIED RELIGION

TRUE RELIGION ALWAYS HELPS

SWAMI BUDHANANDA

(Continued from the previous issue)

1V

In the next stage of life the educated
young person enters the work-a-day world.
How should such an one conduct himself
or herself, to live a really meamngful, fruit-
ful, successtul and happy life?

Since as we have seen, true religion 1s
so helpful along the way so far, we well
may turn now to the Taittirtya-upanisad,
where time-tested instruction on this next
point 1s available. The teacher is advising
the student who, on the termination of his
educational career, is going to assume the
responsibilities of the houscholder’s life.
Such 1s the Instruction:

Speak the truth. Do not neglect the
studv of the scriptures. Show gratitude
to the teacher. Enter the housé&holder’s
life throuch sacramental marriage and
sec that the line of proreny is not cut
off, (That is to say, with marriage one
should become parents of children, as a
relicious duty.) Do not swerve from
truth. Do not swerve from dharma or
frue relieion. Do not neeglect the study
and teaching of the Vedas.

Do not neglect your duties to gods and
ancestors. Treat vour teacher, parents,
and cuests respectfully. Whatever deeds
are faultless, these are to be performed
-—not others. Whatever good works
have been performed by us, those should
be emulated by vou, not others.

Those wise men who are suverior to us,
you should comfort them by extending
respectful courtesies. Whatever 1s to be
given, should be given respectfully, and
not irreverently—and according to one’s

plenty, with modesty, with fear, with
sympathy. |

Now, 1t there artses 1n your mind any
doubt regarding any act, or any doubt
concerning conduct, you should conduct
yourself in such matters as the respect-
ed wise people would conduct them-
selves—such wise men who are com-
petent to judge, who are spontancously
devoted to good deeds without being
urged by others, who are not too severe,
but are lovers of true religion.

This 1s the teaching. This is the secret
wisdom of the scriptures. This is the
command of God.10

In these teachings to the entrant into
worldly life, you will notice that emphasis
has been laid on the following: the solemn
duty of raising a family, one’s welfare and
prosperity, and the development of one’s
social consciousness. These in fact cover

“the normal urges and duties of a human

being for enjoyment and advancement in
this world, which for fulfilment must be
pursued according to the precepts of true
religion.

If enjoyment and advancement are pur-
sued in a way which violates these pre-
cepts, one 1s neither going to enjoy for
long nor advance far. Such a person will
bring on himself the consequences of his
own evil actions which will constantly
assail his happiness and thwart his pro-
gress—nay, end in his ruin.

We have seen that true religion i1s the
very backbone of true education. The

b L. el
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young men and women who have received
such ideal education enter the married life
with developed body and restrained mind,
with a sense of wonder and a faith which
are the secrets oft even physical enjoyment.
Success follows them wherever they go.

But those who due to lack of religious
training did not observe purity of charac-
ter, enter the married life without wonder
and with a sense of guilt and suspicion.
They will have slender chances of making
happy homes: before these have even been
built, they will be on the way to breaking
up. And out of such broken homes come
the broods of children who cause endless
trouble to the teachers at school, and to
the police everywhere. Further, the
parents’ own personalities begin to shrink,
atrophy and harden. Therefore, without
the help of true religion none can lay the
foundation of a happy and contented
married life.

Now for meeting all the requirements ot
life in the world, naturally we need to
earn money. And in this too, true religion
is our truest friend. Even in this distracted
world, even today, honesty is the best
policy. He who earns his bread through
honest labour may not amass huge wealth,
but he will not be dosged by anxiety and
fear of exposure. He will have an inner
strength which cannot be purchased with
money. Those who earn cheap money un-
righteously, not only constantly risk ex-
posure, but before they realize it, the
money itself may vanish and all further
avenues of earning close to them. A man
with a sense of honour and dignity knows
that it is the man who makes money—not
money that makes the man. And this
sense of dignity comes to him from true
religion. One without such background,
thinking that it is money which makes the
man, will do anything for money. All

such must eventually sutfer.
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Youth is a very exciting time. Many
people want to stay young and agile if
possible all their life. And there are
plenty of charlatans who tell you through
loud advertisements that they can make
you stay always young, either through
‘'yoga’ or through estrogen or progeste-
rone treatments. It requires considerable
amounts of bleak stupidity to go in for
eternal youth. They become the most piti-
able of creatures who, when youth is gone,
still want to give you the impression that
they are the blossoms of early morning.
Sensible people have nothing but sympathy
for these vain men and women who have
somehow missed the whole dignity and
purpose of Iife.

It 1s not in the scheme of nature that
anyone should always remain young. If
one’s life 1s not cut short, everybody’s
physical sheath, which St. Francis used to
call ‘brother ass’, will decline, flesh will be-
come loose, nerves will sag. There 1s nothing
in it for worry or shame. It is the law of
nature, that it takes a morning, a forenoon,
a noon, an afternoon, an evening, and a
night to make a full day. And every part
of the day has its own efficacy, purpose,
and beauty. The evening need not neces-
sarily be less beautiful than morning or the
sunny midday.

But for those who have not received
any religious training in their early youth,
and consider that this body alone is the
be-all and end-all of life, for them the
declining agc becomes a drearv thine.
They feel themselves cast out by the world
and live in the past. Thev do not know
how to live a forward-looking life because
this wretched body offers to them no pro-
mise for the future.

The case, however, is totally different
with those who have been nurtured 1n
true relision. They do mnot purposely
neglect the body, but they know there is
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an cver-renewing meaning in each stage
of lif, as there is in the changing seasons
of the year.

Undoubtedly, youth has a special beauty
of its own. Its beauty is the beauty of
creative power, both biological and other-
wise. Whereas the beauty of advancing and
old age 1s the beauty of serenity attained
through experience: it is the beauty of
growth In mind and spirit, which is far
superior to beauty of mere flesh, Those
who have been nurtured in true religion
from childhood, with advancing age mani-
fest a power and a glow which is hardly
ever seen in youth. Where others feel
frustration, boredom and disgust with life,
they experience a special sweetness in old
age, in spite of their failing body, because
through practice of spiritual discipline they
have come to experience in the depths of
their being an awareness of the ineffable.
Spiritual joy far outweighs the loss of even
all outer joy.

The real man is not the body. He is not
the mind. He 1s the Atman. Only true
religion brings one this awareness vividly
in~ experience. With this plenary ex-
perience of life man becomes a liberated
soul. Such a soul experiences unalloyed
bliss and happiness. He radiates and
transmits peace, light, and sweetness.

Even if one may not get liberated in this
hfe, whatever merits he earns 1n his life
through practice of true religion stand him
in good stead in the next life. He starts
the new life with an advantage 1n body,
mind, brain and soul, and in c:rcumstances
There is this Hindu teaching:

‘While tenanting an impermanent body,
he who does not acaquire moral and
spiritual excellence by austere discipline
of mind and body, out of his foolish-
ness, shall have to regret his fate when
he passes out of the body ...

‘The inclination to vice is not a freak of
chance: it is the effect of man’s previ-
ous acts., If in this world men enjoy

3
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intellectual eminence, physical charm,
muscular strength, shiniig heroism, en-
joyable ~ wealtn, and happy progeny,
they are certainly derivea from ewr
previous good deeds.’

1nerefore 1t 1s an established fact that

true religion not only helps you from the
womb to the tomb, but even beyond death
itself.

V1

It 1s obvious that 1n order to be able to
proceed to the great destination of iife,
through all its stages, we need to be pro-
tected from injury. In other words, we
require security of life and helpful inter-
personal relationship in society, How do
we get 1t? It can be got only on the basis of
the precepts of true religion, such as mutu-

ality, reverence for life, compassion, kind-
ness, and other-regard.

The Mahdabharata teaches:

‘One should never do that to another
which one regards as injurious to one’s
own self. This, in brief, is the rule of
righteousness., One, by acting in a dif-
ferent way by yielding to desire, be-
comes guilty of unrighteousness.’
‘Knowing how painful it is to himself,
a person should never do that to others
which he dislikes when, done to him by
others,” 14
The Bhagavad-gitg teaches:

‘Him I hold to bc the supreme yogsi who

looks on the pleasure and pain of ali

beings as he looks on them in himself.’ 12
The Dhammapada teaches:

"All men tremble at punishment, ail men
fear death. Likening others to oneself,
one should neither slay nor cause to
slay.’ 13

According to Confucius:

‘Consideration for the feelings of others,
not doing to them what you would not

11 Mahabhdrata,

‘Santi-parvan’, 259.20
12 Bhagavad-gita, VI, 32

13 Dhammapada, Verse 129

‘Anusasana-parvan’, 113.8;
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have them do to you, is the basis of
society.” 14

Likewise we read in the New Testament:

‘And as you wish that men would do
unto you, do so unto them.’ 13
1nis 1s the one voice of true religion

everywhere, on the basis of which endur-
g protection from injury is possible. And
this principle holds good in family, society,
national and international relationships.

Many of our conflicts in family, society,
nation, and the world at large, can be trac-
ed to violation of this golden principle of
human conduct, which is one of the funda-
mental principles of true religion.

V1
Life is not a bed of roses, as we all
know. Calamities, adversities, death,
discase, and suffering visit everybody.

Those who have no inner strength, no inner
endurance born of practice of spiritual dis-
ciplines cannot casily stand such impacts.
Sometimes people are driven out of their
minds by such situations.

Bhisma says in the Mahabhdrata:

‘When one’s wealth 1s lost, or one’s *qvife
or son or father i1s dead, one certainly

says to oneself, alas, it 1s a great sor-

row! But then one should with the help
of meditation try to kill that grief.” 16
Yet i1s the practice of meditation such an

easy affair, that when someone dies at
home, you just rise to Superconsciousness
and forget all about it? It requires life-long
practice for its own sake—and for the sake
of the Lord to whom it leads us—to be found
helpful at times of calamity. It is thus true
religion alone which can teach us to stay,
as the Gitd says, unperturbed in misery yet
without longing for happiness.

It is true religion alone which teaches us
even to look on sufferings as symbols of

14 Confucius: Analect, IV. 15. 2

15 St. Matthew, 7. 12
16 Mahdbhdrata, ‘Bhisma-parvan’, 174.7
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God’s compassion,1? and on disease as the
sort of ausierity He sends for our spiritual
growth. When the painful aeath of a dea-
rest one makes us almost insane, nothing
but the wisdom and sympathy of true reli-
gion can give us any real solace. There is
a very touching incident in the life of the
Buddha, illustrating this truth:

Krisha Gautami had an only son, and
he died. 1In her grief she carried the
dead child to ali her neighbours, asking
them for medicine, and ine people said,
‘She has lost her senses, the boy 1s dead.’
At length Krisha Gautami met a man
who replied to her request, ‘I cannot
give you medicine for your child, but
1 know a physician who can.’

And the girt said, ‘Pray tell me, sir, who
is it?* And the man replied, ‘Go to
Shakyamuni, the Buddha.’

Krisha Gautami repaired to the Buddha
and cried, ‘Lord and Master, give me
the medicine that will cure my boy.’
The Buddha answered, ‘1 want a hand-
ful of mustard-seed.” And when the girl
in her joy promised to procure it, the
Buddha added, ‘The mustard-seed must
be taken from a house where no one
has lost a child, husband, parent, or
friend.

Poor Krisha Gautami now went from
house to house, and the people pitied
her and said, ‘Here i1s mustard seed;
take 1t!” But when she asked, ‘Did a
son or daughter, a father or mother,
die in your family?’, They answered
her: ‘Alas, the living are few, but the
dead are many. Do not remind us of
our deepest grief.” And there was no
house but some beloved one had died
in it.

Krisha Gautami became weary and
hopeless, and sat down at the wayside,
watching the lights of the city, as they
flickered up and were extinguished
again. At last the darkness of the night
reigned everywhere. And she consider-

17 vide: Sri Sarada Devi, The Holy Mother
(Sri Ramakrishna Math, Madras 600004, 1949)
p. 334
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ed the fate of men, that their lives
flicker up and are extinguished. Aand
she thought to herself: ‘How selfish am
I in my grief! Death is common to all;
yet in this valley of desolation there is a
path that leads him who has surrender-
ed all selfishness to immortality.’
Putting away the selfishness of her
aftection for her child, Krisha Gautami
had the dead body buried in the forest.
Returning to the Buddha, she took re-
fuge in him and found comfort in the
dharma, which is a balm that will
soothe all the pains of our troubled
hearts.18

VIII

Even when through wanton lifelong vio-
lation of the principles of frue religion—as
a result of our own sinful work, the ripen-
ing of the fruit of our own karma—we have
reached the rock bottom of degradation,
dropped by the world beside the roadway
of life like a dying animal, even then it is
true religion alone—though we had always
shunned it—that comes to our rescue and
redemption. The sinner is never helped by
his sin. He 1is always and only helved by
true relieton. It is the only friend of the
friendless and the forsaken.

In this connection there is the story of
Upagupta and Vasavadatta:

There was a courtesan in Mathura nam-
ed Vasavadatta. She happened to see
Uvagupta, one of the Buddha’s disci-
ples, a tall and beautiful youth, and fell
desneratelv in love with him. She sent
an invitation to the youns man, but he
replied. ‘The time has not yet arrived
when Upacupta will visit Vasavadatta.’
The courtesan was astonished at the re-
plv, and she sent again for him, saying,
‘Vasavadatta desires love, not gold, from
Upagupnta.” But Upagupta made the
same eniegmatic revly and did not come.
A few months later Vasavadatta had a
love-intrigue with the chief of the arti-

I

18 Adapted from: Lin Yutang (ed): The
Wisdom of China and India (Random House,
New Yorkx, 1942), pp. 367-8

sans, and at that time a wealthy mer-
chant came to Mathura, who fell in love
with her. Seeing his wealth, and fear-
ing the jealousy of her other lover, she
contrived the death of the chief of the
artisans, and concealed his body under
a dunchill.

When the chief of the artisans had dis-
appeared, his relatives and friends sear-
ched for him and found his body. Vasa-
vadatta was hence secized, tried by a
judge, and condemned to have her ears
and nose, hands and feet cut off, and
to be flung into a graveyard.
Vasavadatta, though a passionate girl,
had been kind to her servants, and one
of her maids followed her and out of
love for her former mistress ministered
unto her in her agonies, and chased
away the Crows.

Now the time had arrived when Upa-
gupta decided to visit Vasavadatta.
When he came, the poor woman order-
ed her maid to collect and hide under
a cloth her severed limbs; and he greet-
ed her kindly, but she said with petul-
ance: ‘Once this body was fragrant
like the lotus, and I offered you my
love. In those days I was coverd with
pearls and fine muslin. Now I am
mangled by the executioner and covered
with filth and blood.’

‘Sister,” said the young man, ‘it 1s not
for my pleasure that I approach you.
It is to restore to vou a nobler beauty
than the charms which vou have lost.
‘T have seen with mine eyes the Tatha-
gata walking uvnon earth and teaching
men his wonderful doctrine. But you
would not have listened to the words of
righteousness while surrounded with
temntations, while under the soell of
nassion and yearning for worldly plea-
sures. You would not have listened to
the teachings of the Tatharata, for
your heart was wavyward, and you set
vour trust on the sham of your tran-
sient charms.

‘The charms of a lovely form are trea-
cherous, and auickly lead into temota-
tions, which have oproved too strong
for you. But there is a beautv which
will not fade, and if you but hsten to

the doctrine of our Lord, the Buddha,
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you will find that peace which you
never would have found in the restless
world of sinful pleasures.’

Vasavadatta became calm and a spiri-
tual happiness soothed the tortures of
her bodily pain; for where there is

much suffering there is also great
bliss.19

IX

We have covered the entire ground of
life, with its various vicissitudes, and even
beyond life; and we have seen that true
religion helps us always and everywhere.

But true religion never becomes a real
stream of power coursing through one’s life
unless .1t springs from one’s hunger for
God. Until and unless the thirst for libe-
ration, from the bondage of ignorance and
Iimitations of life, becomes the passion of
our soul, religion does not become true in
our life.

When the motive force behind righteous-
ness is the help one may get out of it, in,
getting smoothly through life, then our ‘reli-

el el

19 Adapted from Paul Carus: The Gospel of
the Buddka (Open Court Publishing Co.,
Chicago, 1902), p. 179
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gion’ can be anything between pretension
and shopkeeping. Then it is at best only
a refined sort of materialism, which cer-
tainly is not true religion. And such righte-
ousness cannot bear the challenge of ad-
versity: this breaks it down in no time.

But righteousness that springs from love
of God and from the yearning for continuing
in His love, is indestructible. This is the foun-
tain-source of true religion, expressing itself
in life as truthfulness, purity, self-control,
non-violence,  forbearance, compassion,
equanimity,  detachment,  other-regard,
straight-forwardness, and longing for libera-
tion or enlightenment.

Whoever a person may be, whatever his
situation in life, his aspiration, needs, or
difficulties—in every situation, everywhere,
true religion always stands by him and up-
holds him. Not only that, if he passes
away before attaining enlightenment, true
religion carries over to him in the next life
the merits earned by him in this life.

Yes, religion i1s not the friend of one life
alone: it is our eternal friend, life after life.

(Concluded)

SERMONETTES AT ST. MORITZ—XI

SWAMI YATISWARANANDA

Important factors before beginning spirit-
ual practice are: controlled life, diet, exer-
cise, and rhythmic breathing.

Practise moderation in your activities as
well as 1n your thinking. Do not get excit-
ed. Eat only that which you can assimi-
late. All spiritual aspirants should do
physical exercise—not of the violent type
but enocugh to keep the body in good trim.
Exercise removes lethargy, improves cir-
culation, and keeps the brain healthy. Take

proper care of your stomach as well as
your brain. They should not be over-

strained.

We must control our moods and have
physical and mental rhythm.

Sit down quietly. Choose your own
posture, easy and comfortable. If you find
it difficult to sit in one single posture, have
an alternative posture. But keep the back
and neck straight. The bcdy must be

at perfect rest, steady and relaxed,



1976

Fill your mind with good thoughts. Send
out good thoughts to the world. Then
salute the great Prophets of world religions.
Pray for yourself and also for others.

All these steps are to be followed not
mechanically but consciously, intelligently,
creating the right mood for meditation.

Practise rhythmic breathing. Breathe in
purity, breathe out impurity. Imagine all
your impurities are leaving you. Watch
your breath. This is in itself a bit of con-
centration. The mind will thereby begin to
come back to itself.

Now seck your centre of consciousness.
Fvery one must have a fixed centre of con-
sciousness. This is very important. It is
the meeting place of God, the soul, and the
mind. Forget the body and rise to the
thought-plane. Fix your centre of consci-
ousness. Imagine your soul to be a point
of lightt From the point come to the
circle or the infinite space, that is, the
Divine.

¥

Imagine the spinal cord as a staircase.
The different planes of consciousness are
the different floors. The nerve currents are
flowing up and down. First choose care-
fully your centre of consciousness. For very
emotional people it is better to choose the
brain as their centre. Intellectuals should
choose the heart as their centre of consci-
ousness. But never choose any centre lower
than the heart, It is always better to
choose higher centres.

When you are in a higher centre, you may
feel the null of lower centres. You should
learn the technique of controlling the down-
ward pull. The point of contro], the centre
of gravity is within. Only we should use
it properly. '

All these planes are to be taken more in
a psychical than a physical sense.

%

How to meditate on God? How to con-
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ceive of Him? In the East various symbols
are used for this purpose.

You may look upon the Divine as a vast,
infinite space and yourself as a point.
Merge the pomt in the infinite space.

Or you may look upon the Divine as an
ocecan of light and yourself as a bubble of
light.

Or you may imagine a stream of consci-
ousness flowing within towards the ocean
of divine Consciousness and Bliss.

Or you may imagine yourself to be a
bird flying in silence in infinite space.

All these are imaginations but they are
not vain imaginations. They are imagina-
tions about the Real.

Always take the heip of such higher
symbols. Among these, sound symbols are
perhaps easier to use. Repetition of some
holy sound symbol and dwelling on its
meaning, called japa, is a great help to
meditation. When jagpa is done rhythmi-
cally it can develop into a steady stream of
thought-current without any break., This
culminates in absorption in the Divine.

¥

The most important point in all these
meditations is to look uvon yourself as a
soul, a Spirit. You are different from the
body: you are a spiritual entity. We are all
sparks of the Divine. We must rise above
body-consciousness. Meditation must help
us in achieving this. That alone is true
meditation. |

Until we attain it, what we do is all only
plaving at meditation.

Rise above childish ways of leading a
spiritual life. Take uv this life in all seri-
ousness. Praclise spiritual disciplines sys-
tematically. Rise to higher planes of con-
sciousness through tremendous effort. Wor-
ship the Divine by rising to the plane of
the Divine. Reach the point of contact
between your soul and the Divine and enjoy
the pure bliss of divine communion,




TRUTH TO ONESELF

I

This above all —the Poet says —, to thine own self

~ be true; and — mark the drift of his continuing words —
it must follow, as the night the day, thou canst not then
be false to any man. — But we ar¢ false to many

a man, and many a man is talse to us:

untruth to self is cause of it — where sclf means
universal self, the God in man, which is not born

and does not die.

Now truth is so divine a thing, should God backshde
from truth, we’re told to stick to truth, and let God go;
but God is truth, and truth is God, and to grasp truth
is to have a hold on the reality called God.
It is to be properly man.

I gave up all, the True Man said, but give up truth
I could not, else my giving up might any moment
have been voided of its truth, and ceased to be.
Before all prayer and practice, back of all creeds
and dogmas, truth-treading is religion

in this present age. Whose life is true,

‘he comes to the light.

Things have come to such a pass, you want to say,

that religion is a luxury, and character’s

the needed thing today. To that I'll not object,

but ask you this: what is this ‘character’ you talk about?
Is’t not at core a fundamental truthfulness?

Is’t not an integrity, a sincerity,

a simplicity, that scorns not liz and craft alone,

but any touch of tactic, and never

rakes advantage? And when there’s cause for fear,

is it not truth to truth gives strength and courage then?

And do you see that in this core’s a core — the truth
possessed? FEach man has it in guality his own.

It is the substance of the man. It is

the intuition, faith, and vision of him

in his whole being, and fashions his life’s aim.

It’s mixed up with illusions; and as these get destroyed,
the truth he’s full of’s trued to that which 1s the Full,
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TRUTH TO ONESELF

I1

Ttruth-grasping is a several-fisted thing, and these fists

will fight each other till we find the principle of peace.
True to higher self, or to the high and low compounded
that we are? The fight is that. If true

to supernature, can I be true to nature too?

A blend of both am I. Won’t nature take revenge

if 1 aspire too high? Is truth to self

a viable ideal? O my self, show me

the way to my sclf — the sclf that i1s the truth.

How know truc from false in these more inward things?

Friend, 1 reply to my self, say not true from false,
but true from less true; think not of high and low,
but of single seif not seen as ’tis. We have to start
from faith in One that has no other. Not that

the faith will go when the knowledge will come:

the faith js the knowledge, not known as such.

We possess what we seek: the wise have declared it.
In essence we qre the integral knowledge:

the work’s in removing the cov’ring.

Sure, I must do the best I know: but what is that?
What’s read or heard, 1 know, and yet I do not know.
If knew, I'd do; but that I do not do.

And what I smoothly do is not the best 1 know.
When 1 don’t find it in myself to do that which

I know I ought to do, 1 have to look

at what’s beyond the gap to leap it. To struggle
on the hither side, by screwing up my will,

or arguing within my mind, will not

get me across. Attention on the further side.
gap and leaper of the gap forgot, will land me there
if I but wait, and wait, 1a faith. I’'m lifted

from the lower by attention higher placed.

My effort will not cause advance; yet effort
absent, no advance.

I

But how can we be steady in our stcadiness

to truth? On destiny does 1t depend? Or on
a pill? — Not in our stars, or sciences either,
but in ourselves the power lies hid. It’s more
a drawing than a driving power. It is

183
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the beauty of the self’s own truth that draws us,

though know it we may not.

As aims and objects of desire that beauty’s
camoutlaged and rarefied; and our desire’s
dispersed among those aims and objects.

Not will power we lack, though’t seem we do,
but the dispassionate discernment

to utilize the power we’ve right now got.

By dispassion and discernment, if steadily

kept up, our aims converge in one.

By this means too

the self is brighter seen, and thereby draws more strongly.

It’s my own crooks and crannies my course of life

must straighten out.
and not another’s.

That’s why my course must be my own,
These present tasks and trials

are fossil echoes of my former acts and thoughts.
When bravely faced, and yet in all humility,

first their hard corners, then they themselves, dissolve.
The solvent is my readiness to face them.

The way will open up as we are true to truth,

or self, and steadfastly live in it.

We have it

from a truth-full Source: the truth shall make us free.

—3S. P.

SOME CONCEPTS OF SILENCE AND SOUND IN SANSKRIT

PrOF. K. SUBRAHMANIAN

The Vedas and Upanisads uniformly
proclaim the supremacy of silence over
sound. God is described as Silence as He
cannot be described in words. The finite
words cannot adequately describe God
who is Infinite. God can be compre-
hended only by a silent mind, a mind that
1s still.

One of the words for a sage in Sanskrit
is mauni or muni—one who observes
mauna or silence. This Vedic and Upani-
sadic concept of a saint holds good for
saints 1n India even today. Most people
believe that the saints can transform
peeple through their potent sience. This

may partly be due to the mythological
story of Lord Siva who is said to have
taken on the form of a boy to instruct
elderly sages on the truth of Brahman.
He, as Daksinamiirti, is said to have ins-
tructed them through silence—mauna-
vyakhyad - prakatita - parabrahma - tattvam.
There i1s no temple for Daksinamiirti any-
where in India. But his idol is found
almost always under a tree—usually a
banyan tree. In Sanskrit literature he is
generally referred to as mauni guru or
jiana-pandita, the silent preceptor or pre-
ceptor of wisdom,

The idea of silence runs through all
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Sanskrit literature and the silent sage has
been and 1s still being respected in India:
silence and stillness are not equated with
dumbness and immobility. This is a basic
aspect of the philosophy of Hinduism,
especially of the schoo]l of Advaita or non-
dualism.

The non-dualistic school of Vedanta
pre-eminently believes that nothing in this
world can be understood well till one can
understand himself totally. Any attempt to
understand other things without under-
standing oneself will result only in partial
success. Self-realization must be the u'ti-
mate aim and endeavour of every human
being.

Advaita Vedanta maintains that the
human intellect can never comprehend the
nature of Brahman. Brahman can be
‘known’ only through intuition, never by
logical enquiry or analysis. The Real at
the heart of the world is reflected in the
infinite depths of the soul. °‘As the same
non-dual fire, after it has entered the world,
becomes different according to whatever

it burns, so also the same non-dual Atman.

dwelling in all beings, becomes different
according to whatever it enters. And It
exists also without.”! It is through quiet-
ing the strivings of the will and the empi-
rical intellect that conditions are szid to be
attained for the revelation of the Supreme
1n the individual soul. ‘Therefore having
become calm, subdued, quiet, patiently
enduring and collected, one sees the Self
in the self.’2

Thus mauna is advised for leading the
soul forward to contemplation. A chatter-
ing mind is considered a stumbling block
to reahization. It is only silent meditation
that will enable one to fully realize the
Self within. Verbal prayer is recommended

P

L Katha-upanisad, 11. ii, 9.
2 Brhaddrenyaka-upanisad, IV, iv. 28.
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in the 1nitial stages but only as a means to
silent meditation.

“Worship, reciting of God’s Holy Name,

And meditation, mainly are performed

By body, voice and mind, and they
excel

here set

down.” 3

‘Constant repeating of the Holy Name

Is more than praise, at length the voice

will sink

To silent repetition in the Heart,

And 1n this way 1s meditation learnt.’ 4

‘His form is not an object of vision; no

onc beholds Him with the eye. One

can know Him when He is revealed by

the intellect free from doubt and by

constant meditation. Those who know

this become immortal.

‘When the five instruments of know-

ledge stand still, together with the mind,

and when the intellect does not move,

that 1s called the Supreme State.

“This, the firm control of the senses, is

what is called yoga. One must then

be vigilant; for yoga can be both bene-

ficial and injurious.’5

‘Utterly quiet,

Made clean of passion,

The mind of the yogi

Knows that Brahman,

His bliss is the highest.’ 6

The concept of silence has influenced

almost all aspects of Indian life. The role
of silence in classical music, for instance,
has been lucidly explained thus:

‘Part of the Hindu sacred music can be
found 1n its inducement to silence,
within ~ which transcendental ecstasy
may be experienced. The significance
of silence is seldom understood by
western audiences. For example, dece-
laration of rhythm and decreasing loud-
ness of sounds at the end of a perfor-
mance may not merely fade into
silence but be projected into a pro-
founder silence by continued plucking
motions for visual appearance after
actual plucking has ceased. Western

Each other 1n the order

3 Ramana Maharshi:
4ibid., 6

5 Katha-upanisad, 11, iii, 9-11

6 Bhagavad-gita, VI. 27 (translation by Swami
Prabhavananda and Christopher Isherwood)

Upadesa-saram, 4
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anxiety cannot restrain itself from
breaking (rudely) into applause; but the
longer the pause before applause, the
greater the quiescent effect, the achieve-
ment of the artist, and the appreciation
by the audience.’”?

The concept of silence has so influenced

people in India that even today the ortho-
dox observe silence one day a week.
Gandhi used to observe silence on Mon-
days. Some of the modern saints like
Sri Ramana Maharshi and Yogis like Sri
Aurobindo were noted for their mauna.
The essential difference between a true
and a false saint is that a true muni com-
municates §anti or peace through his
mauna, whereas a false one does not. The
latter’s mauna must be considered super-
ficial. Even very illiterate people in India
believe in the efficacy of silence. They
believe that their doubts will be cleared
and answers given to their mental questions
In the presence of a silent sage. For this
reason a sage 1s held in high esteem, as he
1s of service to many. He may not ‘do’
anything outwardly; but his very presence
is effective and forceful. This is attributed
to the power of his silent meditation by
which he communes with his Self.

Sound: Sound is called sfabda in Sans-
krit. Brahman is said to manifest Itself
through $abda also, and that aspect of
Brahman is  called  Sabda-brahman.
Sr1 Krsna declares Himself to be Sabda-
brahman?® Also, in the Gita, He says, ‘Of
words I am the one syllable Om: of sacri-
fices I am the sacrifice of japa (silent re-
petition).” 9 God is both silence and sound.

However, silence is always given a more

basic 1mportance than sound, in the Hindu
scriptures. Sound must be used as a means
to silence, for self-realization.

TA. J. Bahm, ‘Comparative Aesthetics’,
Journal of Aesthetics and Criticism, Fall, 1965,
p. 110

8 Srimad Bhagavatam, V1. xvi. 51

VYGua, X. 25

The Vedas are known as srutis, texts
that are heard. They were handed down
orally for many centuries before being
written out. Even today, though they have
long been in written form, no one associates
them merely with reading. Brahmins, well
versed 1n the Vedas, recite them without
referring to any book at the time of re-
citation. In them therefore, one finds the
usual formulaic patterns associated with
literature for oral transmission.

Further, the Hindus never believed that
the Vedas were composed by mere men.
It is held that either they were taught by
Brahma, the Creator, to sages, or they re-
vealed themselves to great sages who were
‘seers’ (rsis). ‘The Vedas are considered
eternal (sandtana). Despite many changes
in the history of India, the Vedas have re-
mained essentially unchanged throughout
the centuries. The prayers of Hindus to-
day are the same selections of Vedic
verses that were used at Ieast three
thousand years ago. All Sanskrit literature
written after the Vedic period appeals to
the Vedas as authority. Different systems
of Hindu philosophy have vied with one
another to prove that one was superior to
the other in its strict adherence to the
Vedas. Yet of course, each system tried
to interpret the Vedas in its own way.

The Vedas are to be learnt from a guru,
a teacher. ‘In order that a seeker after
Brahman may understand that FEternal’,
says the Mundaka-upanisad, ‘let him, fuel
in hand, approach a guru who is well
versed in the Vedas and always devoted to
Brahman.’®  The function of a good

teacher is not only to teach through word

but also by his life. A guru is an gcdrya
—one wWho knows the essence of the scrip-
tures and practises 1t himself. Again the
purpose of the study of the Vedas is not

10 Mundaka-upanisad, 1. it. 12
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only to enlighten the intellect, but to purify
and enrich the soul:

‘Pleasant indeed are the study and
teaching of the Vedas!

He who engages in these things attains
to concentration of mind,

And 1s no longer a slave to his pas-
sions;
Devout,
Spirit,
He rises to fame and is a blessing to
mankind.’ i1

What the student learns first from the
teacher 1s sravapna (hearing). The em-
phasis here is on oral communication,
listening, and  memorization. After
§ravana, there should be manana (reflec-
tion), followed by nididhyasana (medita-
tion) for getting direct experience (anu-
bhava). Manana is mere mental accom-
plishment if it is not followed by nididhya-
sana. After the Vedas have been learned
and assimilated, the student is expected to
transmit them  to others  orally.
Even today the injunction that one should
hear and/or recite the Vedas holds good
in India. No one learning the Vedas in
the traditional manner is asked to read the
Vedas,

Together with the $rutis, there are smirtis
embodying, among other things, the laws
for individual and social conduct formu-
lated by saints and sages. Smrti means
memory. It has however come to be used
especially in reference to writings devised
to fix 1n mind the spiritual precepts taught
and 1mplied in the Vedas. The smytis
have always possessed only a secondary
importance as compared with the Vedas.
If a saint’s vision contradicted that of the
Vedas, that saint’s vision was set aside, as
it was personal whereas the eternal Word
of the Vedas was and is impersonal.
Smrti i1s of time, whereas §rut/ is sandtana

self-controlled, cultivated in

1% Satapatha-brahmana, Madhyanddini-égkha’, XI,
v. 7; ‘Svidhyiya Praamss’, 1

SOME CONCEPTS OF SILENCE AND SOUND

187

(eternal). Whoever knows anything knows
it through the eternal Word.12

It is considered by all Hindus that it is
good to the soul to listen to recitation of
the Vedas. There is a great revival of
interest in the Vedas nowadays, and people
tlock to any place where they are being
recited. Most of those who listen, having
little knowledge of Vedic Sanskrit, do not
have much idea of the meaning of
what is being recited. Still it has a tre-
mendous psychological effect on them.

Vedic recitations begin with the syllable
Om. In the Upanisads Om is represented
as the symbol of the Supreme, and one is
enjoined to meditate on this. Concentra-
tion on Om is known to develop one-point-
edness of mind.

There i1s a story that when the creator
God, Brahma, meditated on his Creator, he
heard in the shrine of his heart the eter-
nal word Om, the seed of all knowledge
and thought. Gradually all the other signi-
ficant sounds manifested themselves, and
through these Brahmji came to know the
wisdom of the Vedas. The Upanisads re-
peatedly suggest the mystic symbol Om as
the most important aid to meditation.

“The essence of all these beings is the
earth; the essence of the earth is water;
the essence of water is plants; the ess-
ence of plants is a person. The ess-
ence of a person is speech; the essence
of speech is the rk (hymn). The essence
of the rk is the sdman (chant). The
essence of the sdman is the wudgitha
(Om).
“That is the quintessence of the ess-
ences, the Supreme, the highest, the
eighth, namely the wdgitha. 13
As Dr. Radhakrishnan, with his vast
scholarship of the Upanisads and other

Hindu scriptures, points out:
‘In Indian thought this symbol Aum

12 Sgntaraksita : Tattvasangraha (with the com-
mentary Pafjika by Kamaladila, Gaekwad’s Ori-
ental Series, 30-1, Baroda, 1926), verse 828

13 Chandogya-upanisad, 1. 1. 2, 3
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({Om] stands for many things. Every
kind of trimty is represented by Aum.
Being, non-being and becoming; birth,
iife and death; past, present and future;
Brahma, Visnu and Siva. The concep-
tion of Brahma, Visnu and Siva em-
nhasizes the different aspects of the one
Supreme which contains the three con-
ditions. God by a free act of His will
creates, or more philosophically posits,
an eternal universe. This poditing God
is Brahma. He views it, contemplates
it, sustains it, enjoys 1t as being dis-
tinct from himself. This God 18
Visnu. He receives it back into his
own umty as an indissoluble element
of his being, then he i1s Siva.’ 14

Hindus believe in the sure efficacy of the

“syllable Om. By its constant repetition
with faith the mind becomes still and the
immeasurable manifests 1n this silent mind.

Even as good music can mduce many
moods, so proper repetition, with medita-
tion, of the syllable Om can lead one to an
advanced spiritual state.

‘Taking as the bow the great weapon
of the Upanisads, one should place in
it the arrow sharpened by meditation.
Drawing it with a mind engaged in the
contemplation of that (Brahman), O
beloved, know that imperishable Brah-
man as the target.

“The syllable Om 15 the bow: one’s
seif, indeed, 1s the arrow. Brahman is
spoken of as the target of that. It is
to be hit without making a mistake.
Thus one becomes united with it as
the) arrow (becomes one with the tar-
get).

"He 1n whom the sky, the earth and the
interspace are woven, as also the mind
along with all the vital breaths, know
him alone as the one self. Dismiss
other utterances. This is the bridge to
immortality.,

‘Where the arteries of the body are

brought together like the spokes in the

centre of a wheel, within it (this self
moves about) becoming manifold. Me-
ditate on Om as the self. May you be

148, Radhakrishnan: Indian  Philosophy
George Allen & Unwin, Ltd.,, London, 1971),
Vol. 1, p. 185 (f.n.)
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successful in crossing over to the far-
ther shore of darkness.” !5

When one repeats any word for a long
time, it seems to cease to have any mean-
ing. But in the case of a potent word like
Om, it will eventually stir into motion
some subtle force in the body which will
help one toward realizing oneself. Such
a word becomes more and more effective
with greater concentration. This is a form
of psychic perception,

The idea of psychic perception 1s part
of the philosophy of the Yoga system.
Yoga literally means ‘joining’; and here it
is the joining of the soul of man with the
supreme soul. As this 1s accomplished by
control and concentration of mind, Pataii-
jali, father of the Yoga system, defines it
thus: ‘Yoga consists in the restraining of
the spontaneous activities of the mind-
stuff.” 6 It 1s a search for the eternal as-
pect of man’s life. Yoga affirms that there
1s another world than the one we normal-
ly apprehend through our senses. Yoga
helps man to acquire a better and higher
level of consciousness through the control
of the different elements of human nature,
mental and physical. The aspirant of
Yoga practises among other things breath-
control, and concentrates on some syllable
or holy form, if such appeals to him. The
mind can become stilled through such
practice, and then the aspirant can reach
what 1s called samadhi—a prolonged state
of profound meditation in which Truth is
reveaied. He who has gained internal
caim has an intuitive insight into the truth
of things. They are called Yogis who have
thus dissociated themselves from Nature.
The Yogis, from the first, practise concen-
tration on the mystic syllable Om.

‘The word which expresses God is Om.
The repetition of this, and meditating
on 1ts meaning, is the way. From that

rulir,

15 Mundaka-upanisad, IL ii. 3-6
16 Patafijali: Yoga-sitras, 1. 2
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1s gained (the knowledge of) introspec-
tion, and the destruction of obsta-
cles.” 17

From Vedic times until the present day,

Om has been accepted both as being one
with Brahman and as the medium (or
Logos), connecting man and the Supreme
Reality. The meaning of Om gradually
developed, 1n the hands of the philosophers
of what is called sphota-vida or philo-
sophy of the word. It 1s 1nteresting to
note that there is a close parallel in the
Vedas to the beginning passage of St
John’s Gospel.l8 It is thus helpful for a
Yogi to concentrate on the mystic syllable
Om. The Upanisads also describe another
method for concentration with the aid of
sound;:

‘By closing the ears with the thumbs
they hear the sound of the space with-
in the heart. There 1s the sevenfold
comparison of it—Ilike ' rivers, a
bell, a brass vessel, a wheel, the
croaking of frogs, rain, or as when
one speaks in a still, windless place.
Passing beyond this 'variously charac-
terized (sound) they disappear (become
merged) in  the supreme, the non-
sound, the unmanifest Brahman. There
they are unqualified and indistinguish-
able, like the various juices that have
reached the condition of honey.’ 19

17 ibid., 1. 27-9

15‘In the beginning was the word and the
word was with God, and the word was God.’
Similarly, in the Vedas we read, Prajapatir vai
idam agre asit—in the beginning was God;
Tasya wvag dvuiliyg dasit—with whom was the
word; Vag vai paramam Brahma—the word was
very God.” However there are differences bet-
ween the Hindu and the Christian approach to
Logos or divine Word. According to the Hindu
mind, the universe 1s the form behind which
stands the inexpressible sphota or wik (Logos)
whereas the Christian Logos 1s not considered
as the material cause of the universe., Again
the Christian Logos was incarnate only once, in
the person of Jesus, whereas the Logos of the
Hindus was, 1s and will be incarnate in all be-
ings, each of whom may ultimately realize God
through the power of that same Logos.

18 Maitrayant-upanisad, V1. 22
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Another major branch of Hinduism, the
Tantra, has especially concerned itself with
mantras or mystical formulae. Mantra
literally means something that saves him
who meditates on 1t. 1t i1s not a mere
word or words, but is a concentrated
thought of great power, revealed to a rs¢
(seer) in an hour of profound illumination.
Some of these sounds are thus used as
supports for concentration. These maniras
reveal their message only during medita-

tion. Their meaning does not necessarily
belong to a national Jlanguage, to the
language that serves to communicate

ordinary experiences. Mantras are learn-
ed from the master’s mouth and they have
to be received orally in order to have the
right effect. Uttering the mantra must be
preceded by purification of thought.

Each deity has a bija-mantra, which is,
literally, its ‘seed™—its very being. The efhi-
cacy of the mantras is said to be due to the
fact that they are the deities which they
represent. The mantra 1S pOWMEI-—pPOWET
in the form of sound—; it 1s manifested
sabda-brahman, Brahman in the form of
sound.

The psychology of perception according
to the Tantra scriptures is that when an
object is perceived by the mind, the latter
‘takes the form of the object perceived.
This is called a mental vrrti (modification).
It is the function of Yoga to suppress these
vritis. The mind—as vrfti, for the mo-
ment—1s thus a representation of the outer
object. The mind has two aspects: one
in which it acts as the perceiver, the
other in which it is the perceived, 1n the
form of mental modifications. The mind,
in this way, is both the cognizer and cog-
nized. But finally, the mind which con-
tinues to think devotedly of the Divinity
which it worships (istra-devata) can become
one with that devara. This is a funda-
mental principle of Tantric discipline,

Any object perceived is called i Sans-
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krit artha. Again, that aspect of the mind
which acts as perceiver is called by the
Tantra sabda or nama (name), and that
aspect in which it is its own object is
called artha or ripa (form). When any
mantra is fully practised, the artha appears
to the mind.

It 1s also believed by Tantrics that the
cosmiC energy In man can be roused by
meditating on the various centres of the
body, said to be each in the form of a
lotus. There are six of these, called
cakras, arranged along the spinal column
as different centres of consciousness. The
petals of their ‘lotuses’ total fifty, as do
the letters in the Sanskrit alphabet, and
the number for any specific lotus is said
to be determined by the disposition of the
subtle nerves (nddis) around it. These
petals bear subtle sound-powers.

The mantra, which the Tantra belicves
to be eternal, acquires great strength when
it becomes ‘awakened’ in meditation, and
begins to move in the susumnad-nadi
which is said to be the most subtle of all
nerves. Through proper meditation all
the cakras can be brought to function.
The Tantra recognizes four distinct forms
and stages of sound, namely, pard, pas-
yanti, madhyama, and vaikhari. None of
the first three stages is audible to ordinary
sense: it is only vaikhari or manifested
sound, that is audible. The vaikhari is

uttered through the mouth, the madhyama

remains in the heart, the pasyansi in the
navel, and the pard in the lower abdo-
men.20

Modern linguistics recognizes only the
vaitkhar? sound. However, by fabda-
brahman, the Tantra does not mean
va’khari sound, but the parg sound that
is said to be the dynamic source of the
universe. Kundalini (the coiled-up spiri-

20 Praparicasara-tantra, 1I. 43

tual energy in every living being) i1s des-
cribed variously as a snake, a goddess, and
coiled-up luminous energy. When the
sleeping goddess is awakened through the
grace of the guru, all the cakras are quickly
traversed. Identified with Om, kundalni
possesses all the attributes of all gods and
goddesses. It rises through the six centres
until it reaches the highest Ilevel—the
sahasrara in the cerebrum—and in this
occurs a mystic union with the supreme
Lord, who resides there, Then it is that
one attains transcendental consciousness.

It is even said by some that the true
meaning of some of the mantras lies 1n
their absence of meaning, and that by
meditating on their meaninglessness one
can come to understand the unreality of
the world. If repetition of mantras annuls
the ‘reality’ of the world, this is a first and
major step towards reaching a deeper real-
ity. The transcending of conventional
semantic notions is a precondition to
further experience.

However, whatever be the principle be-
hind it, it is still believed in India that
repetition of a holy name or of Om will
cleanse the mind of the aspirants. The
name itself represents God to most people ;
and its repztition makes the spiritual
power and attributes of the chosen Deity
gradually to permeate the worshipper’s
mind. Gandhi used to repeat the name of
his favourite deity, Rama. Japa, or the
devoted repetition of a name of God, 1s
considered efficacious and advocated 1n
Sanskrit devotional literature, and is today
widely practised by both the educated and
the illiterate throughout India. Composi-
tions like Lalitasahasranama, Visnusahas-
randma (thousand names of Lalitd, Visnu)
are basically just a string of a thousand
(sahasra) names of the Goddess Lalita and
God Visnu, respectively, These are metic-
ulously recited by the faithful. That the
Goddess is ‘one who loves to hear Her
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name recited’ (nama-parayana-prita)2t is
one of the attributes mentioned in the
course of the first-named composition.
The thousand names are mostly derived
from the attributes of the God or Goddess
in question.

"The gods and goddesses are also said to
be pleased by music (sangita-rasika), and
when pleased, can readily bestow grace on
the worshippers. There are many re-
ferences in Sanskrit literature to the possi-
bility of self-realization through music.
Narada, one of the sages mentioned in the
Hindu scriptures, is described as singing
al]l the time the praise of God. Though a
muni (sage), he is noted not for his mauna,
silence, but for his devotional music.
Again, Lord Krsna is said to have swayed
the entire universe by the music of His
flute. It is interesting to note that scientific
experiments regarding the effect of music
on plants and trees have shown that these
thrive and yield better if they are exposed
to music.

However, it should not be assumed that
the entire Sanskrit literature has been of
the same view regarding sound. As for
silence, there was never any dispute regard-
ing its being an aspect of Brahman. With
regard to sound however, there have been
differing views. This is brought out es-
pecially in the schools of Mimamsa and
Nyaya in their discussions of the validity
of the Vedas.

In the Mimamsa school, testimony or
verbal authority is said to be of two types:
personal, and impersonal. The latter is
the testimony of the Veda, which has in-
trinsic validity. The validity of the former,
however, is dependent on the trustworthi-
ness of the person in question. It may be
marked by error, and may be contradicted
afterwards, But the Veda is not the work
of any single person. According to

M. Lalita-sahasrangma, V, 732
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Mimamsa, it is timeless and authorless.
To uphold the timelessness and authorless-
ness of the Veda, the Mimamsi puts for-
ward the theory that words and meanings
as well as their relation are all natural and
eternal.

Thus the Mimamsa asserts, for example,
that sound is eternal: it is a quality of the
akdasa (ether) and eternal like it ; the beat-
ing of a drum reveals it to our ears, but
does not call it into being ; when any letter
is pronounced we recognize it with an ab-
solute certainty which would be impossible
if- its existence were momentary.

A word (Sabda) is made up of two or
more letters (varnas), and according to the
Mimams3 1s an aggregate of the letters and
not a whole, though the letters must occur
in a particular order. A varna is regarded
as an articulated sound, which is in its
essence ecternal, omnipresent and integral.
When a varna is pronounced in ten different
ways, they are not ten different varnas but
only ten different manifestations of the same
varna. Therefore a word, which is an
aggregate of two or more eternal varnas, is
sald to be itself eternal. A word doss not
signify the particular things which come in-
to existence and pass away, but the eternal
universals underlying these particulars.
Hence the meanings or the objects denoted
by words, being universals, are eternal and
unchanging, The relation is said to be
natural and eternal.

The Mimamsakas thus feel there is a
natural relationship between the word and
its meaning. They propounded this theory
because as the Vedas, according to them.
were revealed and not the result of human
endeavour, the words of the Vedas also
must have existed from eternity ; hence the
relationship between sound and sense must
have been natural and not conventional.

This view has however been rejected by
other schools of thought. For example, the
Nyaya-Vaisesikas advocate the conventional
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origin of the relationship between words and
and their meanings: they maintain that
the relationship between the word and its
meaning cannot be natural, as evidenced by
the fact that the word fire does not burn the
mouth nor does the word honey sweeten the
mouth.%2

‘The Nyaya also believes in the authority
of the Veda, but it regards the Veda as the
work of God, and so challenges its author-
lessness. Further, the Nyaya rejects the
doctrine of the eternity of sound. For this
view it gives three reasons: that sound has
a beginning, that it is perceived by an organ
of sense, and that, like everything else, it
has attributes. It holds that every word is
significant and that we understand its mean-
ing when we hear its last letter. On hearing
as a last letter w, we recollect the previous
ones ¢ and o, and understand the whole
word cow. We ‘understand’ the object signi-
fied, by means of the conventional associa-
tion between the word and its object.22 The
same sound may of course be uttered in
different ways and with different accents.
If we recognize a sound, as we do, when
pronounced by different people at different

A2 Mimamsgdarsanam : The Mimamsd-sgfras of
Jaimint (with the commentary by Sabara and the
coms.  Prabhg, Tantravdritikd, and Tuptikg .—
Anandashrama Sanskrit Series 97, Poona 1929), I.
I, 5

B Nydgyasitras of Gautama (with the commen-
tary by  Vitsyayana, Anandashrama  Sanskrit

Series 91, 1922) , 11, 1, 55
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times, it 1s because of the identity of the
specific character (jati) of the sound which
always accompanies it whenever it is uttered.
The idea of jati here is the same as the
modern idea of a phoneme.

I have thus discussed some of the impor-
tant views on silence and sound in Sans-
krit literature. My object has been to
show that in Sanskrit, silence and sound
arc not different, opposite and irreconcil-
able entities. They are both aspects of
Brahman—one complementing the other.
Silence is not mere passivity; it is not a
rejection of cosmic activity, Silence does
not reject the world, but sustains it. In-
exhaustible, disinterested activity is pos-
sible only when man finds within himself
silence. Unfortunately this silence is often
confused with mental inactivity or laziness.
The silence referred to in Sanskrit litera-
ture 1s the silence of the spirit, which is
the condition of a greater knowledge and
power. The inner silence is a first step to-
wards true universality. When there is no
sense of ‘'me’ or ‘mine’, whatever is uttered
in that ‘silent’ state will be charged with
power and that becomes a mantra. In
such an individual there is no separate ego
to 1nittate anything: it is the Transcen-
dent that moves out, as it were, through
his individuality into the action of the uni-
verse. The ‘sound’ that emanates from
true silence, i1s as potent as silence itself.

Essentially this seems to be the view of
silence and sound in Sanskrit.
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HIGHER EDUCATION AND SOCIETY: NEED FOR
MUTUAL RESPONSE

There has been since independencte 1in
India, a phenomenal increase in tiie number
of colleges and universitiecs—and with that,
of the debate over education. Many get
exercised over the supposedly less attention
being paid to secondary and elementary
schools. If the larger section of the nation,
they would ask, remains morassed n illit-
eracy, what good will it be to have a few
very highly educated? Should we give
higher education to a few and deny literacy
to the masses? Others say in reply that
higher education cannot be denied to those
who seek it; and that there has been a great
deal of demand for higher education. Fur-
thermore, education should aim at the high-
est. The nation needs skil}, learning, leader-
ship of the highest order. Still, since truth
seems to lie often in the middie of the road,
both arguments would seem to have merits.

Literacy of the general populace should
no doubt top our priorities; but the literacy
of the laity cannot be casily defined: it 1S
necessarily related to the society and time,
to the demands made on response and
awareness. The more complex the image of
the society is in the individual conscious-
ness, the more sophisticated should be
the education received, as far as 1t pre-
pares the recipient for a social role. It is

d

unthinkable that a society at any given time
can strictly prescribe the quality and amount
of education neceded by the people, but ulii-
mately the adequacy of an educational sys-
tem has to be measured by what the society
demands of the individual. For example,
it 1s a fallacy to think that the Indian popu-
lace was largely illiterate before the Bntish
introduced English education. But Indian
society did not then identify literacy with
the mere ability to read and write. Before
the advent of the Bntish, Indian society
had been for a long time in a state of
medieval quiescence. The brahmanas read
the scrniptures, studied the traditional gram-
marians and philosophers; the people at
large read the epics and purdnas (myth-
ological books) or had them read out to
them; they saw yarrgs (a kind of folk-
drama), Ramlilas (life and doings of Rama
represented in folk-theatncal performances),
wept over the banishment of Rama and
rejection of Sita: they found the affirma-
tion of their faith in the triumph of the just
and truthful. Popular education was in
fact a lively contact with tradition, an ex-
ample of a viable cultural ecology.

I am not trying to make a case for ob-
scurantism (a term, like all other terms
ending in ‘ism’, too often used uncritically),
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nor denying historical dynamism ; but the
mere ability to read and write may in
certain  situations not be of any actual
utility. After all, we still have very few
road-signs, for instance; and most kinds
of written instructions and interdicts are
not paid much attention anyway. But,
facetiousness apart, all educational plann-
ing should be undertaken with careful re-
gard for the sociéty and civilization it is to
serve. Where do the roots of our educa-
tional system lead to? What nourishes
them ? What native soil ? For too long
a time, literacy 1in this country has been
identified with the British-introduced ed-
ucation. This education, we have long
been told, had to overcome much igno-
rance and superstition. But on the other
side of the shield we find a paradoxical
reality : English education itself created a
new illiteracy, a new ignorance. The ability
to read and write the vernaculars, the ed-
ucation of the village parhasalas (schools)
was no longer relevant to understanding of
the new order. Education, politics, law

and its enforcement, «civil and military
administration, became limited to the
Chosen few who somehow could learn

English and of these, only those who
proved pleasing to foreign masters. English
education indeed thus perpetuated a long-
growing evil of Indian society : monopoli-
zation of higher learning by the few. For
too long a time the scriptures and philo-
sophical texts had remained closed books
to the people at large. (How many of our
people, for example, still have any idea of
philosophical Hinduism ?) The monopoli-
zation of education and learning by a
priestly class, and restricted access to Sans-
krit Jearning had produced a situation
similar to that prevailing in other medieval
societies—Ilarge-scale popular ignorance cf
the scriptures and philosophical texts, and
the obscuring of their core and substance
by soulless rituals and rites. The Reforma-
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‘tion movements in sixteenth-century Europe

were largely a matter of putting the Bible
into the hands of the people, in their own
language. What could compare with their
joy and enlightenment at this discovery of
the word and its spirit, after the centuries
of domination of the mind of society by
priestly rituals, of the intellect by the duli
and barren disquisitions of the scholastics?
Now 1n India, with English remaining an
alien and increasingly obscure language to
the people, and education in English a dull
and barren ritual with no close contact
with their lives, the prospect for a lapse
into a new but similar kind of stagnation
becomes indeed real.

There certainly are, it seems to me,
strong medievalizing trends in our educa-
tion. Education is becoming a matter of
form without content, ritual without mean-
ing. It has become a mere pursuit of
degrees and diplomas, of honorifics to be
prefixed or suffixed to names; it is per-
functory rather than functional. It gives
diplomas and labels to the privileged few,
enabling them to earn a certain social
status. It leads to further social strati-
fication, but even worse than that,
to an intellectual and moral vacuity in the
leaders of the society. It severs its links
with quest and exploration, with the pur-
suit of knowledge as an ongoing process.
Higher education in fact is threatened with
the loss of its meaning, and for that
matter it may better be called horizontal
education, because its success is measured
not by the height of mental development
but by the length of its duration, with the
stages of termination appropriately linked
with pay scales and increment slots.

But true education 1s an onward, pro-
pulsive force, leading (for that is the
ctymological meaning of the word) the
mind of the pupil along the paths of
mental development and of moral refine-
ment. It expands the minds of both the



1976

teacher and the taught and is an explora-
tion and quest on the part of both. When
it 18 successful it places them at the thres-
hold of new discoveries. It is never pri-
marily meant to give a certain social status,
for this becomes secondary when the music
of ideas sounds in the soul. For after all,
is not knowledge a joy and a melody,
singing to the spirit ditties of no tone ?

I do not, however, mean that the educa-
ted should become a bemused soul, merely
drawing his sustenance from a subjective
world. He should communicate with other
souls and should have the opportunity to
do so, because that is what education
means. If the knowledge of one does not
embrace many (and vice versa), what good
is education to the society ? Ideas must
flow out of one soul to the other. The
movement of ideas does not, however, have
to be in one direction, it should be in both
directions. It augments and refines itself
in the process of giving and receiving.

There is a pernicious idea that has en-
tered our educational institutions through
the backdoors of induleence and conni-
vance—that education is a mass delivery
system by which neat capsules flow out of
the brief-case of the teacher to be caught
and recorded by the students in various
degrees of mutations.  Everybody now
likes the system ; it saves the teacher from
continuous homework and the student from
any study at all, except intensive cram-
ming on the eve of the examinations, which
can give him what he wants—the degree,
the certificate, the label. This creates a
vicious circle, making the word participate
taboo in the classroom. The student does not
want to be a participant in the learning
process, he wants to be a passive recipient :
he does not want to do any work for the
teacher ; he will not respond to what is
being discussed, if one can call a mono-
logue a discussion. What is a teacher for
if he would not digest the course content
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for the student? ‘Why sholde he studie

“and become a wocod 7’

Horizontal education turns the teacher-
taught relationship, as it has long existed in
India, upside down. The collective will
of the student-body tells the teacher what
to teach and how. The teacher is not sup-
posed to ask any questions. He is to tell
the students what the questions are likely
to be in the examination and dictate to them
the answers. The students like this system
best and will not voluntarily change it for
any other. If this system is to continue,
it would make better sense to cyclostyle
the ‘lectures’ and mail them to the student
at home. It may add to the paper-bill and
typing expense and all, but it would be
economical for all parties; little transporta-
tion and lodging cost for the students (that
is, their parents) and much saving in build-
ing maintenance cost for the institution, all
pointing to the final solution; teaching by
correspondence, the stay-at-home university.
But where is the joy and benefit of listen-
ing to a better informed and more cultivat-
ed mind? What becomes of the stimula-
tion of the intellect by the give-and-take
method of learning? Where 1s the excite-
ment and emulation of the classroom? Ay,
where are they? Horizontal education is in
reality education at a standstill, there 1s no
progression. The students do not have to
come up to any standard, the teacher must
go down to theirs.

I am not trying to blame any party, be it
the students, the teachers, or the educational
administrators and policy-makers. 1 am
only commenting on the situation as it pre-
vails today: there is a shattering cynical
attitude engrafted in the heart of the edu-
cational system which has transformed it
into a system of mass delivery. It should
be the other way round; it should be a
system of mass participation. 1t was said
wisely by the poet that we receive but what
we give,
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I do not want to end on a gloomy note. should have knowledge of each other and
I am sure that our educational institutions the will to support interdependence. Each
in their growing numbers are bound to should know what the other demands and
make an impact on society. But the society should be willing to fulfil that demand.
as their beneficiary should try to maximize When this unity of purpose is established,
their effectiveness. It should not try to we may hope to see an end of the chronic
dictate terms to them, because they have chaos afflicting our educational system. It
the vital need of being free of external would then be, as it deserves to be, one of
interference. But basically both are inter- the best in the world. In music when the
linked and the internal links should be kept strings are not set properly there is noise
alive and sustaining. We cannot yet forget instead of harmony. Much in our educa-
that our educational system was imported tional system is loose and askew, and some
from another culture and the process of strings even snapped and contorted. Let
- indigenizing it has still to continue. A them be straightened and set harmoniously.
healthy natural growth must cover like
oreen grass the scars and fissures of the —Dr. Kalyan K. Chatterjee
oraft. The society and educational systen:

NOTES AND COMMENTS

IN THIS NUMBER

Reminiscences are taken from: ‘M’: any act of service. And in this sense every
The Gospel of Sri Ramakrishna (Tr. by age may and should have its own particu-
Swami Nikhilananda, Pub. by Sri Rama- lar ygjra. For mankind lives by yajna,
krishna Math, Madras, 600004, 1947), and sacrifice.” True to these thoughtiul remarks,
Swami Saradananda: Sri Ramakrishna the concept of yajiia, instead of shrinking
The Great Master (Madras, 1970). Refer- or disappearing in this age of science and
ences—Gospel: No. 1, p. 723; No. 2, technology, had continued to grow and in-
p. 509. Great Master: No. 3, p. 586, fluence the spiritual thinking and striving
No. 4, p. 452. of humanity even beyond the borders of

India. The Editorial this month discusses

The words quoted in ‘Onward F¥or the implication of this wonderful concept,
Ever!’ are from The Complete Works, acainst the background of ifs beneficent
Vol. T (1962), pp. 411-2 course through our religious history, and

how it can be a powerful influence for

‘Yajna', wrote Mahatma Gandhi in the good on our inner development in today's
Young India, ‘is a word full of beauty and context and for the long future,
power. Hence with the growth of know-

ledge and experience and with the change Of the many endowments that the evolu-
of time its meaning is likely to grow and tionary process has conferred on man, his
change. “Yajna” literally means worship; brain—the centre of his emotional and
hence sacrifice; hence any sacrificial act or psychological activities—is the most mar-
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vellous. While the capacity for awareness
and instinctual reactions he shares with
sub-human beings, his capacity for rational
and reflective thinking, moral and spiritual
aspiration and effort seems to be man’s
unique possession. The story of the cere-
bral and mental evolution of man is most
fascinating. ‘The Mind of Man’ is such an
absorbing and illuminating story retold by
Dr. Ralph W. G. Wyckoff, a scientist of
eminence and Professor of Physics and
Microbiology at the University of Arizona.
A reputed author of several scientific works
and numerous papers, Dr. Wyckoff is es-
pecially known for his contributions in the
fields of crystallography and electron
microscopy. Moreover, he is a long-time
friend of the Ramakrishna Vivekananda
Centre, New York, and devoted to the
teachings of Sri Ramakrishna and Swami
Vivekananda.

The second and concluding part of this
article will be published in our next issue.

“True Religion Always Helps’, by Swami
Budhananda, is the second and concluding
part of the Fssay on Appled Religion

whose first part appeared in our March
1Ssue.

“Truth to Oneself” by S. P. embodies a
spirited exhortation to make truth the ideal
and life conform to that ideal. We trust it
will be appreciated by our readers. As the
author said in his letter to us, the reader
will  have no difficulty ‘in catchimng the
stress and rhythm’ provided he reads it
‘according to punctuation and sense, with-
out paying much attention to the arrange-
ment of the lines’, and provided he reads
it, as should be done in reading ail poetry,
‘alond or as if aloud’.

Silence and sound are generally under-

stood as inseparably associated, the former
as the absence of the latter. When silence
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is raised to the mental level it is called
tranquillity-—the ‘silence’ of all thought-
waves, which are caused mainly by sense-
activity or its memory, or both. “Iran-
quil, meditate on Brahman’, says the
Chandogya-upanisad. Because the realiza-
tion of the true nature of Brahman—which
alone confers perfect freedom and illumi-
nation—is possible only when the mind
and senses are calmed perfectly. Though
this silence is of the very nature of the
transcendent Reality, still all activity, 1ini-
tiated by the primal ‘sound’ emanating
from that Reality, also proceeds from It.
By following the trail of that primal sound,
one can reach the transcendent Reality.
Though explained variously, this 1is the
key idea behind the repetition of holy
names and formulae, as a great 2id in
spiritual struggle, The Vedas and the
various Hindu philosophical scriptures and
systems dwell in exfenso on this theme.
‘“ome Concepts of Silence and Sound in
Sanskrit’ by Prof. K. Subrahmanian, is a
wide-ranging, erudite paper on this basic
theme of the Hindu scriptures and spiri-
tual practice. The author i1s Officer-in-
charge, Central Institute of English and
Foreign ILanguages, Shillong, Meghalaya.

Twenty-cight vears have nassed - since
India became politically independent.
While the Indian’s national awareness has
grown and become strong in the political
field, in other important fields such as edu-
cation it seems to be still in the incipient
stage. For this the blame may facilely be
laid on the educational system inherited
from the erstwhile British masters. But truly
the major share of the blame should be
accepted by the Indian society and the edu-
cational] planners in post-independence
India. Fducation in independent India is
yvet to get a national soul of its own. When
that happens, India may be said to have
attained true independence. Because it is
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education of the right type that integrates

and undergirds the character and persona-

lity of an individual. Dr. Kalvan K. Chat-
terjee—Senior Reader and Head of the
Department of English at Himachal Pradesh
University, Simla—discusses constructively

PRABUDDHA BHARATA

April

the present dismal state of higher education
in Indian universities, and the role of society
and educational planners, in his thoughtful

‘Human Trends’ contribution: ‘Higher
Education and Society: Need for Mutual
Response’.

REVIEWS AND NOTICES

THE LIGHT OF A THOUSAND SUNS--
MYSTERY, AWE AND RENEWAL IN RELIGION :
By JjacoB Trare, Published by Rider & Co., 3
Fitzroy Square, London, W.1, First British Edition,
1975, pp. viii4+133, Price £ 145,

The book under review is remarkable in many
ways, Its title is taken from a staggering simile used
in the Gita for the terrible and vyet fascinating
Cosmic Form of the Divine, which had also been
appropriately apphed by Robert Oppenheimer to
 the blaze of the first atomic bomb blast. Rudolph
Otto regarded the presentation of this Divine form
in the Gilae as the finest illustration of the ‘Numi-
nous’ or ‘Mysterium Tremendum’ which he con-
sidered the core of the religious consciousness, The
category of the Numinous is super-rational and
transcendent ; our author chooses to describe this
often as the ‘absurd’—and it is truly such from
the standpoint of conventional empirical ratiocina-
tion, Again, Martin Buber’s fixing up of the “Thow’
as against the ‘It’, as definitive of religion in its
authentic attitude, has clearly influenced the author,
In fact, all the profounder investigations of rcligion
in studies of recent years, colour this perceptive
approach,

The author, a Unitarian minister as well as
‘student and teacher of World Scriptures, living in
the southwestern US A, has produced in this book
a powerful argument for the Renewal of Religion.
The plea is backed with a singularly informed,
insightful and poetic review of the religions of the
world, starting from the ‘beautiful superstitions’ of
primitive religion, and going on to cover all the
major religions of today except Islam and the Sufi
movement, Included are poetic religion of the
Vedas, the philosophical religion of the Gita, the
Zoroastrian, Jewish and Christian Ethical Theisms,
the humanitarian religions of the Buddha and Con-
fucius, and the mystical perspective of Taoism,
The survey is a vibrant and almost a dramatic ex-

position of the quintessence of these great move-
ments of the spirit. This refreshing recovery is
cast in the mould of the modern predicament of
man and thetemergent direction for man’s redemp-
tion is luminously intimated. The significant past
1s woven Into the fabric of a vital drive towards
Renewal. dn a Wway the book is ‘Sacramental’ in the
special sense that the author attaches to the word.

Two lapses may be noticed in the otherwise
flawless performance, The omission of Islam and
the great Sufi movement is one. Secondly the
ascription of the doctrine of transmigration of souls
to Dravidian origins needs proof. ’

The reading of the book i1s a rewarding and
strengthening experience, One wishes that the
author knew of Sri Ramakrishna Paramahamsa,

PROF. S, S. RAGHAVACHAR
Retired Professor of Philosophy
University of Mysore

HINDUISM : By SwaMi GURUDASANANDA, Pub-
lzshed by the Author, Sri Janaky Matha Ashram,
15 Ganapathy Nagar, Thanjavur, 1975, pp. 96,
Price Rs. 3.50,

In this brief primer on Hinduism, the author
outlines the nature and contents of the Vedas and
Upanisads, the smritis (secondary or derivative
scriptures) , the conceptions of the four ashramas
(stages of life) and purusharihas (values of life),
and the four wvarnas (castesy, He corrects many
popular notions about heaven and hell, karma and
rebirth, life after death, etc, He concludes by point-
ing out two of the unique contributions of Hind-
uism : adhikaera (fitness for entering om the path
towards Brahman) and ishta (Chosen Ideal), We
do hope the second edition of this book will be an
enlarged one. | |

Ski M. P, PaNDIT
Sri Aurobindo Ashrama, Pondicherry
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THE ENTIRE AVESTA IS ONE WHOLE : By
H. S. SrENCER, Published by H, P, Vaswani, 3 Sadhu
Vaswani Path, Poona—411-001, 1975, pp. xii4-11],
Price Rs, 15/-.

Some western scholars speak of certain portions
of the Rig-veda as having come from an earlier
time and others from a later age, Needless to
to say, this is an unwarranted conclusion: there
is a powerful unity of thought throughout the ten
Books of the Rig-veda, Similarly, such scholars—
with a background totally foreign to either sub-
ject—classify the Gatha portions of the Avesta as
the work of the Prophet and other portions as of
subsequent periods. The author of this book con-
troverts this opinion, and proves with the help of
internal evidence that the whole of the Avesta is
of one inspiration,

The author also draws interesting parallels
between certain conceptions in the Avesta and
those in the Tantras; eg, Thousand-pillared
Home, and Thousand-petalled Lotus,

Srt M. P, PanpIt

THE ESSENCE OF YOGA: By GEorG
FEUERSTEIN, Published by Rider and Co.,
3 Fitzroy Sq., London W-1, 1974, pp. 224,
Price £ 2.15

The author of this book is on firm ground
when he points to Yoga and spirituality as the
soul of the Indian civilization. He divides the
several lines of Yoga into two broad categories:
mythic, that 1s, those that turn away from the
world and end in a total withdrawal into the
Beyond or the Immutable; and holistic, that 1s,
those that seek to integrate the values and
powers of Spirit and Matter and perfect lLife in
the mould of the Divine., One may or may
not agree with this classification. One may also
disagree with him in his conclusions on the
Aryan 1nvasion of an indigenous people and the
synthesis between their religious traditions.
Still, his study of the Patanjala Yoga, Hatha
Yoga, the contribution of the Tantra, the place
of siddhis (occult powers) in yogic development,
iIs an outstanding contribution to the psycho-
history of Indian civilization.

Sri M. P. PanbpiT

KARTTIKEYA THE DIVINE CHILD: By
RATNA NAVARATNAM, Published by Bharatiya
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Vidva Bhavan, Bombay 7,
271, Price Rs. 6.00 |

The legend of the manifestation of the Divine
Force and Wisdom as the birth of Skanda dates
in Sanskrit literature from the hymns of the
Rig-veda. It undergoes significant variations In
the Upanishads, the Tantras, and the Puranas,
but the main character of Skanda-Kumara
(Kumara being another of the many names of
Skanda) being an embodiment of the Agni prin-
ciple remains throughout. The author of this
treatise examines the growth of the same legend
in the South, in Tamil scriptures and classics,
and traces their correlation, She dwells upon
the cult of Muruga 1n the southern kingdoms
of Tamil kings and in Ceylon, the literature that
has grown up, the modes of worship and ritual
and the pilgrim centres where the six-faced
Divinity is specially worshipped. A book of
historical and rehglous research.

Sri M. P. PaNDIT

1973 pp. Kxii +

BENGALI
CHHOTADER SARADA DEVI: By Swami
LLOKESWARANANDA, Published by Ramakrishna

Mission Institute of Culture, Gol Park, Calcutta,
1976, pp. 48, Price Rs. 4/-.

To our knowledge Swami Lokeswarananda is
the first author of a Life of Sri Sarada Devi for
Children in Bengali. Written in sweet homely
Bengali in 27 Chapters, the book presents the
main aspects of her unique life in 48 pages and
also some of her teachings,

The well-balanced tenderness, insight and cir-
cumspection which the author uses in presenting a
hfe manifesting highest spiritual attainments are all
respectfully adapted to children’s power of under-
standing and assimilation without losing sight of
the possibilities of their growth. The facts of
her life as presented blossom naturally like
flowers, and her teachings quietly spread like
their fragrance.

Through the reading of this book, Sarada Devi
will spontaneously grow in the consciousness of
children as their great universal Mother, whom
all can individually feel and claim as their very
oW1,

The book, which fills a felt want, is animated

bv 23 beautiful pictures drawn by the reputed
artist, Ramananda Bandyopadhyaya.

S. B.



NEWS AND REPORTS

UNITED CULTURAL INSTITUTE AND
RAMAKRISHNA VEDANTA SOCIETY OF
SALISBURY (RHODESIA)

OctOBER 1973 THROUGH SEPTEMBER

1975
Following . pioneering work by Swamis Adya-

REPORT:

nanda and Ghanananda in Africa, starting over

forty years ago, Swami Nisreyasananda was the
first to undertake permanent establishments in
that continent for the Ramakrishna Mission.
After several months’ work in 1954, he returned
in 1959 at the request of the Salisbury Study-
Circle, and his work there has gradually con-
tinued and extended. The United Cultural Insti-
tute grew out of this work, and in 1972 was
established the Ramakrishna Vedanta Society,
with rooms at 35, Rhodes Avenue, Until then,
lectures and classes had been held in prwate
homes.

 During the period under review, all classeﬁ
have been continued as- usual, with of necessity
some interruptions for the Swami’s frequent
visits to other places on invitation. Many of
the latter have come from other countries, parti-

cularly the Republic of South Africa and
Z_ambia. Lectures and classes are mainly based
on the Upanishads, the Bhagavad-gita, and

works by eastern and western writers relating
thereto or fo similar spiritual themes. |

An important feature of the work
has been showing of motion-picture films of
devotional interest. The film on Mirabai in
(16 mm. was shown to enthusiastic audiences
wherever suitable projector could be had—

about forty places in this period. Films, includ-

ing some in colour, on appropriate subjects,
were supplied by several Embassies and shown
as parts of the Society’s programmes. In view
of the evident benefits from the above, some
friends ‘bhave donated to the Society a ‘Super-8’
Camera and Projector, both with sound attach-
ments, plus a 16 mm. projector. Recently
16 mm. (black-and-white) films on Sri Rama-
krishna and Sri Sarada Devi have been received
for showing. Meanwhile the Society’s collection
of appropriate Slides has been growing, espe-
cially with additions kindly sent by Vedanta
Centres of San Francisco, Sacramento, Berkeley,
‘and Buenos Aires. Now more than a thousand
slides, many in colour, are on hand, as well as
three  slide-projectors of different sizes and
types. | | |

Recently also, the Society brought out 5,000
copies of Vivekananda’s Essentials of Hinduism,

} Other Centres:

“completion;

recently

for free distribution in this area, by kind per-
mission of the publishers, Advaita. Ashrama, A
staunch devotee in Cape Town (South Africa),
very generously did all the printing and binding
free of charge.

The Society’s Library is steadily growing; re-
cently the family of an esteemed devotee . of
the Society whose death still grieves us, donated

a number of worth-while books out of her col-

lection, Books also are coming from publish-
ing Centres of the Ramakrishna Mission, as. well
as regular issues of fcwur of the Journals there-

The Society now owns Six hauses (in Rho-
desia), some of which are being rented to help
in financial support of the activities above noted.
The latest house was acquired during the pertod
under review. - L
The Swami, as above noted,
has to cover great distances to answer the many
requests from devotees. In Zambia, there are
three Ramakrishna-Vedanta Centres. In
Lusaka, the Capital of the country, spacious
land was given at nominal price by the Corpora-
tion; a Hall (with two good rooms with all con-
veniences) to seat about 300 people, is nearing
and a small Iibrary has been
opened. At Luanshya, where the Vedanta work
first started in this country, the - Centre owans
two houses; and the chairman of its Committee
has purchased a 16 mm. Projector for audio-
visual work. The Centre at Mufulira has its
own building, and this year it mamtalns two
African High School stndents. |

In South Africa, besides items above noted, the
groups in Johannesburg and Cape Town bave
put in Fixed Deposit the sum of about Rand
3,500—the interest to be used annually for the
work. In Pietermaritzburg, construction of the

Vedanta Study Clrcle s Hall is pmgressmg satls-
factonly.

- Immediate Needs: (1) For the L:brary: 'addl--
tional books, and book-shelves, etc. Also, sets
of frequently used books, to be kept separately
in Johannesburg (South Africa) and other places

-often visited by the Swami, where local groups

continue to function. Until this latter can be
accomplished, books will have to be carried by

air .from country to country—at great expense

and trouble. (2) For the Preaching and Reli-
gious Services Fund, the interest from which is

used periodically for such items as tape-record-

iIng apparatus, photographic equipment and

-films, etc.



