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Arise! Awake! And st0p not till the Goal is reached.

- i - —— —

TEACHINGS OF SRI RAMAKRISHNA

S aipcalc ol

SWAMI RAMAKRISHNANANDA

AYAT AT T _ o
. FHATE! ANGL ) | ‘Just g little while ago, I saw a beautiful

gerarET-aTsfeaT chameleon of a bright red colour on the tip

€ . N of the branch of this tree. But it cannot be

?T'B@T. gevas seen now, as it just entered the bunch of

TATAL AtTeeIsar leaves. Did you also see that exceedingly

ZRTAIRG 7 3994 | | wonderful lizard, brother?’ [ said one passer-.

B 9 9 94T <52; by to the other. To him, the latter replied: ]
g g i

“HFTARATRT SIsal
T 9 T HATER | ‘Yes brother, I too have seen it, but it 1S

e TEAF STATS- yellow, not red.’

S TIHISEIT: Il Hearing his words, the first passer-by
‘ - said : ‘Are your eyes affected by jaundice,
T SHTATESAT AL brother? Else, how would you see this
EFEE@' FUIFAT | | creature yellow, though it is red like a red
F9 § T 9 ia- _ lotus?’
TH FFAgegEay W
TIRFIEH e Listening to his contemptuous remark
SECIE NI el the latter replied : ‘Neither am I suffering
q18 HTRAIATH from jaundice, nor is my sight detective.

a & gfeesgarkasT i

* See Vidyodaya (a Sanskrit monthly), Bhatpard = The Oriental Nobility Institute, September-
'October (Bhadra), 1896, pp. 193-99. The Sans it renderlng is by Swami Ramakrlshnananda a direct

disciple of Sri Ramakrishna. The English translation is ours.
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N geafa Mo g
- grEgTta geEgitaan |
NI gefaagm
fasgrar ez g3 |l
RIS G 9
Fagiseeqargar i’

wd faggamY al

gara: sraa afe |
qUUg GHRTAT

d STF geEd: T al il

“gragig fasmmrfa
g § 9% |IFEAAq |
& aui: g wifa _
9va: fega sfea: o’

qANETGIT AT

gfend aFgarT & |
‘FFAATN T

IgET: g ua g

‘qFrFaLsar gixdisfa weaar

AT FAFAIY FAAT |

ArgraseTafadsgfee:
qIAGIT=S JIdag: |l
AT AT
JASITEATIAT & 69 |
eawrEfaae fadteq i
g7 (e ageaarg:

‘FArATaEd 9 forad-

g3 fafwsrmfansg wEaE |
qIETL AGHTSAGET:

g gfaeai faagfa faeaq

‘Jai qdY AT TN

fad frend &g S |
AT 99 Fead favai

ga fqarar fg amsgan i’

Had I seen all yellow things red, then could
it be said that my sight has been
affected. Moreover, the Lord has created
yellow chameleons long ago. This red
chameleon seems to be a new creation of
yours now.’

While they were arguing thus, there
came by the same way a third waytarer.
Having approached him eagerly, both of
them asked simultaneously : ‘Brother, if
you know, then please tell us the truth now.
Of what colour is the chameleon, yellow
or red?’

After listening to their words, the third
man said with g smile : ‘What you both
are saying is true, for the chameleon is
known to have various colours. At times
it hides itself in the leaves, assuming even
a green colour. Taking the colour of the
leaves and thus becoming imperceptible,
this keen-sighted creature waits for its prey.
In order to procure its food, it takes various
forms according to necessity. Knowing this
characteristic of this creature wise men call
it “Bahurupa” (one having various forms).

‘Even so, in this world ignorant men
belonging to various sects always. quarrel
amongst themselves, not understanding the
different aspects of Infinite Reality. It does
not, indeed, befit you both to nourish such
a narrow view in your heart. Give up,
therefore, finding faults with others’ reli-

gions, as all such quarrels are born of
ignorance.’



ACARYA SANKARA THROUGH HIS GITA-COMMENTARY-—I1

(EDITORIAL)

Everyone who has some knowledge of
Hinduism and Indian Philosophy, knows
about the great Acarya Sankara, the chief
exponent of the Advaita Philosophy and the
rejuvenator of the Eternal Religion (Sana-
tana Dharma) of the Vedas. He is well
known for his commentaries on the Brahma-
Sitras, Upanisads and Srimad-Bhagavad-
Gitg, and for his treatises on the Advaita
Vedanta. About this great Acarya and his
works, Swami Vivekananda says in his
lecture on ‘The Sages of India’ : ‘The spirit
of the Lord descended again, . . . and this
time the manifestation was in the South
[India], and up rose that young Brahmin
of whom it has been declared that at the
age of sixteen he had completed all his
writings ; the ronarvellous boy Sankaracarya
arose. The writings of this boy of sixteen
are the wonders of the modern world, and
so was the boy. He wanted to bring back
the Indian world to its pristine purity, , . .}
The Acarya saved India from the Buddhis-
tic degradation angd re-established the Vedic
- Religion. But, as happens due to passage
of time, the disciples and followers of
Sankara shaped him and his philosophy
according to their liking ; and, as a result,
Sankara as he appears to many, is entirely
different from what he actually was. This
is because people view the great Acarya
through the glass of the opinions of his
disciples and biased followers. From the
various misconceptions prevalent about
Sankara narrated below, it would appear
that his followers ‘did not understand the
Master’. It is therefore necessary to restore
as correct a picture of this great Acarya as
possible, and to do this, the only way open

1. The Complete Works of Swami Vivek-
ananda, Mayavati; Advaita Ashrama, (hereafter
Camnlete Works). TII. 1970. b. 265.

to us today 1s to study his personality
through hjs writings. For this purpose the
most appropriate of his works would be his
commentary on the Srimad-Bhagavad-Gita.

Gita, the Supreme Nectar -

The Upanisads are too difficult for ordi-
nary men to understand the real spirit of the
Vedas, although they are the main authority
to support any philosophy of the Hindus.
And even though Vyédsa has tried to sys-
tematize the Upanisadic thought by writing
the Brahma-Siitras, his attempt has become
the cause of rambling of the brajn for aver-

~age men who try to collect some honey

from them. Furthermore the commenta-
tors and sub-commentators on these Vydsa-
Sitras have made them beyond the com-
prehension of ordinary men, as everyone has
interpreted them in his own way. The only
authoritative Vedantic scripture within the
reach of the man in general, is the Bhagavad-
Gita. That is why all the Acdryas of the
three main Vedantic schools have written
commentaries on the Gita. The purer the
intellect the more can it enjoy the beauty
of the Gitd. A sage has spoken about the
greatness of the Gifg in the following words:

‘All the Upanisads are the cows, the Son
of the cowherd [ Sr1 Krsna ] is the milker,
Partha [ Arjuna] is the calf men of puri-
fied intellect are the drinkers, and the
supreme nectar Gitg is the milk.’? Through
the Gitg Lord Xrsna has placed before man-
kind the broad and all-comprehensive
philosophy of the Vedas in all its aspects—
dualistic, non-dualistic and qualified non-
dualistic. He hag told thereby how the
various Yogas—Karma, Bhakti, Raja and

2. Srimad-Bhagavad -Gita, trans. Swami Swarup-
ananda, Mayavati : Advaita Ashrama, 1972,
p. vii.
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Jiana—Ilead ultimately to the same goal.
The Lord has also lucidly pointed out

therein the inter-relationship and the har-

mony of the Yogas. Besides all these
points, the uniqueness of the Gifa is in its
interpretation of the Truth through the per-
sonality of an Avatara: ‘paramarthatastvan
vasudevakhyam param brahma—the
Supreme Truth Brahman of the name
Vasudeva,® in the words of Acarya
Sankara.

Although so broad is the teaching of the
Gita, some commentators have interpreted
it in the light of their own narrow views.
Unless the personality of its commentator
is magnanimous like its exponent the Lord
Krsna, it is not possible for one to bring
out the real essence of it. For instance:
In the Gita, Lord Krsna has told Arjuna
how liberation can be attained through
various Yogas; but the commentators are
fanatic about their own views in this
respect. Some say that according to the
Gita, liberation is attainable only through
Karma-Yoga; others say only through
Bhakti-Yoga ; and still others say only
through Rija- or Jiiana-Yogas, This js not
the correct way of explaining the GwHa.
Acarya Sankara knew this secret and,
through his commentary, placed before the
aspirants the real spirit of the Giig in its
broad and all-comprehensive form. Being
overwhelmed by his marvellous Gitg-com-
mentary, Swami Vivekananda praised
§ankara in the following words : ‘The
great glory of Sankaricdrya was his prea-
ching of the Gita. It is one of the greatest
works that this great man did among the
many noble works of his noble Ilife—the
preaching of the Gifg and writing the most
beautiful commentary upon it’¢ Swamijl
uttered these words about Sankara only

3 $rimad-Bhagavad -Gutd with Sankara’s
mentary and Hindi translation, Gorakhpur : Gita
Press, seventh edition, (hereafter Gita-Bhasya),
‘Introduction’, p. 61.

4. Complete Works, 111, p. 328
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because he got the glimpse of his broad
personality in his GHg-commentary, There
cannot be, therefore, a better measure to
fathom the personality of Acarya Sankara
than his commentary on the Giig,

Some Misconceptions Regarding Sankara :

At the very mention of $Sankara’s name,
many are reminded of his doctrine of maya
(mayavada), his concept of the Transcen-
dental Reality (nirguna-Brahmavada) and
his non-dualism (advaitavada).  They
believe : that as according to Acarya San-
kara this world is false like a dream, there
is no place for the worship of qualified
Brahman (Saguna Brahma), or for dualism

“and qualified non-dualism in his philosophy;

that Samkara does not give any importance
to. Karma as a means to liberation ; that in
his opinion Bhakti is merely an emotional
display, Avataras and various gods and
goddesses are all as false as dream objects ;
that liberation is attainable by Jhana-Yoga
alone, and other Yogas like Karma, Bhakti
and Raja, are only for the beginners ; and

'so on. But such notions about Sankara can

be only held by those who have not critic-
ally studied his works. The following dis-
cussion js mainly to refute these miscon-
cepions and to pinpoint the magnanimity
of Acarya Sankara’s personality in the
hght of his Gita-commentary.

Some may be of the opinion that his
commentary on the Gifg cannot be a prop-

er measure fo fathom Sankara’s person-

ality, as he has simply explained in his
commentary whatever Lord Krspa has
said therein. The broadness expressed in
the Gizg is of Lord Krspa and it cannot
be said to be of the Acarya as well. How-
soever logical this &rgument may sound,
it is not frue; because a commentary
(bhasya) is not a mere glossary (f1ka), but
over and above, it explains word by word
the import of the scripture along with the
comments of the commentator. Through
the comments one can get a glimpse of the
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views of the commentator. Therefore,
whatever Sahkara has said in his Gita-
commentary besides explaining the mean-
ing of the verses, can serve as a valid means
for measuring his great heart. Those who
have studied Sankara’s commentary on the
Gita, know full well that besides the ex-
planations: of the verses, he, in addition to
the introductory and concluding commen-
taries to the Gita, has also written long
comments on some, and introductory com-
mentaries to each chapter, propounding his
own views, whereby one gets an idea of his
large heart. An attempt has been made here
to place some of these views before the
readers in his own words.

Sankara’s Definition of Religion:

His very definition of religion reveals the
great heart of the Acdrya Sankara. Accor-
ding to him: ‘The Vedic religion is twofold—
with a tendency towards the world
(pravrtti-laksana) and with a tendency
away from the world (nivrtti-laksana).
Religion is that which is responsible for
the stability of the world, and is the cause
of man’s material as well as spiritual Iibera-
tion.’> He believes that just as the religion
(nihsreyasa) of the spiritual aspirants
characterized by dispassion and knowledge
has been set into motion by Lord Narayana,
the Creator of the world, in the same way
the religion for the seekers of material
prosperity (abhyudaya) has also been pro-
pounded by the same Lord for the stability
of this world. $Safkara was aware of the
fact that, as there is a basic difference in
the competency of men_ both these types of
religion  (pravriti-laksana  and  nivri-
laksana dharma) are necessary for men.

5. Gita-Bhasya, Introduction, p. 13; the
original Sanskrit version reads : fgfae} fg agien
qd:, yafaweon frafawemes 1 swa: feala-
FRO gfmar g svgIa-faag-gg o

Ly

——
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Although spiritual liberation is the ultimate
osoal of religion, Sankara did not deny that
it is attainable only by gradual spiritual
evolution of man. In his opinion, ‘Even
though the religion for worldly prosperity
prescribed in the Vedas for less competent
men ijs the cause of attaining godhood and
such other positions in the heavens, it leads
to the purification of the aspirant’s heart if
performed with the spirit of dispassion, sur-
rendering the fruits of the work to the Lord.
And a soul who has thus become pure and
fit for higher knowledge ultimately attains
liberation due to the dawn of knowledge.
In this way it (pravrtti-laksana-dharma or
Karma-Kanda) leads to liberation.’6 Here-
by it is clearly revealed that Acarya San-
kara did not deny the necessity and uti-
lity of the Work Portion (Karma-Kanda)
of the Vedas : and out of deep devotion he
told in hig introduction to the Gita-com-
mentary that both these types of religion
are the creations of Lord Nardyana. This
statement is enough to show that Sankara
did not condemn the followers of the
Karma-Kanda who sought material pros-
perity. All he meant to say was that
material prosperity cannot be the ultimate
goal of human life ; so Karma-Kanda should
be given only its due value. It should
neither be overestimated nor underesti-
mated. Hereby Sankara has also showed a
way for higher spiritual evolution to the
followers of pravreti-laksana dharma,

The Necessity and Goal of Karma-Yoga :

Acarya Samnkara believes that ‘devoted
each to his own duty, after getting rid of

6. Guta-Bhasya, 15; the
original reads : gr¥gEutd: Afy A wYfawwAM
qai gurismn 9 Sfewm fafga: @ q=feeyna-
giftagg: sft a7 PAUdugear AFRIAE:
ey wafa warfwdiaaiaa: | gegusaw

¥ grafassramaaiftage  SEcafaggaET
= f= -n':i':rrn}li:r:n'ﬂ‘ ':a:rEr I:I‘FFI‘EI’E’I‘% |

Introduction, p.
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impurfties, man afttains perfection in the
form of fitness for knowledge.”” He says
that attaining worldly or heavenly prosperity
is the natural result of all works, but if
they are performed with the spirit of dis-
passton_ surrendering the fruits to God, the
same Karma becomes transformed into
Karma-Yoga which makes one fit for
higher knowledge due to the purification of
the heart, In this way Karma-Yoga be-
comes the cause of one’s liberation. In
his commentary on verse forty of the
second chapter of the Gizg Acarya San-
kara calls Karma-Yoga a way to liberation
—‘moksa-mdrge karma-yoge’. These words
of the Acarya vividly reveal his attitude
towards Karma-Yoga. Similarly, in his
commentary on the nineteenth verse of the
third chapter he says : ‘A person who per-
forms Karma with a spirit of non-attach-
ment and for the sake of the Lord, ulti-
mately attains liberation through purifica-
tion.”® Lest someone  misunderstands
Karma-Yoga as a direct means to liberation,
Sankara has already clarified in his intro-
ductory commentary to verse four of the
same chapter, how this Yoga leads to
liberation. He says : ‘Karma-Yoga is the
cause of liberation because it is a means
for the attainment of knowledge, not
independently.”® Hereby he is neither over-
valuing Karma-Yoga nor undervaluing it,
but giving it its due value.

In his commentary on the sixteenth verse
of the same chapter Sankara emphatically

( Giré-B;z&;ya, XVIII, 45, p. 437 ; the original
reads : gfafg w@ewaigesT gy wgfewd afa
Frafegarot srafassargasaut awa sreaifa |

8. Gita-Bhasya, III, 19, p. 94; the original
reads : gl fg ATUTg QUL AUE &
FI I T AT g79: FTagieaia |

9. Gita-Bhasya, 1II, 4, p. 85; the original
reads : Fufasarar srafqesTaiftaggas gaam-
3@, T @A, L.
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points out that ‘Karma [ Yoga] is a must
for ignorant people who are fit only for it.
This is the essence of this chapter.”® This
clearly indicates that Sankara had no hatred
for Karma-Yoga.

Moreover, although an exponent of
Advaita, Sankara’s broad heart is revealed
when he tells in his commentary on the
tenth verse of the fifth chapter with what
attitude one should perform Karma-Yoga.
One may be stunned to see how an ardent
Advaitist is stating in black and white that
one who performs karma surrendering its
fruits to the Lord with the attitude of a
servant working for his master, giving up
attachment even for Iliberation, remains
unstained by it, like a lotus leaf in water.’!d
While commenting on the thirtieth verse of
the third chapter also he says the same
thing in the following words : ‘Surrender
all actions to Me, Vasudeva, the all-knowing,
all-pervading Supreme Lord, with the
aftitude “I. the doer, am doing this for the
sake of the Lord like a servant.”’12 As a
matter of fact, the attitude of a servant to
his master is a dualistic attitude, but Acarya
§ankara is liberal enough to recognize its
necessity for a beginner, This is clear from
his statements in the commentary, because
there is no mention of the ‘servant and the
master attitude’ in the original verses, This
shows that S$ankara, though himself a

10. Gita-Bhasva, III, 16, p. 92; the original
reads :  gegig @97 AfuFyT Fa@q I FH

zfa KFony: o _
11. Gita-Bhasya, V, 10, pp. 152-53 ; the original

reads : ggrfor Seae ANy fafacy asd s+
gfa O g9 g aqifa sAifr N sify
& OF AFar FAMT T: gaeAf | faag 4
& I GTEAN GITAY T AFET I |

12. Gita-Bhasya, I, 30, p. 99; the original
reads : g FA! LWAUT YA AW fa
YT AT |
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staunch non-dualist, knew that the dualistic
attitude 1s necessary for an aspirant to start
with, It can be safely concluded from this
that he too believed like Sri Ramakrishna
and Swamij Vivekananda that dualism is a
necessary stage fior the gradual spiritual
~ evolution of an aspirant. $Sankara’s support
to dualism will be seen later as well, when
the topic of Bhakti-Yoga will be dealt with.

Sankara’s View Regarding
Karma-Sannyasa :

It hag been seen before that according
to Sankara, Karma-Yoga performed in the
right spirit leads to purification of the mind
(sattva-Suddhi) and thereby makes the
aspirant fit for higher knowledge (jfidna-

nistha-yogyata) ; and, the purpose of
Karma-Yoga being thus served, one
becomes fit for renouncing it (karma-

sannyasa), In this connection he says in

his commentary on verses eight and nine of-

the fifth chapter: ‘A knower of the Truth,
who has attained higher knowledge [ though
Karma-Yoga]l and, as a result, sees
only inaction in actions, alone is fit for the
renunciation of actions, as he sees the absence
of action. For instance, a thirsty man who
was once running after the mirage mistaking

it for water to quench his thirst no more
runs after it when he is convinced of the
absence of water therein.’’3 Sankara is logic-
ally and psychologically right in saying so,
because by Karma-Yoga the aspirant
transcends the inertia (tamoguna) and the

dynamism (rajoguna) in him with the help

of activity (rajas) and knowledge (sattva),
and thus becomes established in the sattva-

18. Gita-Bhasya, V, 8-9, p. 152; the original

reads : 7g UF qeAfg%: GIFATINILG FHY
FFY UF UEd; GEIIEAA: g8 qaEagT
oF AfHFTC FH: AEEHA | 9 f§ G-
gieorFrae  ITHILEAT TG A IITHIATE-
0 orfT T g AT, qqAqd |
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guna (the quality of purity) which is a must
for higher knowledge, by attaining which
ignorance vanishes and the aspirant becomes
hiberated. So once the sattvika state is
achieved by the aspirant, there i1s no need
of Karma-Yoga any more. In such a state
Karma automatically drops off like a dried
leaf. In this connection, Safnkara says in his
commentary on the twelfth verse of the
fifth chapter: ‘One gets the peace of
liberation ., . . through the stages of: attain-
ing the purification of the mind, fitness for
higher knowledge, renunciation of action,
and stability in knowledge’® In the com-
mentary on the previous two verses Sankara
hag already told that ‘for an ignorant man
who has taken resort to Karma-Yoga . . .
attainment of purification of the mind
(sattva-suddhi) 1s the only aim to be
achieved.’’d Hereby, Sankara is doing noth-
ing more than corroborating the opinion of
Lord Krsna expressed in the third verse of
the sixth chapter. He says in the com-
mentary of the same verse : “The more the
mind withdraws itself from action [ as an
after-effect of purification], the more the
mind of one, who has a0 more to make
effort for controlling the senses, enters into
Samadhi.’16 The same thing was emphatic-
ally told by Sankara in his introduction to
the fifth chapter in the following words :
‘By saying “for him [a Yogariidha] when
he has attained such concentration, inaction

W. Gitg-Bhasya, V, 12, p. 153; the original
reads ; grifeey MErTeRT AreAtfa Afsswy fassrat
HaTq | G<ayfq - Taifeq - gasda-am® - A~
fassTHaor . . L
- 15. Gitg-Bhasya, V, 10, 11, pp. 152- the original
reads:q':@ga': a'aﬁfa‘c[ﬁ'i'ﬁ:ﬁ' FRANWT . . .
Fad qAYIGATIFAH TF T FHT: &A1 . . . |

18. Gitd-Bhasya, VI, 3, p. 173; the original
reads : JrAg AT FH¥T SILAI, Jraq ATEAZ
fquaree Safsae (=9 gy |
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is said to be the way” the Lord has
pointed out the renunciation of action for
one in whom higher knowledge has dawned
[as a result of punfication by Karma-
Yoga]. ... Thus for a man who has
attained higher knowledge, Karma-Yoga
which 1s antagonistic to higher knowledge
and promoter of false knowledge, is not
possible even in dream.’l?

After reading such statements of Sankara,
it is but natura] for some to feel that he
was a hater of Karma, and a fanatic advo-
cate of renunctation of action after the
attainment of purification (karma-sannyasa).
Such a rash judgment about Sankara, though
apparently convincing, is absolutely wrong.
He was a psychological expert who could
study the nature of the purified mind of a
spiritually evolved aspirant and prescribe
means for his further evolution. Even in
man’s everyday life it is seen that if he is
ill or overwhelmed by an intoxicant, he is
unable to perform any physical action,
because his mind is in a different state at
that time.
mind becomes pure and indrawn due to
the effect of higher knowledge, it becomes
psychologically impossible for the mind to
co-operate with the body in doing any
phystcal work. In such a state, the aspirant

has not to renounce Karma by effort, but

it automatically drops off as a mnatural
psycho-physical necessity, The only Karma
which an aspirant whose action has thus
dropped off naturally is seen to do, i1s to
maintain his body for further march
towards the goal.

I7. Gita-Bhasya, V, Introduction, p. 146; the
original reads: ‘GiTEeEy TEAT TH: FIW-
gy sfq R T SUNERRINATT KHANTI-
WAL | . . . ARAATETGS: G ATaRgl
freqrsrads: FHaw: W@ {9 7 Fwaiag
AFIA T |
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Is Renunciation of Action
Necessary for Al?

Sankara has often pointed out in his
commentary that renunciation of action 1is
not for one who has not attained due puri-
fication through Karma-Yoga and become
fit for higher knowledge. Such pseudo-
renunciation of action is more than a deadly
poison for an ignorant aspirant. That 1s
why Lord Krsna did not allow Arjuna to
do so. Sankara has told again and again in
his commentary that till the aspirant’s mind
becomes pure and higher knowledge dawns
in him, Karma-Yoga is a must. For one
who is fit for Karma-Yoga, Sankara does
not even tolerate over-emphasis on medita-
tion at the cost of Karma, or over-doing of
Karma at the cost of meditation (angangi-
bhava). He says in his commentary that
due value should be given to both Karma
and meditation ; because Karma will keep

~ inertia (famoguna) under control, and medi-

tation will prepare a proper ground for
higher knowledge in the aspirant. So if
Karma is renounced when one is not fit to
do so, or if it is undervalued, the aspirant.
will fail to attain due purification and fit-
ness for higher knowledge. On studying
his commentary critically one becomes con-
vinced of the fact that he does not prescribe
renunciation of action for all.

Sankara’s absence of fanaticism about
renunciation of action (karma-sannyasa)
becomes evident from the following state-
ment in his commentary on the twentieth
verse of the fourth chapter where he says :
‘Even if he [ the aspirant who has attained
purification . and higher knowledge by
Karma-Yoga] continues to do action as
before without any attachment for its fruit
for the sake of others although its purpose
in his own life has been served, he does noft
do any work. Due to higher knowledge
functioning in him, his apparent Karma 1s
transformed into inaction (akarma).’1®8 This

18. Giug-Bhasya, VI, 20, p. 122; the original
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statement 1s a clear evidence of the broad-
ness of the Acarya. Moreover, what San-
kara says is not his own view ; in his com-
mentary on the twenty-seventh verse of the
fifth chapter he points out : ‘Lord [ Krsna ]
has pointed out at every step [in the Gita]
that Karma-Yoga when performed with the
attitude of surrendrance to God, the Ulti-
mate Reality, leads to liberation gradually
after attaining higher knowledge through

reads :
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purification and by renunciation of action.’1s
Keeping in mind this sequence of spiritual
evolution told by the Lord, Savkara does
not hesitate to say that Karma-Yoga leads
to liberation.

Thus, in fact, are Acarya Sankara’s
views on Karma-Kanda, Karma-Yoga and
Karma-Sannyasa in the light of his Gita-
commentary, His views regarding the other
Yogas, described in the Gitd, as paths to
liberation will be discussed in the next in-

stalment of the Editorial. .
- (To be concluded)

19, Gitﬁ:BIr'aSJIa, V, 27, p. 164; the original
reads FHAIW: T EIFUTIIAIVAT LA FII0T
ararg B gcagfg-arasia-gasaa-ana-
Fur g 3 WA 92 9% s
qeqfa = |

THE MESSAGE OF RAMAKRISHNA- VIVEKANANDA*

SRIMAT SWAMI

I am happy to declare open this
Vivekananda Lecture Hall and Swami
Shivananda Library. I must congratulate
the management who has built this and
finished the construction within so short a
time. |

These libraries are a part of our work—
our cultural work. All over India, they are
attached to our centres, They are always
there to meet the demands of the people
who want to know about our culture and

also to know about the message of Raina-
krishna-Vivekananda and Holy Mother.

* The benedictory address of Srimat Swami
Vireswaranandaji Maharaj, President, Ramakrishna
Math and Ramakrishna Mission, delivered on the
occasion of the Dedication Ceremony of the Vivek-
ananda Hall and Swami Shivananda Library at
Sri Ramakrishna Mission and Ashrama, Khar,
Bombay, on 18 February 1978.

2

VIRESWARANANDAJI MAHARAJ

Today we are having so many isms. We
are having socialism, communism and so
many other isms. Swamiji himself declared
once, ‘I am a socialist, not because socialism
is the panacea for all our ills ; but because
half a loaf is better than no bread.” From
that standpoint, he appreciated or welcomed
the socialistic attitude in the country. But
of course, it was not so strong at that time ;
it was just the beginning. Still he declared
that one day it will become a strong
movement all over the world.  Why did he
say that socialism is only half a loat?
Because these isms of the modern age—
socialism, communism, etc.—are all off-
shoots of the materialistic civilization of the
West. They only work in the physical plane,
the economic field, and not beyond that.
Man_however, lives not only in the physical
plane but also in the intellectual and
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spiritual planes. Socialism and communism
do not include man’s existence in these two
planes. But Swamiji said that the higher
castes had not only exploited the masses and
deprived them of their legitimate share in
the wealth of the country produced by their
labour, but had alsc deprived them of the
cultural and spiritual heritage of the nation.
The masses were not given this culture or
spiritual heritage, thougli this mcssage was
carried to the nations outside the country.
Swamiji wanted that the cullure and the
spiritual truths discovered by our ancestors
should be brought to the doors of everyone in
tbe country—high or low, rich or poor,
whether educated or uneducated, whether tri-
bal or urban; in short, to each and everyone
irrespective of their status. Thijs message of
our Indian culture and philosophy and the
religion of the Upanishads should be spread
all over the country, He wanted that the
country should be flooded with spiritual
ideas so that all these religious truths
discovered by our ancestors in the spiritual
field should be imbibed by everyone ; and
he also foretold that if that happens, the
Indians may be imbued with this great ideal
and new strength, and will be able to
regenerate the country and bring it to a
very high level of culture and prosperity. You
can call it Vivekanandism or Vedantism
or whatever you may litke to call if,
that ism includes the whole of man, his
existence in all the three planes—physical,
intellectual and spiritual. That is why he
felt that socialism is a partial remedy.
We have been frying to implement Swami-
ji’s ideas in our country, We have been trying
to spread the message of Sri Ramakrishna
and Swamiji to backward areas, to the
villagers and to the tribal areas. I am glad
to tell you that the people in these backward
areas take to this message with great eager-
ness. They seem to be hankering for such
truths., If we do such kind of work on a
larger scale, many problems of the tribal
areas will be solved Just a few selections
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from the Sri Sri Ramakrishna Kathamritat
(Vachanamrita, as you call it) and a short
life of Swamiji were published and circulated
amongst the tribals. And I tell you, these
people in the tribal areas became so in-
terested that they wanted to have more and
more books of that kind. In one tribal
area, a small pamphlet containing the
teachings of Sri Ramakrishna was published
in their own language, and it spread all
over that tribal area. Today the song
composed by Arun Chatterjee, I think,
‘Ramakrishna Saranam, Ramakrishna
Saranam’ is. sung .in these tribal areas.
When you enter this tribal area, you will
find that the people sing this song and
dance. So that shows how the message 1s
received by them and if there is any default,
it is on our part—we have not taken this
message to them.

The Ramakrishna Mission no doubt has
been trying to do its best in implementing
Swamiji’'s message; but I must tell you
frankly that what we have been doing—
either in the urban areas or in the tribal
areas—is only microscopic compared with
the needs of the whole nation. It is there-
fore necessary that this Ramakrishna-
Vivekananda message should be spread all
over the country so that the youths of the
country, instead of wasting their time and
energy in useless political processions etc.
as at present, would take to this construc-
tive work of educating the masses ; thereby

they will be doing greater service to the
country than by what they are doing now.
That is why we stress the spread of

Swamiji’s message and as a result, we have
libraries attached to our centres all over
the country. Though these libraries are
very small, yet they do supply some inspira-
tion to the people who come and take
advantage of them. I wish that this message
of Ramakrishna-Vivekananda and Holy
Mother spread throughout the country so

1. The Gospel of Sri Ramakrishna by ‘M’
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that many people, many associations, many
societies may come forward, and work for
the regeneration of the country on the lines
laid by Swamiji. That is why I say that
this message should be spread all over the
country more than the social work. The
message of Ramakrishna-Vivekanandag must
be spread all over the country and that is
more important than having these hospitals
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or schools etc. Not that these are useless,
I don’t say that. But if the message 1s
spread and the people take to this message,
the work will be a hundred times, or a
thousand times more than what the
Ramakrishna Mission is able to do. From
that standpoint I am saying that the
message is more important than the social
work done by the Mission.

PRESENT-DAY PROBLEMS AND THE UPANISHADS

SWAMI BHAVYANANDA

Om, )
May God protect us !
May He guide us !
May He give us strength
and right understanding !
May love and harmony
be with us all!
Om, peace, peace, peace !!

This invocation has a very special signi-
ficance. In ancient India the pupil used to
live with his teacher for a period of sixteen
years. It was not a kind of literary educa-
tion that was given there, not simply an
academic education, It was character build-
ing ; it was in a way bringing out the hid-
den divinity. That was the purpose of this
education, So, great understanding, a great
spirit of give and take, a spirit of harmony
had to dominate such a scene. There were
several students, perhaps both boys and
girls, and they stayed in the teacher’s house.
This peace invocation brings out all these
implications. It expresses beautiful senti-
ments. The teacher and the student are
engaged in the pursuit of knowledge and
also in the building up of character, becal

L i

1. Invocation at the beginning of
Upanisad.

Katha

simply to acquire knowledge without  the
building up of character would have no
purpose ; more academic knowledge could
not solve the problems, It was a joint
endeavour on the part of both the teacher
and the pupil _- |

When people live together, there always
arise little problems of life, and the necess-
ary adjustments have to be made. Hence
this invocation includes a line on the har-
monious relationship within the group that
lived there. In acquiring knowledge, the
student-teacher relationship  1s a very
imporant factor, and we feel the importance
of it today when this relationship is being
broken up. In this relationship not only
information and ideas are given, but a cer-
tain amount of inspiration as well is being
imparted to the pupil, It is like lighting
one lamp with the help of another. Secular
knowledge is capable of nourishing worldly
life only, but spiritual knowledge achieves
all-round fulfilment. The humility expressed
in this prayer is full of dynamism. It is
meant to act in a way that helps both the
teacher and the pupil

The Hindu books of authority are called
the Vedas, which mean the ‘books of
knowledge’. The Upanishads constitute the
concluding portions of these books : hence
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they are called ‘Vedanta’, or the end por-
tions of the Vedas. The name also gives the
suggestion that the Vedanta contains the
essentia] teachings of the Vedas. Most of
the later philosophers jn India as well as
the philosophies and religions they deve-
loped, are based on the firm foundation of
the Vedantic teachings. All revivalist move-
ments have traced their ancestry to the
Upanishads. Their subtle philosophy, lofty
idealism and sublime poetry continue to
move keen minds even in our own times.
The boldness with which the ancient Indian
thinkers approached the path to freedom
1s especially noteworthy.

An outstanding example is the Bhagavad-
Gita, in which it i1s clearly mentioned how
the essenttal teachings of the Upanishads
have been incorporated. In the introduc-
tory portion there i1s a verse which says :
‘This milk, which constitutes the teachings
of the Bhagavad-Gita, was taken out of the
cows which are the Upanishads and the
milker was Krishna.’2 He milked these cows
in order to give the milk to Arjuna; and
through him all wise people who require
spiritual nourishment can take it. This
milk js the nectar of the Gita.

In the study of the Upanishads we are
trying to understand that mother cow itselt,
trying to know what it is all about. Thus we
shall be getting our nourishment from the
source. In the Gita, which 1s 3 much later
book, a kind of synthesis of these anclent
teachings has been aimed at; whereas 1n
the Upanishads the pure original thought is
passed on, Find out what suits your require-
ments and take it. The Upanishads aim at
bringing peace and freedom to the human
spirit, for our spirit is much troubled. We
feel as if imprisoned ; we would like to do
many things, but we just don’t have the
freedom. We are caught in the prison of
time and space. Therefore the Upanishads

2. Gita- Mahatmyam’, 6.
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aim at g method by which we can tran-
scend this limitation and attain freedom.

As we all know, the facts of life are very
disconcerting. The human mind wants to
grasp the nature of reality, but it has diffi-
culty in doing so. The Upanishads set forth
certain fundamental conceptions which can
guide us satisfactorily. In spite of the fact
that there are a number of authors behind
these books, they have a unity of purpose
and offer a clear picture of reality, which
becomes quite distinct as we follow 1t. As
they provide a wealth of thought for reflec-
tion, an earnest student derives great satis-
faction from them : in fact, their philosophy
has stimulated spiritual souls throughout
the millenia.

Man can gain spiritual insight by two
means : firstly by concentrating on the
wonders of the world outside, that is, by
objective means, and secondly by subjective

means, Accordingly, the Dharma or
spiritual message of the Upanishads, is
twofold. As Acharya Shankara puts it :

one is the objective understanding, by which
process one can reach the highest truth,
and the other is subjective understanding,
the searching within, Shankara very clearly
says that both these processes are necessary
for the sustenance of this world. Quite
often, when we talk of spiritual life, we
mean withdrawing renouncing and getting
away. That is one method, But if we are
all asked to do that, we find that we are
just not ready for it. I am not yet ready,
please wait a little, we say; because it all
depends upon the state of my own develop-
ment. If that were the only path, then for
most of us a spiritual pursuit would be
impossible. The path must make it possible
for all of us to pursue a spiritual life, what-
ever we are and wherever we are, That is
how spiritual development takes place.
Thus objective as well as subjective
methods can be supplied in developing our
dormant spiritual power. Thig power 1s
latent within us ; it is not somewhere else.
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Rather jt has to be brought out from with-
In us by one or the other method. For
some, the former method suits, for others
the latter. The Upanishads emphasize the
exploration of the inner world in depth, of
the tmmortal Self. This method is ex-
pounded here and is given as the inner
method, The light does not come from
the sky, but from within us. The divine
spark, the Universal Reality js mirrored
here in our own soul. God dwells in the
heart of man. | |

The kiagdom of God is within us. That
is why Jesus said : ‘Seek ye first the king-
dom of God; and all these things shall be
added unto you.’® First I must see God
here and must try to understand God. The
Supreme Reality, which is the source of all
beings, is one with the Self of man, The
Upanishads carry this message of joy, and
it gives us great hope. One of the Upani-
shads clearly says: °‘Hear ye, children of
immortal bliss 1’4 It does not matter what
you are now ; inherently you are immortal,
divine, So the message is for you. The
Upanishads do not condemn us for our
lapses; on the contrary, they have this
vision, this perception of the Reality, and
they call on us to bring out that Reality.

Life on earth is a means for realizing this
Truth, The disciplines of life in this world
are meant to guide us to the higher joy of
possessing the Supreme Truth. The very
process of living is meant for this. The
bringing out of the spiritual dimension,
if it is uaderstood and applied and if we
have become conscious of it in whatever
work we do, gives a kind of new zest and
joy to our life.
continuous preparation to achieve this per-
fection. That is why one of the Indian
scriptures says : ‘Going through the normal
process of living that itself 1s the path that
leads to spiritual emancipation.’

When we acquire this vision of life, then

3. Matthew 6:33.
4 Svetasvatara Upanisad, 11.5.
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life gets a different meaning, then it is no
longer an empty dream. The Upanishads
uphold this lofty vision before humanity.

~Spirttual perfection is an inner expericncs.

Nothing much is seen from the outside, It
1s not something that can be perceived by
these eyes. In fact Holy Mother used to
say : ‘What happens when one finds God :
Does one grow two horns? No, indeed,
but the mind becomes pure.” If you have
the 1inner perception, then you rec-
ognize ; but until you have deve-
loped that perception, you cannot under-

stand, you cannot take measure I1n any

way, Intuitively you may feel it, but noth-
ing external shows it to you. I have seen
one or two people who had met Sr1 Rama-
krishna, About him they used to say :
‘Well, he could have beea any of those
poor Brakmins who were walking in the
street. Only when we went close to him,
we felt there was something different in
him.’ Provided they sought it otherwise
they would not have recognized it. People
who had seen Holy Mother, his wife, said:
‘She could be any ordinary woman, very
shy, very withdrawn.” Only people who had
heard something about her and went to see
her with eagerness, would see something
there ; otherwise they could not even have
seen that much.

It is the ideatity of the individual soul
with the universal Soul that makes for this
inner transformation, and this identity con-
stitutes the essence of spiritual life. The
all-pervasive diving power enables us to

understand this spiritual Reality. Spiritual

thingg cannot be grasped by intellectual
means ; they are to be spiritually discerned.
The yoga method of discipline aims to
guide men that way. Man, with the help of
his divine insight, transcends the limitations
of his intellect and of his reason in his own
mystical experience. It is in this state that

5. The Message of Holy Mother, Mayavati :
Advaita Ashrama, 1962, p. 16.



294

the unheard becomes heard, the unper-
ceived becomes perceived and the unknown
- becomes known,£ Problems raised by the
intellect are solved by themselves in that
transcendental state.

Most of us live at the level of intelligence
and reason; we have not yet risen higher
- than that. Being intelligent and seeking to
understand, we are still faced with a cer-
taln amount of limitations, any number of
doubts may arise, questions may be asked,
but satisfactory answers cannot be got.
The real answer cannot be found in words ;
it has to be found in experience, and the
answer has to be my experience, not some-
body else’s. That is why it is said in the
Upanishad : ‘When this perception comes,
words fail to reach it, mind cannot grasp
it.’6 The answer is beyond, it belongs to a
different wavelength.

We should cease to judge everything by
the yardstick of intellect and reason, and
begin to discern spiritually. The disciplines
expounded in the Upanishads aim to lead
us to that Reality, Mind and intellect be-
come fully satisfied by them. One who
treads the spiritual path, has to cast aside
the pride of intellect and egoistic self-con-
sciousness. - Simplicity and purity are
essential for taking up this journey. Yet
one should not assume by this that intellect
is useless as a guide, We must be very
careful not to make this mistake.
from it, Intellect js also the power of God
expressed through the human agency.
What it can grasp is not false, only it fatls
when it attempts to grasp the Reality in
its fullness. In all other activities our intel-
lect succeeds. Again, what our intellect

investigates is not unreal but it js not

absolutely real. Intuition can throw hLight

into the dark recesses of the mind where

the intellect cannot penetrate. Mystical
intuition does not congradict reascm, but
both are mutually beneficial and lead to a

6. See Taittiriya Upanisad, 1I. 1x. L
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sober life. The vision of the jntellect is
widened in the spiritual experience, The
contradictions of the intellectual state are
resolved. When humanity has this vision,
even scientific knowledge will become really
a blessing ; but as it is today, we all know,
it is not an unmixed blessing. This is
because the minds that handle i1t are not
really pure enough to do so for the benefit
of humanity. The knowledge that we have
acquired in the fields of science and tech-
nology remains subordinate to the whims
and fancies of the people who are not them-
selves properly self-controlled.

The Eternal Spirit expresses itself in the
varied manifestations of this world, full of

passions and paradoxes, truths and contra-
dictions, Through all this it i1s God’s power
alone that is functioning ; but weak souls
unaware of this truth, grow weary and want
to escape. But escape where? We are in
the world—there 1s nowhere to go.

The seeming contradictions merge 1nto
the life of the spirit,  The Upanishads are
intended to make us realize this intuitive

knowledge. They want us to experience
bliss, not simply acquire an intellectual
knowledge. For intellectual knowledge

would leave us skimming merely the sur-
face of the Reality. In experience we attain
the bliss of that Reality, It lies hidden in
our unexplored depths and has to be
brought out. Sri Ramakrishna used to say:
‘Any number of descriptions of milk you
may have read, but if you have not drunk
it, you cannot be nourished by it.” So all
our intellectual knowledge—if we don’t aim
to bring out our own spiritual dimension
from within, if it is only show-oft-knowl-
edge—has no real meaning.

The ancient teachers have not forgotten
the importance of moral and ethical values
in this process. These play a very important
part in our spiritua] life. Tapas or self-
control is part of the initial steps in spiri-
tual life. The Kena Upanishad clearly men-
tions this : ‘The main supports of spiritual
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life are meditation, self-control and dedi-
cated work.”

Depending upon the way of expression
most suited for my requirements, I can pro-
ceed to practise. The Upanishads give us
all these insights. There is great emphasis
on the moral character of the aspirant be-
cause spirituality is not mere scholarship ;
it 1s a real transformation of our being in
its totality. It is growth, culminating in the
realization of Truth. | |

In a scholarly but impure mind, no
spiritual knowledge can ever dawn_ because
such g mind is not tuned to that wave-
length at all. It is merely tuned to a certain
level of understanding, very good in itself,
very keen; but it cannot rise above this
level. One will have to become free from all
crookedness falseshood and deception; that
is the pure state demanded of a spiritual
aspirant, Anything less than that would
make the understanding of Truth 1n its
totality impossible, In the Katha Upanishad
there is a reference : ‘One who has not
desisted from bad conduct, whose senses
are not controlled, whose mind is not tran-
quil and concentrated cannot attain the

7. See Kena Upanisad, 1V. 8.

Self through knowledge.’® Unless one has
reached this stage, one does not understand
the Truth.

So we have to struggle hard to overcome
our innate animal impulses. The body is
the animal ; we have to learn to control
and guide it properly. Normally, the mind
is dominated by the senses and 1is very
much bound ; as a result it is very limited
in its expressions. - A pure mind has the
capacity to turn all the energies of both body

“and mind in the direction of the Self within.

This is what makes spiritual life a heroic
adventure. You have to be very vigilant,
there is no slackening of effort. As a writer
beautifully put it: The price of Liberty
is eternal vigilance. This life 1is the
consummation of evolution; in the
process of evolution we have come
up to this stage. We have taken
millenia to reach it. But to bring it to per-
fection, we can co-operate actively ; we can
hasten the process. Evolution reaches its
highest form, its consummation, in the
understanding of Truth.

Man, who is human today, becomes
God. This is the message and the hope the
Upanishads hold for us, -

A sl S G-

8. Katha Upanisad, 1. 1. 24.
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The modern age js an age of science in

patterns with those of other nations, When

which the human mind has been dominated he does so, he finds some things, common

by a mechanistic outlook. Due to scientific
and technological developments, distance
between the nations has been reduced, and
the world has seemingly become smaller. As
a conseauence, men have been brought iato
a Closer contact politically, socially and
culturally. It is quite natural, therefcre, for
man to compare his social and behavioural

but many things different and strange.
This need or comparison also arises
because the modern mind ‘wants to find
explanations based on reason for behaviour
and thought-processes during his daily life.

When man tries to understand some of  his

own beliefs, particularly in the domain of
religion, and is unable to get satisfactory
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explanations, he feels a need to study other
religions and the explanations given by them.
There are, however, people whose (first
reaction is that the other views are strange
and alien, and therefore they have a
tendency to avoid them, On the other hand,
some may like to investigate other religions.
They feel that though a new idea may be
strange, yet 1t is humane, kindred, and
potentially one’s own. They may be able
to learn from it. Thus, men, through reason,
modern Science and technology, are dis-
covering the common features in their
thinking procesces and behavioural patterns.
The sou] of the scientific method is reason
and experience, and not mere faith, Judged
by this standard, many religions as preached
from the pulpit are found to be unsatisfac-
tory., Thus the human need formerly filled
by prayer, religious guidance and so on, is
taken over, by psycho-analysis these days.
Society or community takes the place of a
personal deity. Such noble impulses as love
of one’s neighbour and unselfish service are
substituted in modern times by institutiona-
lized philanthropic and charitable works.
Another attraction of the modern age is
that the new discoveries of science and
technology are at least partially able to satisfy
man’s desire for creature comforts. It is felt
that most of the problems of life can be

handled without the knowledge of God, soul

and immortality. Supposedly, one does not
need to apply religious knowledge to solve
the problems of life.

For all these reasons and more, religion,
as it has been understood, is presently at a
discount. @ The average educated person
today is not found to be religious, though
many people have vague religious thoughts
and feelings which they are unable to
explain. While people in the Middle Ages
had an anchor in their life through faith in
God, in modern times people seem to have
drifted away from this point of stability, and
as a result an ever increasing number seem
to end up in the psychiatrio chair.

In spite of all this, we find that religtous
aspirations cannot be eradicated. Cults are
multiplying everyday. There 1s a huge
demand for mystical books in order to pacify
the inquiring human soul. This is because
there is a deep-rooted hankering for religious
experience in man. It arises from his own
nature and has very little to do with his
earthly environment. It seems as if man 1s a
celestial tree planted on earth, for this search
after the highest is in hjs inner constitutron ;
he is trying to fulfil this urge with all his
Inner capacities, mental and spiritual ten-
dencies, and with the help of all the con-
veniences that have been placed at his
disposal.

According to Hindu mystics, the world
process is sustained by two forces: one 18
called Pravritti (desire for worldly pros-
perity) and the other 1s termed Nivritti
(desire for liberation). Even the desire for
worldly prosperity must be controlled by
spiritual laws_ or it creates chaos,. confusion,
wars and destruction. | |

Indeed, man js like the prodigal son of the -
biblical story. He may have all possible
worldly pleasures and comforts, and yet some
time or other he discovers that earthly life
is short-lived. He then proclaims, ‘What
shall T do with these earthly possessions if
1 am doomed to die 27—and thus goes 1p
search of immortality and eternal life. For
instance, Lord Buddha, before enlightenment
discovered the changes which the human
being has to go through, such as, birth,
growth, decay, old age and death. He then
showed to mankind the way to attain eternal
peace, joy and enlightenment through
detachment.

Man has a body and senses which seek
satisfaction in material pleasures, a mind
which seeks contemplation in science and
art, and a heart which longs after the spirit.
While on the deathbed, every rational mind
must ask, ‘Is this the end? What is beyond?’
It is this inquiry into the beyond rising from
the heart which distinguishes man from
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animal, He secks the permanent beyond all
changes, and this search can only be
satisfied by religion. Science studies only the
outer life ; psychology studies only the fringe
of the mind ; but the study of religion reaches
that which is deep and sublime in man.
Animals and uncultured men derive their
pleasure from the senses; while educated
men get it from art, science and philosophy ;
and the spiritual man from the spirit
within., The test of religion is in the
attainment of highest bliss and freedom,
which 1is an automatic outcome of the
ccmmunion with one’s highest nature.
Vedanta speaks of God as the embodiment
of freedom and the master of nature; and
through the control of hjs passions and
desires, man achieves not only union with
God but also freedom and self-mastery,

The essence of religion i1s eternal Truth,
though its form changes from time to time.
Dogmas, creeds, modes of worship, rituals
and mythologies, through which the eternal
religious truths are conveyed by teachers
and scriptures, are Secondary. The non-
essentials, however, have to be given the
valug they deserve. The kernel and the
husk are both essential for the corn. But, in
the ultimate analysis, the kernel has to be
separated from the husk before it is ready
for consumption. Similarly, the non-essen-
tials of religion, which change from time to
time, must eventually be transcended,
leaving the central truths which are eternal.

Although the scope and aim of religion
is to realize the real nature of man  the
universe, and the ultimate Reality which
controls man and nature, the leaders of
religion have been quarrelling for a long
time on its validity and basis. Some religions
such as Christianity, Judaism and Islam,
speak of their historicity. They claim that
their prophets are historical persons whose
words are the standard of truth. The
dogmas creeds and rituals of such religtons
are based upon interpretation of the prophet’s

3.
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words. True religion, on the other hand, 1s
based on eternal laws, not created by man.
The Indian Rishis, through their spirituai
penetration, discovered those laws first
through moral and ethical life, and then
through meditation.  These ecternal laws
synthesize God, soul and the worid; and
because the Rishis demonstrated these
impersonal truths in their own lives, we

revere them.

And it is this type of scientific exploration
which will attract man today; for the
modern mind needs religion which will
satisfly reason and be based on experience.
That is the demand of the age in which we
live. We should always keep this test in our
mind. Truth is not the monopoly of a
particular person or group of persons. The
science of yoga emphasizes that truth must
be pursued by all. If there is a God, we
should all be able to realize Him. Realiza-
tion is real religion. By merely shouting or
chanting the name of God we will not be
able to perceive Him. We may believe in
all the churches and places of worship, read
all the scriptures, and be baptized with
all the holy waters of the world, but all
this would be of little avail without actual
perception of God. Without this vision, one
would still be an atheist.

We study the scriptures because they are
based on experience and indicate the way.
The validity of actual experience in religion
is greater than the validity of science. In
addition to reason and scriptural authority,
one’s own experience gives one the inner
conviction which science alone cannot
provide, But religious beliefs based purely
on the intellect will decay like a bouauet of
flowers. Religion does not come into
experience by mere intellectual reasoning.

But then, what about religious cosmoloey?
How far does that agree with exverience ?
Science and religion seem at conflict when
they describe the process of creation. The
biblical story of creation 1is in direct con-
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tradiction to Darwin’s theory of evolution,
and therefore religion was discredited. As a
reaction to this, the church opposed science.
Of course, whether the sun is going around
the earth or the earth is revolving around
the sun matters very little as far as the
attainment of inner peace is concerned ;
Christ laid the foundations of Christianity
when people believed that the sun went
around the earth. Sri Krishna, Socrates and
Plato gave humanity tremendous truths
which have eternal validity, though modern
science was not even born then.

- The Vedantic view of creation is not

opposed to that of modern science. Accord-
ing to Vedanta, there is no absclute creation.
The design theory is a childish explanation
of creation. The postulate that the nose is
created by God so that the spectacles may be
placed on it is ridiculous. It makes God an
architect dependent on the world. The design
~ theory may be good for teaching the
beginners God’s power and glory, but it
cannot stand the test of reason. Vedanta
speaks of evolution based on involution from
cne Supreme Reality, the One-without-a-
second, whose manifestations are seen in
causal, subtle and gross forms, like the tree
and the seed. Kapila, the founder of the
Sankhya philosophy, ages ago saw no
absolute destruction of nature, but only
change. In creation, cause becomes the
effect ; and i1n dissolution, the effect goes
back to the cause, A machine, when it
degenerates, goes back to the scrap-iron
state. The universe 1s eternal either in gross,
subtle or causal form, for the causal comes
forth again and again as the subtle and then
gross. We cannot add or take away even
one ounce of energy from the totality of the
universe.

It follows from this that the concepts
of time and space have neither beginning
nor end. If we try to think of a limit to
time and Space, or when time and space
began, we will have to think of time
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and space as beforehand ; thal 1s, we are
trying to discover the time and place in
which time and space began, which is
illogical, As such, time and space are
infinite and eternal. Thus, they are an
aspect of God. Time, space and causation

come from Him and ultimately merge in
Him.

‘Matter and force are the two entities
which bring forth the process, of creatica.
The primal matier (Akasha) and the primal
force (Prana) acting upon each other create
forms ; and at the end of the cycle, when
the gross merges into the subtle, and the sub-
tie into the causal, the primal matter remains
embedded in the primal Prana. At the end
of the cycle, all material forms are ultimately
reduced to undjfferentiated Akasha. This
Akasha remains involved in Prana. They
remain mixed together in fine forms in a
state of dissolution—not annihilation. When
the new cycle begins, creation appears to
evolve in reverse process—subtle to gross.
Just as physical bodies can be explained by
Darwin’s theory of evolution, these subtler
and superfine causal manifestations can be
explained through the science of intuition,
which conly religion can give.

As can be seen from this, God is the
manifestor, not the creator. In and
through the universe God exists. He
manifests Himself as the universe, It is a
projection of this cosmic mind. As to how
He manifests, it is said in the Mundaka
Upcnishad: ‘As a spider spreads and with-
draws its thread, as on the earth grow the
herbs, and as from the living man issues out
hair on the head and bedy, so ocut of the
Immutable does the universe emerge here.’

d. i1 7).

The external aspect of thought is word.
The names and forms are inseparable from
the word, St. John begins his Gospel with
these profound words: ‘In the beginning was
the 'word.” This word 1s Om of the Vedas.
The Absolute (God) manifests Itself as this
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Brahman.” All that is seen through the
sense organs, felt in the mind and heart,

universe through time, space and causation.
Why and how ? Vedanta calls it Maya.
Our mind and reason, being part of it, and experienced through intuition 1is that
cannot explain it fully. One Reality called God. This explanation

Vedanta describes Reality as @ ‘sarvam of religion satisfies not only reascn and
khalu idam brahma—all this is verily Sscience, but also faith.

TRADITION, CULTURE AND CIVILIZATION

B. B. KUNDU

Human society, as we see it today, has
evolved through stages, with the gradual
development of the primitive man who first
lived in tribes and clans, The story of
primitive man i1s ‘the record of a hungry
creature in search of food. Wherever food
was plentiful, thither man has travelled to
make his home.’? With the invention of agri-
culture this nomadic life of man ended, and
he settled down to a particular place.? Since
that time, certain factors have contributed
to the formation of the present structure of
soclety. Certain ideas, beliefs, customs,
practices and experiences of man have
played a very useful part in influencing the
process of man’s social evolution. For, man
inherited all these faiths and beliefs to-
gether with the influence of the geographi-
ca] factors ; and these determined to some
extent his character and his outlocok, So,
man as he stands today is ‘the product of
history, heir to a thousand traditicns [ we
shall define tradition presently ], the subtle
flower of a certain climate, of certain skies,
of certain customs, of a certain soil which
has no equivalent anywhere else.”> Society,

e sk

1. Van Loon, The Story of Mankind, WNew
York: Washington Square Press, 1968, (hereafter
Mankind), p. 20. |
2. See Minoc Masant, QOur Growing Human
Family, Calcutta: Oxford University Press, 1931,
chap. 4.

3. Leo Moulin, Socialism of the West,

being essentially dynamic in nature, cannot
but move or evolve; and the process of
evolution that started at the dawn of civiliza-
tion has not yet ended. The essential point
lies in understanding evoluticn as a creafive
force. ‘Evoclution, in other words, is com-
ing to be regarded as a creative process,
continually engaged in bringing to birth
something new ; there is literally more in
the universe at any moment than there was
the moment before; the future is unpre-
dictable and man is free within limits to
make it as he pleases.”® In this process of
creative evolution, tradjtion and culture
take a leading role.

To begin with ' tradition is the sum of
all the ideas, habits and customs of a
people transmitted from one generation to
another, and is thus a social heritage that
one generation inherits from its previous
generation. It moulds and determines the
behaviour of the inheriting generation and
endows it with the past achievements.® To
the inheriting generation it appears as the
sum of habitual customs, beliefs, religious
practices and so on of the previous genera-

London: Victor Gollanez 1.td., 1948, (hereafter

Socialism), p. 250,
4. C. E. M. Joad, Guide to Modern Thought,

London : Pan Books, Ltd.,, 1948, p. 22.
5. See M. Ginsberg, The Psychology of Society,
London : Methuen & Co., Ltd.., 1933, p. 104,
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tion ; but it relates to the whole past history
of the people.

Culture implies the distinctive features
of the outlook on life evolved by a people

in relation to its entire way of life. In fram-

ing this outlook, tradition plays a signi-
ficant part, but it 1s not the sole govern-
ing force in it; for in it we find a refine-
ment—an  intellectual, emotional and
spiritual achievement—of the inherited
beliefs and practices as manifest in the art,
literature and other humanijtarian pursuits.
Thus, 1n common wusage, this concept of
culture refers to an ‘ill-determined whole
in which art, ritual, customs manners as
well as general intellectual and spiritual
aspirations mingle imperceptibly in a some-
what vague pattern.’® Behind this com-
mon-use concept, there will be found some
common traits in the national character of
a people which constitute their outlook on
life, and it is this particular outlook that
‘differentiates peoples of different places.

Because all countries have not the same
traditions, and as the refinement of these
inherited beliefs and faiths, etc. reaches
different stages at different times in the life
of different peoples, there are bound to arise
some differences in the national character
of different peoples living in different geo-
graphica] regions. Because of this, a man
.becomes tied to particular cultural charac-
teristics. It is only natural that his charac-
teristics will thrive most under the given
conditions, and that is why he ceases to be
-himself when transferred to some other place
- with different social environment. $So a
man cannot neglect his environment if he
is to see that his development is not
retarded in any way.

Thus, if tradition in the form of past
experiences and achievements relates to the
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achievements are gradually purified by the
social developments as these percolate in the
life of the present generation. So in the
life of the present generation we do not
find the crude forms of customs and
practices in those shapes in which these
originated in the primitive society. The
outlook on life of the present gencration is
thus a modified form of the product of
amalgamation of past with present.

In the preceding paragraphs we have
defined culture as an outlook on life and
have enlisted such factors as customs,
beliefs, religious practices, geographical
factors, etc., as madified through social
development, which frame this outlook on
life. To a Marxist, this approach is insuffi-
cient. To him, this outlook on life is noth-
ing but the product of economic forces
obtaining at any moment in a society, and
these forces are the most dominant cnes
for him. Thus Engels writes: “There is,
therefore, no automatic. outcoimme of the
economic situation as some find it con-
venient to fancy. Men make their own his-
tory, but in a given environment in which
they live, and upon the foundation of
extant relations, Among these relations,
economic relations, however great may be
the influence exercised on them by other
relations of a political and ideological order,
are those whose action is ultimately deci-
sive, forming a red thread which runs
through all the other relations and enables
us to understand them.” Not satisfied with
this, he continues : ‘Political, legal, philo-
sophical, religious, literary, artistic, etc.
development, is grounded upon economic
development. But all of them react, con-
jointly and separately, one upon another,

past, culture is an amalgamation of past 7 F. Engels in a letter published in the

with present, These past experiences and - Sozialistischer Akademiker in October 1894 ; see
' | G. Plekhanov, Fundamental Problems of Marxism,

ed. D. Ryazanov, Calcutta : FEagle Publishers,
1944, (hereafter Problems of Marxism), p. S35.
Italics mine.

6. The Statesman, The Republic Day Number,
26th January 1955,
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and upon the economic foundatjon.’

attitude is common to all the Marxists.®
Though it is true that economic forces play
some part in framing the outlook on life,
we cannot agree with the view that these
forces are the dominating forces in the
matter of art, literature, religion, philosophy,
etc. To hold this belief is to forget that
man 1s an ardent devotee of beauty, to
neglect the ‘genecsis of artistic import’, to
fail to recognize the ‘aesthetic emotion’ in
man and the emotional content of a work
of art, which give man ‘aesthetic pleasure’. €

In considering the origin of tradition, a
brief study of the origin of ideas, habits
and customs, i1s necessary. At first sight it

would appear to anyone that these com--

mand much prestige from us. The reason
behind this is not far to seek. It may be
stated that most of these ideas and customs
have some experience behind them. The pri-
mitive society of man underwent many expe-
riences from the day of its growth [ birth? ]
and the human brain constantly treasured
those experiences in the form of symbols.11
Later on these became associated with the
way of life and found expression in the vari-
ous forms of beliefs and customs. In the early
stages of social evolution it was found
necessary that some common rules should
be framed which would bind all men to-
gether for the purpose of continuation of so-
ciety ; and thus a body of customs came to
be recognized as essentjal for the infancy of
human society, That was why anyone
deviating from the accepted body of cus-
toms came to be looked upon seriously

8. See Problems of Marxism, p. 54.
9. Plekhanov himself believes in this approach.
See ibid., chap. 1, especially pp. 41-70.

10. We do not elaborate these concepts here,

but those who are interested will please turn to
Dr. (Mrs.) S, Langer’s work entitled Philosophy
in a New Key, Cambridge, US.A.: Harvard
University Press, 1951, chap. I1X.

11. See the excellent study by Dr. S. Langer,
ibid., chaps. I-III.
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and was generally dealt severe punishment.
Behind this body of customs and beliefs
there were the herd-instinct and the ignor-
ance and fear of the primitive man in the
unknown. Anyway, the infant society
came to exist through these various
customs and practices. With the progress
of time some of these customs and practices
became worn out and some were modified
to a certain extent because of a change in
the experience of mankind; and hence
there was some modification of outlook.
The fact that some of these practices cur-
rent even to this day are not found helpful
from a certain point of view, does not lead
us to suppose that they were always so in
the process of evolution. Every period
will 1nherit some of the practices of the
past and develop some new ones suitable
for the times. A very important factor for
a soclety is the experience that men face
while living in it and which they can retain

for the coming generation, In this respect
Prof. Dewy argues: ‘Society means associa-
tion ; coming together in joint Intercourse
and action for the beztter realization of any
form of experience which is augmented and
shared.’’2 However,
these beliefs and customs formed the habit
of men and afterwards, transmitted through
tradition,  attained enormous prestige,

‘Thus, in the light of the above analysis,

tradition radiates the experience of the past
to the future generations.

Briefly speaking, culture is fashioned by
tradition. So far as this is so, we can talk
of a ftraditional culture, But traditional
culture reflects the static condition of
society, If the outlook on life undergoes
no change corresponding to a change 1n
experience, that cannot suit a changing
population, society being  essentially

ey gy paell sy Sl s———

12. J, Dewy, A Reconstruction in Philosophy,
New York: The New American Librarv of World
Literature, Inc, (Mentor Books), 195 7. VIII,
especially p. 160.
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dynamic in nature. A society cannot both
move and remain staticc. New ideas often
radiate from other societies and these leave
their shadows on the society concerned. So
society gradually conforms to the pattern
of life that is current, and this also moulds
its notion of past tradition as represented
by old ideas, though with some reservation

because of the prestige enjoyed by tradition.

This change in outlook generally comes out
of intercourse among different peoples of
the world. Thus traditions are further
modified and we can talk of a cultural

tradition reflecting the dynamic nature of
society.

Every nation hag its own tradition .and
culture, and these are its important assets
in the sense that these, along with other
factors, define and determine the national
character of its people. Those who are
born to a society, are born with its tradi-
tion and culture and acquire the national
character. Out of this process there arise
national types, and when the society
acquires some amount of political con-
sclousness, there emerges a very important
quality of the people which is known in
political science as nationality.

Tradition 1s a tool for the evolution of
mankind towards perfection.  Without
tradition the intellectual and spiritual im-
provement of man is not possible, because
tradition transmits experience to the future
generation and thus makes it sure that the
future generation is not to commit the
mistakes which the past generation com-
mitted. Man is .uniquely gifted with speech
and writing, and it is through these that the
ideas of the past generation are diffused
among others. The human species is gener-
ally improving because of the capacity of the
human brain to conceive and restore [store?]
experience. Through the new experiences
and ideas gathered, the human brain deve-
lops. And even from a biological point of
- view, the brain will appear to be a very
important factor for the evolution of the
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human species, because it is the centre of
speech ; of the intellectual aesthetic, moral
and spiritua] ideas, which are intimately
connected with the evolution of man to a
better end.!3

The body of customs, practices and ideas
which work for progress must be distin-
guished from superstitious practices and
ideas. These latter become associated with
society and influence the social life. Some-
times these get prestige, just as healthy
practices get, because they are old and are
generally mingled with the healthy tradition
of a people. Sometimes these superstitious
practices overshadow the healthy practices.
These unworthy practices are not reviewed
in the light of experience due to a blind
outlook, and thus corrupt the social out-
look and stop the flow of life instead of
furthering it. This creates factions among
men and bars the growth of a common out-
look and therefore must be guarded against
seriously. Only growing experience through
various sources can help us in this respect.
A refined outlook on life is very essential
for progress.

This refined outlook plays a very im-
portant part, for it comes out of experience
and makes every individual experienced In
the refined light. When society as a whole
becomes imbued with a useful attitude, then
social progress can be achieved easily.
This refined outlook on life, which we may
call culture, is a product of yesterday and
today. For the sake of progress it 18 neces-
sary to hold fast what is true and good in
order to advance in both. “T'o cast away
the old is not of necessity to obtain the
new—to reject anything that is valuable,
lessens the power of gaining more. ‘[hat
a thing is new does not, of course, com-
mand ; that it is old does not discredit.

13. For a detailed study see, du Noliy, Human
Destiny, New York : The New American Library
of World Literature, Inc. (Signet Books), 1949,
(hereafter Human Destiny), chap. 9.
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The test question is “Is it true or good?”’
(Tyron Edwards). Thus culture works both
for inward expansion of the individual and
for general expansion of society.14 |

Man is not satisfied with what he is;
being a product of evolution, he tries to
become the master of evolution and in
“fact, he 1s ‘a rope connecting animal and
superman—a rope over an abyss. ... What
is great in man 1s that he is a bridge and
not a goal’’¥ In him there is always a
craving towards perfection—not only
material  but spiritual too, and the latter
is more important than the former one.
In this attempt culture plays a very signi-
ficant role by virtue of its making men
associated with the finer qualities of life.
From this standpoint we can defise culture
as an effort towards perfection ‘through all
the voices of human experiences which have
been handed upon it, or art, science, poetry,
philosophy  as well as of religion.’t6

So we are now in a position to state that
‘the essence of culture is that dominion over
nature in the material, moral, and spiritual
spheres which maintains in a society a
higher and better state than the given
nmatural condition would produce, charac-
terized by a harmonious balance of spiritual
and material values, as well as a definite
and more or less homogeneous ideal, which
is the goal of all the various activities of the
society.’1? |

-Bearing in mind all that we have said so
far, we can sum up the position as follows:
Cultural tradition is the most important
factor for the evolution of mankind. Bereft
of it we are not much above the animal
world, It ennobles us and leads us towards

1 [’ ‘% 7" 7

14. See Matthew Arnold, Culture and Aunarchy,
London : Cambridge University Press, 1969,
(hereafter Culture), chap. I, especially p. 48.

15. F. Nietzsche, Thus Spake Zarathustra, trans.
T. Common, New York : Carlton House, no date,
p. 8.

16. Culture, p. 47; italics in the original.

17. J, Huizinga, Incertitudes, Paris, 1939, pp.
39-41 ; see Socialism, p. 2358.
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a better evolution for the future, and
reveals to us a nobler and moral meaning
of life on earth. A theory of social life
that takes into account only the material
progress of man cannot be regarded as
complete. We must take into account the
inner fruits of civilization by which we
mean the ‘force or influence which tends
to raise the level of mankind, and assures
to the greatest number of men the maximum
enjoyment of the kighest spiritual values.’!®

‘Thus far we have stated that the purpose
of civilization 1s to make room for the
spiritual progress of mankind. Now Ilet
us study the impact of the modern struc-
ture of civilization on the free play of tradi-
tion and culture and thus on social progress.

The present aspect of civilization marks
a rise in the material progress together with
poverty. Today, the social life 1s full of .
class conflict.!® Another special feature of
this civilization is the rise of the ‘mass-
man’  whose manifold problems have
attracted the notice of many social thinkers.2¢
The growing poverty of the mass-man in
spite of the matertal achievements of the
world—a paradox of the modern era—and
his indifference to all that does not contrib-
ute immediately to his material welfake,
is a serious hindrance to real progress. The
progress of society hag reached a stage
which Lewis Mumford has called ‘megalo-
polis’ which is marked by mechanization
and standardization of life in the fields of
art and culture, where business mentality
governs the society, and which is marked by
a strong class struggle between the bour-
geoisie and the proletariat.

18. Jbid., p. 248 ; italics in the original,

18. For an elaborate discussion, see K. Marx
and F. Engels, ‘The Communist Manifesto’, in
Capital, The Communist Manifesto and Other
Writings by K. Marx, New York : The Modern
Library, 1932.

20. For example, see J. Ortega and Y. Gasset,
The Revolt of the Masses, New York : The New
American Library of World Literature, Inc.
(Mentor Books), 1951.
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In this mass-society which 1is charac-
terized by irrationality, impersonal rela-
tions, extreme specialization of roles, the
mass-man feels himself lonely and lost in
spite of concentration of sheer numbers,
and suffers from loss of the sense of inti-
macy and security.2! Along with this lone-
liness, the mass-man suffers from frustra-
tion and synicism. In the modern social
structure the mass-man finds himself un-
mmpaortant and without any social status.
He cannot appreciate that he has some sig-
nificance for the society and that his work
1s meaningful from a social point of view.
Living under such circumstances, he is con-
stantly unhappy. His happiness is to be
realized from his circle of friends, where
he 1s loved by others and where he can feel
that he 1s contributing something to the
community as g whole. Mere economic
betterment cannot cure these psychological
ills. What is needed more specifically is a
change of environment which can bring
about g change in social output. A change
of environment can come from a change in
social consciousness which again depends
on a healthy system of social education.

Now—to take a short digression from the
main theme of the essay—with the grow-
ing success of mass-man in controlling the
affairs of the modern state (through the
voteY, the duty of spreading social education
and making provision for the policies for
economic betterment, have been left in the
hands of the state. Though the rmportance
of state activity in the economic field
has been realized, the state-launched eco-
nomic policies suffer from the flavour of
sectional interest and often cannot better
the condition of the mass-man to whom they
are directed, Much of the betterment poli-
cies end in misuse of money, and to his
surprise the mass-man finds the wastage of
the common fund—defects from which a

21. For an interesting analysis see the article by

R. S. Vyas, ‘Mass Society and City Culture’, in
the Modern Review, Calcutta, January 1956.
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democratic form of government has been
found to suffer a long time. To say this is
not to belittle the importance of govern-
mental spending, but to point out the im-
porance of planning the timing and the
direction of public expenditure in addition
to the control over its volume. The trouble
that we find with the state-sponsored and
-controlled education 1is that such a
system moulds every man to a particular
fashion, that is .to say, such a system can
create better citizens, but not better indi-
viduals. In fact, the government-financed
and -backed scheme of education 1is
a huge cauldron where every man is made
to lose his individuality. This uniformity of
human thought is a bar to the helpful
group-composition of society which is an
indicator of social progress. If everybody
is of the same pattern, then, to our judge-
ment, the advancement of society suffers.

Moreover, the modern state controls not
only education but also other aspects of
social life, and with them the social out-
look. A free outlook has not always been
granted to individuals in many collectivist
countries, Without this liberty, the tools
of evolution, namely, tradition and culture,
cannot have a free play. That is why it is
not difficult to see that in spite of govern-
ment-sponsored cultural missions visiting
various countries under the auspices of cul-
tural co-operation among the various nations
of the world, there has been g breakdown
of the traditional and cultural outlook 1n
the life of the nations. The protest that we
thave raised against the government-spon-
sored education, can also be raised against
the government-sponsored cultural missions,
inasmuch as these missions no longer reflect
the special cultural characteristics of a
nation where these missions are controlled
by the diplomatic relations existing between
countries.

To revert to our main theme of the essay.

it is to be realized that too much reliance
on the material outlook and too heavy a
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burden of economic pressure, among others,
are the roots of the modern aspect of our
social life. Such is the condition that ‘if you
will notice you will find that almost every-
body around you js forever talking econo-
mics and discussing wages and hours of
labour and strikes in their relation to the
life of the community, for that is the main
topic of interest of our own time.’?22 If this
be the true reading of our time (which in
our opinion jt certainly is) then we feel
that a prescription must provide for the
economic betterment of man and the spread
of social education. These are very helpful
factors for the realization of the importance
of cultural and spiritual values whose utter
neglect denotes g crisis in culture
Material progress is not all, neither is
intelligence alone, because it is dangerous
to rely blindly on intelligence if it is too

full of materialism and does not take into-

account the intuitive or rational contents of
moral or ethical values.22 The present civili-
zation implies g neglect of the finer human
values of life, art, morality, duty, spirituality,
etc. Many would argue that morality is
nothing but a want of opportunity and that
sin is geographical. We are inclined to say
here that such arguments not only neglect
the dignity of man_they are also pernicious
to the society in the sense that, under the

22. Mankind, p. 251.

23. Civilization in which the material element
prevails over the cthical one is without a sound
foundation. The survival of civilization depends
upon its attainment of equilibrium between the
forces making for material progress and those
leading to ethical developments. An intellectual
culture implied in ethical and spiritual develop-
ments is of supreme importance in the survival
and progress of civilization. Mere introduction
of high ethical standards among peoples not suffi-
ciently advanced intellectually . to receive them
does more harm than good. The history of the
world—especially religious history—abounds in
such examples, An excellent treatment in this
respect will be found in P. N. Bose’s Epochs of
Civilization, Calcutta: W. Newman & Co., 1913,
chap. 3.
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influence of these ideas, the morality and
spirituality of man are now coming to be
regarded as the vanishing points of human
character, And we have reasons to trust
that these conceptions injure society %o a
degree which lies beyond the possibility of
repair, It is true that with the exception of
a few details we have not been able to pub-
lish a moral code containing all the prin-
ciples of morality. We believe that such
an attempt is not always possible in a social
science, What is of paramount importance
to us is that the code of morality has not
yet varied essentially from age to age and
that, with some exceptions due to peculiar
social structure and custom, a sin is always
a sin. We can rely on certain rules of
morality and on certain notions about sin
derived from the transmission of experience
through human intelligence from one
generation to another and from one part of
the world to another and c¢ommanding
universal obedience from all corners of
the world. We trust that with some fun-
damental principles (we do not say that
such principles should be static, and thus
we allow proper importance and scope to
the change of time and experience) of this
nature, the world can be made safe for
mankind.

Human evolution should aim at the
betterment of the species. Looking at it
from the biological point of view, we can
say that future development should be
attained through the brain, and development
of the brain itself depends upon a good

environment, the importance of which has

been well recognized in biology. We have
pictured the brain as a transmitter of human
experience from one generation to another.
The question, whether certain characteris-

tics of one generation will pass on to another,
is no longer answered on the basis of the
old-fashioned Weismann theory of the
germ-cell, which distinguished between the
inherited  characteristics and acquired
characteristics, holding that the former and
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not the latter were diffused through succes-
sive generations by genes. A modern
biologist, on the other hand, takes his stand
on environment and urges that what one
inherits are not characteristics at all, but
certain materiails which, given certain condi-
tions, will produce certain characteristics.
This approach neglects the importance of
the genes. We are not so sure as the modern
biologist is, and cannot wholly agree to
his argument on this point. Environment
1s certainly important, but we cannot wholily
deny the importance of genes. A ray of
hope is still surviving here, however. If
we can jmprove the environment, then those
who will live in it will also be changed after
some time, and with them the later genera-
tions ; because if the parents are changed it
is expected that their next generation will
also be changed (possibly through a change
in genes due to a better environment).2¢ If

24. This statement will be opposed by those
‘who do not adhere to the theory of evolution
associated mainly with the names of J. B. Lamarck
(1744-1829) and Charles Darwin (1809-1882) and
feel that ‘acquired characteristics are not inherited
because environmental factors (which do not
affect genes in the sex cells) cannot influence the
next generation.” (Mark A, Hall and Milton S.
Lassen, Review Text in Biology, 1966, pp. 304,
305 ; see Did Man Get Here by Evolution or by
Creation?, New York: Waich Tower Bible and
Tract Society of Pennsylvania, 1967, p. 13). It
will be pointed out that the failure in the experi-
ments of Weismann to establish a breed of tail-
l[ess mice and the survival of an almost equal
number of hornless sheep with those having horns
side by side, go against the theory of evolution
which resits on the transmission of acquired
characteristics to successive generations and on
the survival of the fittest. On the other hand,
after the researches of some biologists, especially
those of Helsop, Harrison and Gareit in the case
of moths, it seems likely that ‘environment may,
through the bodyplasm, act on the germplasm
and that germinal modifications so acquired are
transmissible*” [ Quoted from the article "Here-
dity’ in Everyman's Encyclopaedia, lLondon :
J. M. Dent & Sons, 1958, (hercafier Everyman's
Encyclopaedia), vol. 6.7 However, I feel here
that in the artificial eXperiments connected with
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this is so, a cultural environment will play
a very important part by moditying our
outlook and thus improving our brain,
making progress more certain for our future

- generation. Negligence of thig will retard

evolution and will mean euthanasia -of
humanity, It is time that there be a restate-
ment of human values.25 We must not for-

- get that man js the central problem of our
study, and the betterment of man demands

recognition of the finer sentiments of our
life. A true development of humanity can
alone help us in this respect,

~ Diffusion of culture, so important for the
dynamic aspect of society, is coming to a
stop because of the spread of cold war.
This means the spread of mistrust and lack
of intellectual intercourse between different

the mice and the moths, the mice and the moths
were tools in the hands of man and as such had
no mind and will-force and intelligence of their
own, and hence, those factors were not acting in
these cases. So the resulis of these experimenis
cannot be blindly applied in the case of man In
whom mind—which is the seat of consciousness,
thought, volition and feeling and thus reflects,
through the stimuli of brain, will-force, creative
consciousness and intelligence—is so active a

force and which vyields so to environment. Ii
may be noted here that the brain itself responds
swiftly and intelligently in consequence of the
impact of the environment. Hence, in the casc
of man, the influence of environment, due to the
prevalence of his intelligence, creative conscious-
ness and will-force, is likely 10 be more prominent
than it is in the case of animals. In the case
of sheep, it can be easily seen that those with
horns enjoy some advantage over those without
horns. 1 do not discuss the matter further.
Interested readers will please turn 1o the ariicles
on Euavironment, Evolution, Gene, Genetics and
Heredity (especially the section on disputed ques-
tions) in Everyman's Encyclopaedia.  Also the
discussion on ‘Interplay of Heredity and Environ-
ment’ in Section Q of Pear’s Cyclopaedia (Great
Britain ;: Pelham Books Ltd., 1975), may be con-

sulted in this connection.
25. See the thoughtful article by Mrs. Kamala

Devi Chattopadhyay, ‘Restatemeni of Human
Values’ in the Modern Review, Calcutta, for
March 1948.
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countries and hence a static condition in
many societies. Static culture means
a static society, And no society can
remain both static and alive. It is neces-
sary to appreciate this problem at this
crucial stage. Growth of a friendly outlook
and proper understanding will bring an end
to the war phobia that captures the sky
today. Interchange of friendly ideas will
ease the situation and this will lead to a
cultural intercourse among various coun-
“tries.26

Humanity pines for better co-operation,
co-ordination and understanding. Mankind as
a whole must move if there is to be any
real development in humanity. The crisis
in culture—its static state—is inimical to

26. In this connection, it is necessary to point
out that this friendly attitude must be distinguished
from mere diplomatic relations and cultural rela-
tions. I invite my readers’ attention to the doubt
that I have raised against government-sponsored
cultural missions. The growth of a friendly atti-
tude 1s such a vital problem of the day that we
cannot achieve it through fighting and cannot

leave 1t to the government to establish it among

different nations. The situation is grave; we
cannot leave world politics to our world politi-
cians, who often do not behave as men.
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the development of the conception of a true
humanity which means the winning over of
the remains of the animal in us by the devel-
opment of our moral and spiritual ideas and
aspirations in which will be found the con-
stituents of our true personality.27

At the end of our journey let us sum-
marize our position : Civilization progresses
as mankind progresses. Progress of man-
kind depends not only on material welfare
but also on spiritual welfare. Neglect
of spiritual and ethical welfare shows that
civilization is in danger. Uplift of mankind
(from these standpoints) will mean advance-
ment of civilization. Mankind must strive
for better ends and it is through civilization
that these better ends are to be realized.

It is a stage of crisis; crisis in moral,
ethical religious, spiritual and cultural life.
We must realize this and find out some
means to remove jt; otherwise, there is no
hope for mankind. With this sclution man-
kind stands and with its neglect mankind

falls. We human beings cannot but be
aware of our future.

27. For some discussion on this aspect of our
progress, the reader is referred to Human Destiny,

espectally chap. 10,

TWO GEMS OF THE ETERNAL RELIGION

S. KR¥SHNA BHATTA

The Eternal Religion or the Sanatana
Dharma, as it is commonly called, is a
universal concept transcending all kinds of
man-made barriers. To balance the full
wetght of the term Sanatana Dharma one
may go on counterpoising jt with weights
like the basic tenets and practices of all
religions, good conduct, righteousness, and
so on; still it cannot be balanced as jt is
the sum total of the experiences of many
great Seers,

How did the Sanatana Dharmy acquire
such a wonderful power? It is a big tree of
eternity which has its roots in the Ashramas,
the spiritual retreats of our great Rishis,
and In the Upanishads, which are the most
invaluable contribution of India to the
world. From time immemorial, this Great
Tree has been nourished by many great
thinkers—the Acharyas and the Saints with
their simple living and high thinking. At
the same time, thig tree has shown, from
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time to time, indications of many diseases
—some as old as the tree itself. It is like
the water of a river, which is crystal clear
“at its source, but becomes dirty in its long
course. This is due to man’s being tempted
to eat the forbidden fruit, and taking re-
course to corrupt practices in the name of
religion.

After the age of Rishis, we come across
many great personages who devoted their
lives for cleansing the accumulated dirt of
various types, according to the need of the
time, and thus rejuvenated the Sanatana
Dharma. Of these noble souls, Sri Shan-
kara and Swami Vivekananda were giant
men, who worked wonders in the field of
the Sanatana Dharma during their short
span of life. Generally, as we know,
geniuses do not live long in this world. For
instance, poets like Keats, Shelley, Toru
Dutt ; mathematicians like Ramanujam ;
political martyrs like Bhagat Singh and
Chandrashekhar Azad and others, per-
formed the best in their respective fields
during a short period of life, But, it is rare
to find geniuses like Shankara and Vivek-
ananda who worked in many fields in their
short span of life, and have innumerable con-
tributions to their credit. Both have set
excellent examples to men in general;- and
to the youth in particular, as to how one
could make his life fully useful to the
world, however short it may be. They are
not men, but phenomena which narrow-
minded persons fail to understand. How-
ever, both have shown bty their lives the
way to draw inspiration from the guru and
from the sacred thought-provoking works
like the Upanijshads.

Sri Shankara :

Sri Shankara had to engage himself 1n
various activities for the uplift of the
masses. By his extensive travels all over
the country, he had to wage a severe
spiritual war against atheistic tendencies
and all kinds of cruel and evil customs then
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prevalent in the mame of religion. To re-
move conflict in respect of our mythological
gods like Vishnu, Shiva and others, he
established the pancayatana worship (a

combined worship of five gods). He
started the Kumbha Mela, and orga-
nized the tenfold Order of sannyasis.

In a word, he infused real spirituality into
the materialistic life of the masses. For
those who desired to reach the spiritual
heights, he consolidated the Vedantic
thought and led the aspirants in the proper
direction. He has also shown how Bhakti
(devotion) could be a major step in attain-
ing Brahma-jnana (knowledge of the Abso-
lute). This fact has been rightly expounded
by the late C. Rajagopalachari in his com-
mentary on Sri Shankara’s hymn °‘Bhaja-
Govindam’. Shankara, who was a powerful
unifying force, has been aptly described by
the late Pandit Jawaharlal Nehru as ‘a
curious mixture of g philosopher and a
scholar, an agnostic and a mystic, a poet
and a saint, and in addition to all this, a
practical reformer and an able organizer.l

Swami Vivekananda :

What Sri Shankara did at the national
level, Swami Vivekananda did both at the
national and the international levels. In
the days of Sri Shankara people had for-
gotten the essence of the Vedantic doctrines
and resorted to wrong beliefs and malprac-
tices in the name of rehgion ; while in the
days of Swami Vivekananda, Indians had
forgotten the glory of their own Motherland
and had turned towards the spiritually
barren West by imitating it In various ways.
Like his great Master Sri Ramakrishna,
Swami Vivekananda pomnted out the more
practical and real aspects of the Sanatana
Dharma, He exhorted the youth in parti-
cular to be free from all sorts of slavish
thoughts, and to become strong physically,

1. Jawaharlal Nehru, The Discovery of India,
Calcutta : Signet Press, 1946, p. 156,
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mentally and spiritually, He made the
Indians look to the lives of the great Rishis
of the past, and the glory of their religion.
He thus became known as a patriot-saint
of India.

Swamiji’s historic address at the Chicago
Parliament of Religions in 1893, drew the
attention of the world intelligentsia to the
universal aspect of Sanatana Dharma. But,
in his own country, he had to tackle the
narrow-minded flzw, who continued {their
quarrel about the three interpretations of
the Vedanta Philosophy—Dvaita, Vishisht-
advaita and Advaita. According to Swami
Vivekananda these are three stages in the
spiritual development of man, An aspirant
starts with Dvaita (dualism) evolves to
Vishishtadvaita (qualified monism), and
finally reaches the heights of Advaita
(monism), Further, as a great educationist,
Swami Vivekananda preached that educa-
tion is nothing but the manjfestation of the
perfection already in man.2

* % %

Someone may ask : ‘After all, what has
been done by these two personalities?’
Before recklessly asking such g question, one

2. See The Complete Works of Swami Vivek-
ananda, Mayavati : Advaita Ashrama, 1V, 1972,
p. 358.
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should think for a while, what would have
been the fate of our Sanatana Dharma  had
these two great souls not been born ! It 1s
rcally unfortunate that many Indians do not
even know about them. For instance, once
it so happened that a European earnestly
asked an Indian, ‘Sir, I have read a few
books about Shankara, Could you kindly
tell something more about this great man?’
Surprisingly enough, the Indian did not know
even the name of Sri Shankara, It is said
that the European then took him to task,
saying, ‘Sir, dom’t you know that great
world-thinker Shankara?’ The Indian must
have been embarrassed,

What happened in the case of Shankara,
might happen #n the case of other per-
sonalities like Vivekananda as well. It is
necessary that Indian youth should not be
ignorant about the teachings of these two
great souls. In short Shankara and Vivek-
ananda held the spiritual ideal of our Rishis
before us and taught the way to bring it
into actual practice. They have shown the
practical way of transforming the material
life into the spiritual, through renunciation
and service to humanity. And all this they
did in the short span of their lives. Tt is
therefore necessary that Indians should
feel ever grateful to these two gems of the
Eternal Religion.

THE ETERNAL BRIDE

H. . GANGULI

When our bus left Trivandrum for Cape
- Comorin on that January afternoon, 1 could
hardly believe that I was going to see the
goddess Kanyakumari.

The bus was full to capacny but no
standing was allowed—a]] tickets having
been sold out in advance. Our first halt was
at Nagercoi] for about ten minutes. We got
down and strolled about in the bus stand

visiting the mnear-by shops selling giant-
sized bananas and coconuts. The total dis-
tance from Trivandrum to Cape Comorin,
approximately sixty miles, wag covered in
about four hours. The road is all along
very good and well maintained. With
hillocks and hutments, the scenery is
charming all through.

We reached Cape Comorinp around 3§
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oclock in the evening—the bus taking us
straight to ‘Kerala House’, the State Govern-
ment hotel where a room had been
reserved about a month ahead. It was
indeed a thrill to feel that T had come at
last to the southernmost point in the
country, the end of India so to say. The
vast sea in front was actually the conflu-
ence of three seas—the Indian Ocean, the
Bay of Bengal and the Arabian Sea. The
local people said that occasionally the
colour of the water in the three seas
assumed different shades, thus distinguish-
ing the one from the other.

As the evening shadows were creeping
in, we took the road to the seaside to go
to the temple. The temple of Kanyakumari,
quite close to the sea, was very small and
simple compared to the vast expanse of
water in front. | o

As 1 heard the sounding of the gongs
indicating that the hour of Arati had come,

I practically ran to the temple. By the side

of the main door we had to put our shoes
off. Men had to enter the temple taking
their coats and shirts in hand—the custom
1s to bare the upper portion of the body
before any man is allowed inside. As 1
stood before the image 1 forgot the sur-
roundings at once. There stood before me
the image of a girl jn her teens a beauti-
fully dressed bride with ornaments on, with
a big garland reaching almost down to her
feet, and looking enchantingly beautiful
and serene. Her pair of big bright eyes
was enough to captivate the heart of any-
body, and she looked so real and human that
the very appearance of her beautiful face
reminded every parent of his or her own
daughter. That comparison is irresistible.

The Arati (waving of lights before the
Deity) was a simple affair and it was over
in g short while. Prasiad (consecrated food)
was distributed to the visitors, and there-
after we requested the head priest—a
fatherly looking tall, handsome Brahmin—

to narrate to us the history of Kanya-
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kumari,  Kanyakumari, the  maiden
daughter, stood there at the southernmost
corner of Mother India for how many
centuries he could not say-—his guess was
for thousands of years. At one tmme an
Asura, Lavanasura by name, became so
strong, arrogant and turbulent that the
gods became afraid of him. As the gods
could not tackle him, they gathered before
Lord Brahma for help. Rising from his
deep meditation the Lord predidted that
Parvati could alone kill the demon pro-
vided she remained unmarried. The gods
were comforted by this prediction and
awaited the day when she would come of
age to tackle the demon. The child de-
veloped gradually into g beautiful girl and
prayed to have Lord Shiva as her con-
sort. Lord Shiva—the god most easily
to be won over—granted her prayers and
was on his way to marry the girl. Par-
vati’s parents arranged for a grand marriage
reception and a feast befitting the occasion.
Saint Narada remembered, however,
Brahma’s prediction that the maiden Par-
vati could alone kill the demon. He

realized that once Parvati got married_ she

could not kill the demon, and he took to
spoiling the marriage. When Shiva’s mar-
riage party had reached Suchindram—a
place about fifteen miles from Cape Como-
rin, Narada made the cocks crow at the
dead of night. The marriage party mis-
understood this to mean that the night was
over and the lagna—the blessed hour for
the celebration of the marriage—had
passed, and so it was useless to proceed
further ; and they stopped there for good.
Here at Cape Comorin the parents of
Parvati were anxiously awaiting the bride.
groom’s party. The daughter, beautifully
dressed in her best, was waiting for the
supreme hour of her life when she would be
united with her beloved, the most sought-
for consort in the world. The marriage
feast was ready, the invited guests had all
arrived, and an air of e¢xpectancy pre-
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All wajted and waited,
but in vain. The night slowly wore into
dawn but the bridegroom did not come.
The bride’s house was turned into a place
of mourning. The parents wept, the guests
parted, and the bride stood in her bridal
dress alone and silent as she is standing
there for centuries—as we See her today.
Since then, she has been dressing every
evening as a bride, and at that time an air
of expectancy can be breathed and felt in
the air, As the hours pass, and the bride-
groom does not turn up, her lovely face
looks forlorn and sad, and her eyes seem
full of tears ag her bridal dress is taken off
and the temple door is closed for the night.
Sitting there in that small temple by the
side of a vast expanse of water we firmly
believed every word of the priest. One of
us asked him what happened next. The
priest narrated the rest of the story.
Lavanasura was so tempted by the beauty
of Parvati that he proposed to marry her.
Her terms were simple. She had taken a
vow to marry anyone who could win a fight
with her. The demon readily agreed and
was killed by Parvati to the immense relief
and joy of the gods. |

We then asked the priest when we could
see the Abhisheka (ablutions), and we were
asked to come at 4 o’clock in the morning.
We deposited the fees for the Abhisheka,
conveyed our Pranams to the priest and
came back to the hotel. o

Throughout the night the incidents (I
could not for a moment disbelieve them)
passed through my mind. In the little sleep
that I had, I dreamt of a huge marriage
party breaking up in despair, the parents
and relatives weeping loudly and the face
of a beautiful bride with a big garland in
hand awaiting alone the arrival of the
bridegroom who never turned up.

We reached the temple about 3.30 next
morning and waited in the ‘Nat Mandir’
At 4 o’clock the head priest opened the
temple door and we saw the deity this time

vailed everywhere.
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in her unadorned image. The image was
beautifully carved out of black stone with
her dress and all similarly made. The
head priest poured buckets of milk mixed
with rose water and other perfumes on the
body. As the milk coursed down the
black-stone body of the deity I had a feeling
that here was Hara and Parvati in one—at
last the long looked-for consort had come
to her chosen bride and they were united
in marriage. After the bath, the priest
wiped off the water from the body. The
tenderness and care with which he did this,
made us all feel that here was an affec-
tionate father giving his beloved little
daughter an early morning bath. After
this, the door was = closed, and we saw
sandal paste in lumps being carried inside.
We waited for about half-an-hour for the
door to open, On a screen in front of the
deity being removed, we were astonished
beyond measure to see the black-stone
image of the deity converted into an amaz-
ingly beautiful lady with her sari and or-
naments on, her benign eyes spreading
infinite love, peace and charm.  Perhaps
nowhere in India is sandal paste thus used
in any other temple. We looked on and on
as long as we stayed in the temple, and
with g very heavy heart we had to tear
ourselves away when the time for departure
came. All the way back to Trivandrum,
we were sad and felt as parents do when
they have to go away leaving their beloved
child behind.

Five years have rolled by since then,
but not a day has passed without my
paying a mental visit to the deity of my
dreams. I have since attended any number
of marriages. On every occasion I have
heaved a sigh of great relief to see the
bridegroom appear at the appointed hour
to the great joy and merriment of everybody
at the bride’s place. Immediately thereafter,
my mind has unconsciously travelled back
to the far-away little temple by the side of
the seas at the remotest corner of India
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where a girl dressed in her best wedding could not be present there just now to keep
dress still stands, all alone, expecting her her company, console her and wipe away
consort to appear. Invariably I have felt the big drops of tear that will presently fill
- that the lagna will soon pass, but the bride- the large and beautiful eyes of Kanya-
groom will not turn up, and a deep sense of kumari—the Eternal Mother, the Eternal

sorrow and shame has filled my heart as I Daughter and the Eternal Bride.

UNPUBLISHED LETTERS OF SWAMI VIVEKANANDA* _XI

To Sister Christine
60

The Math, Belur,
Dist. Howrah, Bengal, India,
25th December 1901.

Dear Christine,

A Merry Christmas and Happy New Year is the usual congratulation.
Alas ! The stars brought you a tremendous blow. Blessed be the name of
the Lord. After all it is only “Thy will be done’—our only refuge. 1 will not
insult you by offering you consolation—you know it all already; only this line
to remind you of one who is in entire sympathy with you, and who knows that
all your plans must be good in joy or sorrow, as you are dedicated to the eternal
Mother. Well, the Mother phenomenal has merged in the Mother absolute,

eternal. Thy will be done.
By this time you must have made a decision, or rather the ‘Mother’ has

shown you the way, surely. I rest content.
The soldier of the Queen has gone abroad to fight for her cause, leaving

all he loves to her care. The soldier is to look to his duty; the Queen of the

Universe knows the rest.
With all love as usual,

VIVEKANANDA.

61

The Math, Belur, Dist. Howrah,
23rd January 1902.

My dear Christine,

By this time you must have settled your plans. Don’t worry, however, on
my account, I only want to see you rested and well rested, wherever you be.

* © The President, Ramakrishna Math and Ramakrishna Mission, Belur Math.
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Excuse this rather long delay in writing ; owing to various reasons 1 could
not, but mentally sending you good wishes all along.

Miss MacLeod has arrived with her Japanese friends : Mr. Okakura, a
professor of art, and Mr. Hori, a Brahmacharin. The latter has come to India
to study Sanskrit and English. The former to see India, the Motherland of
Japanese culture and art. Well, Mrs. Bull and Nivedita are also expected in a
few days. As it seems now, this whole party is going to Japan—minus Nivedita.
She remains here to work. - = . | |

Now, I am going to try my hand in Japan and, if possible, in China. Oh,
how I wish you were coming with Nivedita to make one of the party to Japan !
Yet, do not put yourself to unnecessary trouble for that. There is Japan, and
there is the U.S. after all where we meet. You will only break yourself in trying
to ‘hustle up’. No hurry, no worry. I am rather anxious in not hearing from

you for weeks. 1 pray you are not ill, anyway.
- To Mother have I given you over. She protects Her own, ever and ever,

[ have no fear.

With all love and blessings,
V1VEKANANDA.

62

The Math, Belur,
Dist. Howrah, Bengal,
30th March 1902.

My dear Christine,

"You know how welcome you are, I need not express it. This is a land
where expressions are studiously subdued. Margot and Joe3 have already written
and made arrangements at Bombay. I expect and wait you here in Calcutta.
[ wish I could be in Bombay to receive you, but all our wishes are not to be

fulfilled.
Come over straight ; only take great great [care] of the heat by protecting

the back of the head. | _
The trains here are not so safe as in your country, so have a little care of

your things during might travel, |
If you feel tired take rest in Bombay. Mrs. Bull Joe and Margot are

anxiously waiting you, and so 1S

VIVEKANANDA.

34. ‘Margot’ was a nickname of Miss Margaret Noble, otherwise known as Sister
Nivedita : ‘Joe’ refers to Miss Josephine Macleod.

3



NOTES AND

Acarya Sankarg through His Gita-Com-
mentary—I (Editorial): Somehow or the
other many misconceptions regarding
Acarya Sankara are prevalent amongst peo-
- ple, perhaps because they have hardly
made any attempt to read his works be-
tween the lines, or because of their study-
ing the works of those who have written
with bilased minds about the great Acarya.
In this editorial] an attempt has been made
to refute some of these misconceptions in
the light of his commentary on the Gi/a,
and place before the readers the. magnani-
mous personality of Samkara in the true
light.

The Message of Ramckrishna-Vivek-
ananda : In this benedictory address given
by His Holiness Srimat Swami Vireswar-
anandaji Maharaj, President, Ramakrishna
Math and Ramakrishna Mission, on the
occasion of the Dedication Ceremony of the
Vivekananda Hall and Swami Shivananda
Library at Sri Ramakrishna Mission and
Ashrama, Khar, Bombay, he very lucidly
points out : ‘I wish that , . . message of
Ramakrishna-Vivekananda and Holy Mother
spread throughout the country so that many
people, many associations, many societies

may come forward, and work for the regen-

eration of the country on the lines laid by
- Swamiji.” He says that only socialism and
communism are not enough to fulfil the
needs of the masses ; they should be made
aware of their cultural and spiritual heri-
tage as well.

Present-Day Problems and the Upani-
shads : When people of various tempera-
mentg live together, problems naturally
arise ; and it becomes impossible to solve
them only on the rational level. The author,
Swami Bhavyananda, Head of the Rama-
krishna Vedanta Centre, Bourne End,
England, is of the opinion that the problems
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raised by the intellect are solved by them-
selves in the transcendental state. In this
short but illuminating article the Swami
has well depicted how the Hindu scriptures,
especlally the Upanishads, can help man-
kind in solving their present-day problems.

A Religion That Can Satisfy the Modern
Seekers : In every age are found some
seekers who want to realize God ; but due
to the circumstantial changes of the age,
they find the older religions inadequate to
satisfy their spiritual needs. In thig article
Swami Bhashyananda  Head of the Vivek-
ananda Vedanta Society, Chicago, has very
beautifully narrated how Vedanta alone can
satisfy the spiritual needs of the modern
scientific mind, and help it march Godward
boldly. The Swami says that it ‘satisfies
not only reason and science, but also faith.”

Tradition, Culture and Civilization : Shri
B. B. Kundu, the author of this learned
article, is g renowned lawyer of Calcutta,
and also a good writer. In this essay, he
has very lucidly narrated the principles of
evolution of ‘Tradition, Culture and Civih-
zation’. He rightly points out : ‘Cultural
tradition is the most important factor for
the evolution of mankind. Bereft of it we
are not much above the animal world.” It
ennobles us and leads us towards g better
evolution for the future, and reveals to us
a nobler and moral meaning of life on
earth.” He has also dealt with this issue
from a biological point of view.

Two Gems of the Eternal Religion : In
this article, Shri S. Krishna Bhatta, Reader
and Head of the Department of English,
Acharya Pathshala Evening College, Banga-
lore, has told in brief how the Acharya
Shankara and Swami Vivekananda are the
two gems of the Eternal Religion of the
Hindus. Needless to say, the contribution
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of these two great souls for the revival of
the Vedic religion is unique.

The Eternal Bride : The author Sri H. P.
Ganguli, a reputed lawyer of Calcutta,
describes lucidly in this write-up his visit
to Kanyakumari, a place of pilgrimage for
the Hindus, situated at the southernmost
end of India jn Kerala State. Besides many
other things, the author narrates in brief
the Pauranic legend as to how the Divine
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Mother Parvati came to be known as
Kanyakumari the Eternal Bride.

Unpublished Letters of Swami Vivek-
ananda—XI : In this number, Swami Vivek-
ananda’s hitherto unpublished letters written
to his American disciple Sister Christine
from 25 December 1901 to 30 March 1902

are being published.

We hope tour readers will find these
articles interesting and illuminating.

REVIEWS AND NOTICES

A BIOLOGICAL THEORY OF KNOWIL-
EDGE: By C. R. B. MeNoN, Publishers: Chetana
(P) Ltd., 34 Rampart Row, Bombay, 1976, pp.
xii+129, Price : Rs. 15/-.

This book seems to be a study of the working
of Nature, based mostly on the already known
scientific and psychological knowledge. It tries
to systematize it from a ‘biological’ point of view
under different headings, i.e. as related to the
functions and characteristics of body and mind
and of man in society. It says man’s thought
cannot go beyond certain limits, and he can know
truths of Nature only vaguely and to a limited
extent—as far only as can serve his working life
——since Nature has designed the human species
for work, and his body and mind, including
intelligence, are conditioned accordingly. The
final conclusion of this study, after examining
the several Ilimitations and contradictions in-
volved in human search for knowledge, is that
only physically verifiable inferences consistent with
all observed phenomena could be regarded as
true till any inconsistency between it and an
actual phenomenon is shown to exist (p. 124).

From all these discussions, it seems finally what
emerges is not any new so-called biological theory
of knowledge, but an affirmation of the scientific
method, in the above sense, to the exclusion of
all others. The author holds that man cannot
know any fruth in the universe, even the stmplest
(p. 118), directly, and has only the capacity to
infer truth from the evidence for it. But if that
is so, how is one to know the truth of the evi-
dence, and how can one know the truth of the
inference itself? Inference can only work on
the basis of certain perceptions which we directly

take as true. Only in case of unseen things, they
are inferred through things directly perceived and
taken to be true, and their verification also
depends on perception which is taken directly as
true. The truth of the inference or its falsity,
on the basis of the available evidence, is also
directly revealed and not inferred. Thus,
ultimately, truth 1s self-revealed, i.e. directly
known, and is not a matter of inference. Infer-
ence is only an intervening stage to bridge the
unseen gap.

While this study, presented in a hurry as the
author admits, gives some limited practical under-
standing, it lacks profundity and breadth of
vision, It is full of assumptions and presump-
tions., Though the author is not in favour of
religion or mysticism, ‘Nature’ is almost apotheo-
sized and practically treated as synonymous with
God, doing all things in a sentient way with a
‘Great Design’, assigning rewards and punish-
ments, and decreeing all laws, rules and regula-
tions, ways of life, etc. Still, it leaves unexplained
what Nature i1s, what man is, who it is that
questions and acquires knowledge, what life is,
why there is ignorance if the body is a mine of
knowledge and wisdom, whether mind is a part
of Nature or not, if so why it does not contain
knowledge and wisdom, etc. Thus, while the
author starts with the declaration to clear un-
certainties, he fares no better, excepting to say,
since truths cannot be known correctly or to any
great extent, one should limit one’s quest to
practical uses of life on the physical plane.

The author, according to his own theory that
Nature has limited the intelligence of individuals
only to particular subjects, seems to understand
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only the practical scientific achievements of
European nations since the Renaissance, to the
exclusion of all achievements in thought, culture
and science of other nations, except those
inspired by European science in recent times.
It 1s no wonder, therefore, that the author thinks
that human intelligence woke up on earth about
2,500 years ago in Greece, and the European
nations who have advanced in science and tech-
nology are the most intelligent races on earth
(pp. 40, 41, 119).

With all these limitations, the book is well
written in readable, good English, and the author
presents his ideas clearly and systematically,
interspersing several good, useful hints here and
there. This pioneering line of thought suggested
by the author may be pursued and investigated
by competent, scholarly thinkers in a comprehen-
sive and objective manner with a wider per-

spective. The printing and get-up are good.
SwWAMI MUKHYANANDA
Ramakrishina Math, Belur, W.B.
SRI SANKARA VIJAYAM, Publishers :

Ganesh & Company, Madras,
Price : Rs. 4/-.

1976, pp. 82,

This 1s the second edition of a booklet first
published in 1970. It presents to the reader an
account of the life and work of Acharya Shankara
which is traditional in its nature and full of
supernatural events., It also touches in brief the
lives of Govinda Bhagavatpada and Gaudapada,
along with those of his disciples, Padmapada,
Sureswara and Hastamalaka.

With little justification, the author fixes the
year of Shankara’s birth as 509 B.c., taking only
the genecalogical records of the heads of the
Maths at Dwaraka, Jagannath and Kamakoti
which are preserved in those places. In fact, the
former two of the above mentioned genealogies
differ from that of the third by placing the year
as 516 B.c. and 541 B.c, respectively, thus cut-
ting the claim at its very root. Again, not advanc-
ing any reason and following probably some ver-
sion of Shankara’s traditional biography which
none but the author knows, he shifts two 1nci-
dents in Shankara’s life—namely,- Shankara’s
learning Kamasastra, and his ascending Jnanapitha
—1to an unusual place and setting. Perhaps this
is done due to the author’s overzealous attitude
to place the Kamakothi Pitha at Kanchi as the
chief of the Maths started by Shankara. This
remark is justified on various other grounds as
well,

The author has also made an unsuccessful
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attempt to establish Kanchi as the place where
Shankara left his mortal coil.

While the printing and the cover picture of
Shankara are good, the publisher should have
taken more care to prevent the Printer’s devils.
However, the second edition of the book justifies
its publication as an addition to Shankara’s bio-

graphical literature 1n English.

BRAHMACHARI KARUNA CHAITANYA

PHILOSOPHICAL TRENDS IN MODERN
MAHARASHTRA: By MATTHEwWw R. LEDERLE,
Pubhishers : Popular Prakashan, 35¢ Tardeo
Road, Popular Press Bldg., Bombay, 400 034,
1976, pp. xx+467, Price : Rs. 76/-.

To some Western minds Indian philosophy
means merely the classical systems of our ancient
tradition. They refuse to admit that modern
India has also developed philosophical themes
which, if not completely different from the tradi-
tional thinking, certainly reflect our rethinking
in modern terms and to some extent improve-
ment upon the past. It was only a few vears
back that most of our universities did not have
courses on modern Indian philosophy, although
they included contemporary Western philosophies
therein along with classical philosophical systems.
But now the Boards of Studies in the Indian
universities easily accept the suggestion to offer
courses In the areas relating to contemporary
Indian thinking; and as a result of this the
philosophy syllabi include the thought of Sri
Aurobindo, Tagore, Radhakrishnan, Gandhi,
Tilak, Vinoba and others.

The soil of Maharashtra has been fertile in
nourishing the body of our land politically,
economically, socially, religiously, academically
and so on. In the book under review Dr.
Matthew Lederle has surveyed the reign of philos-
ophy in modern Maharashtra. This work is an
outcome of doctoral researches of the author at
Pune University under the able supervision of
Professor D, D. Wadekar who is well-known to
the philosophical world for bringing out the
Marathi Encyclopaedia of Philosophy in three
volumes. The German origin of the author, his
naturalization in India and residence in Maha-
rashtra, has given him a broad outlook enabling
him to see things in their proper perspective.
He is at home with original Marathi sources and
Sanskrit texts, He takes up the span of one
hundred fifty vyears for his study and pre-
sents a comprehensive account of socio-religious
and philosophical trends of modern Maharashtra.
As this study is not confined to philosophy only,
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it is also not restricted to the geographical
boundaries of modern Maharashtra, for we find
in it treatment of the ideas of a Telagu Krishna-
murti and a Gujarati Gandhi among others. Any
figure or trend that has been responsible for
shaping the thinking of Maharashtrian people has
been included here without prejudice.

The author discusses at length the philosophies
of Lokamanya B. G. Tilak (1856-1920) and Pro-
fessor R. D. Ranade (1886-1957)., Tilak was a
great votary of action, and the author notes
that Lokamanva ‘removed the stigma attached to
activity by the renunciatory systems’ of India.
But he disagrees with the artmaupamya-ethics (to
treat others like one’s own seif) of the author of
Gita-Rahasya, because ultimately it 1s based on
the principle of identity between man and God
(aham brahmadsmi or brahmatmaikyavada), where-
fore no absolute value can be attributed to good
or bad actions, which belong to the realm of
relativity. Such disagreement of a continental
- mind can be easily understood because he finds
it difficult to hold the absolutistic doctrine and
explain in the same breath the nature of phe-
nomena through Mayavada, The Advaitic doctrine
of differences in the levels of reality (or for that
matter levels of unreality) paves the way for loka-
samgraha and armaupamya-ethics along with its
absolutism., The metalogical stand can’'t be taken
as a ‘gross logical breach’ in the system of Tilak.

The °‘Rational Mysticism’ or the philosophy of
God-realization of Prof. Ramachandra Datta-
traya Ranade finds excellent treatment in the
hands of the author. For Dr. Lederle, and rightly
so, Ranade is the greatest philosophical mind of
modern Maharashtra. Ranade was a visionary of
a glorious India which assimilated as well as
transcended the virtues of the East and the West.
Although he did not write a systematic treatise
explaining his philosophical outlook, his mystic
philosophy finds expression through several of
his writings. His position that ‘all mystics every-
where have a vision of the selff and ‘universal
experience of mystics regarding identity of the
seif with God’ may not be admitted by the
Buddhists and many Semitic theclogians. How-
ever, his ideas are based on first-hand experience
and have been reasoned out by him, in addition
to the support received from the pan-Indian mind.

Apart from these philosophical personalities, the
indologist Bhandarkar, the liberal Gokhale, the
reformer Ambedkar, the sarvodayi Vinoba and
many others have found their place in this work.
The book will definitely contribute to a better
understanding of philosophical trends in modern
Maharashtra . in particular and of modern Indian
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philosophy in general, The Director of the Sneha-
darshana, a Centre of Inter-Religious Dialogue at
Pune, deserves our thanks for the timely produc-
tion of this book.

Dr. S. P. DuBEY

Dept, of Post-graduate Studies and Research in
Philosophy

University of Jabalpur, Jabalpur, M.P.

THE LIVING MAHABHARATA : By Dr.
J. R. GovarL, Publisher : Indian Heritage, 1193
Shora Kothi, Subzimandi, Delhi, 110007, 1975,
pp. viii-+176, Price : Rs, 25/-.

The Mahabharara is perhaps the longest epic

poem in the world. The Living Mahabharata by
Dr. Goyal is an abridgement of the same. The
author has truly brought out the quintessence of
this large work in the span of 176 pages. The
arrangement is the same as of the original
Mahabhuwrata, and all the eighteen Parvans have
been summarized here in a simple narrative form.
The author has laid special emphasis on the
moral teachings and has given adequate space for
the portions regarding Vidurniti, Bhisma’s advice,
Yaksa’s questions, etc.
- The book is interspersed with quotations about
the Mahabharata by eminent men like C. Raja-
gopalachari, S. Radhakrishnan, Pundit Yawaharla]
Nehru and K., M. Munshi, The topics in the
various Parvans have been duly captioned, and
this has served as a good guide for locating the
various incidents in the narrative. The author
surely intended the book for those who have no
access to the original Maehabharata. Adequate
references to the original work (preferably of the
critical edition published by Bhandarkar Oriental
Research Institute, Pune) would have gone a long
way in adding to the utility of the book. Sanskrit
words have been printed without any diacritical
marks and proper nouns have been spelt in a way
that would appear queer to many a reader. Even
so, the author deserves to be congratulated for
bringing out the essence of this great epic in sim-
ple and picturesque English.

DRr. N. B. Patii, Puy.D.
Deputy Director of Languages, Bombay

THE SPIRIT OF MODERN INDIA :
Eprrep By RoOBERT A. MCDERMGTIT AND V. S,
NARAVANE, Publishers: Thomas Y. Crowell
Company, 666 Fifth Avenue, New York, 10019,
pp. Xxviil+313, Price : $ 6.95.

The national glory of every country depends
upon the great men and women who take birth
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from time to time and their substantial contribu-
tions to the cultural heritage. The Spirit of
Modern India is a collection of writings in
philosophy, religion and culture. It contains the
dominant ideas of modern Indian thinkers who
have influenced both their own culture and the
contemporary West.

A great spiritual renaissance emerged in the
spiritual firmament by the birth of Sri Rama-
krishna and Swami Vivekananda. The period
defined as ‘modern’ in the book deals with a
great era which started with Ram Mohan Roy,
Keshab Chandra  Sen and Sri Ramakrishna, and
passing through Swami Vivekananda, Rabindra-
nath Tagore and Mahatma Gandhi, ultimately
culminates in Jawaharlal Nehru and Dr. Radha-
krishnan, The aspects of modern India presented
in this volume are. intellectual, cultural, philo-
sophical and religious.

Thus we get a pictore of the great Yogi Auro-
bindo, who meditated on the Bhagavad-Gita
even in grim years when he was tried for ‘con-
spiracy’, Similarly we see Jawaharlal Nehru, who
could discover India even in the dark corners of
jail.  In doing so he saw the Ganga—symbol and
memory of the past of India—running into the
- present and flowing on to the great ocean of the
~ future. Mahatma Gandhi was able to fast for
twenty-one days against caste oppression while
he was in jail for ‘sedition’. In this country one
could see a President, Dr. Radhakrishnan,
translating and writing commentaries on Indian
scriptures before beginning ¢ach day’s adminis-
trative work.

The ‘Spirit’ mentioned in the title of the book
represents the key ideas of modern Indian thought
and culture and the abiding power of the per-
sonalities who fashioned these ideas,

The spirit of Modern India is the key which

unlocks the golden gate of great culture which
existed in this country and exists even today in
spite of turbulent storm and whirlwind all
around. This book 1s an indispensable guide fto
all who want to know the real India in the right
perspective.

A. S. PARAMESWAR

Advocate, Ernakulam North, Kerala

THE ASIAN JOURNAL OF THOMAS
MERTON, Publishers : New Directions Publish-
ing Corporation, 333 Sixth Avenue, New York
10014, 1975 (first paperback edition), pp. xXxx + 443,
Price : $ 3.45. |

This beautiful travel account begins with an
eastward flight from Honolulu in 1968 by the
Jate Thomas Merton, well-known Trappist monk
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of Gethsemani, Kentucky, U.S.A. As he reaches
Bangkok he gives descriptions about the spread
of Buddhism and the monumental sculptures
which have stood the test of time.

Thomas Merton’s intellect penetrated and con-
ceived not only religion and philosophy but also
creafive writing, art, music, international rela-
tions, etc. In the descriptions of men and matters
he saw during the visit, there i1s a richness of
Iyrics and humour. He minutely observed every-
thing at Bangkok, Calcutta, Delhi, Madras, the
Himalayas and Ceylon. In vivid panoramic
descriptions he mentions the bewildering build-
ings, yellow and shabby with dilapidation, mar-
kets full of things for Diwali, cows wandering
amid traffic, a beggar woman with a baby run-
ning after visitors, gentleness of the sky, singing
of birds, kites around modern houses, Buddha
with his face masked and buried in gold by some

benefactor as though smothered by it, cultivated

fields, green landscapes, etc. Yet simultaneously
Merton could listen to the all-pervading call of a
spiritual outlook. At Kanchenjunga he discovers
that ‘true love requires contact with the truth and
the truth must be found in solitude.’

Merton reaches the culmination of his spiritual
aspirations at Mahabalipuram and Polonnaruwa
in Ceylon, where his Asian pilgrimage has be-
come clear and purified. At the altar of the
Buddha temple he saw and knew what he was
obscurely looking for. In fact he could pierce
through the surface and go beyond the shadow
and disguise. He could see Asia in purity, clarity
and completeness, Merton concludes the first part
with a universal proclamation that this culture
needs nothing more. So it can afford to be silent,
unnoticed and undiscovered. It 1s for the Asian,
European or American to discover it.

From this enchanting world of description, the
reader comes to naked reality in the postscript,
where we read about the sad and sudden death
of the Journal’'s author in a small cottage room
at Bangkok due to electric shock. |

‘Part Two’ of the book contains various notes
from Merton’s original ‘Journal® which seemed
to impede the flow of the main narrative; so
such notes were segregated into this section. The
Appendices include essays, letters, talks, etc. by
Merton. Very illuminative essays are found there-
in, such as his ‘View of Monasticism’, ‘The
Significance of the Bhagavad-Gita', ‘Marxism and
Monastic Perspectives’, etc.

The Bibliography at the end gives information
about various writers and works from which pass-
ages are quoted in this book. Notes at the end
of each chapter give all information which
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readers need to know, which is a great boon to
research students. The Index at the end is very
valuable and informative. There are many pic-
tures of men and places which Merton came In
contact with during his Asian vistt.

This ‘swan song’ of Father Thomas Merton is
melodious in dignity, erudition and depth.

A. S. PARAMESWAR

SANSKRIT
SRI RAMAKRISHNA-SAHASRANAMA-
STOTRAM: By ProF. TRYAMBAKA X SHARMA

BHANDARKAR AND PrROF. PANCHU GorPAL VANDYO-
PADHYAYA, Publishers: Ramakrishna Shivananda

Ashrama, Barasat, 24-Parganas (W.B.), 1975,
pp. 9+196, Price: Ordinary Rs. 8.50, Limp
Rs. 10/-. |

Swami Apurvananda of Ramakrishna Advaita
Ashrama, Varanasi, has been doing a good deal
from that citadel of Sanskrit learning to serve the
needs of the growing number of devotees of Sri
Ramakrishna, by bringing out the Master’s bi-
ography, Stotras concerning him, and other litera-
ture of the Ramakrishna Order in Sanskrit with the
help of scholars. The present work also, with
Hindi translation, has been sponsored by him
and edited by Acharya Sri Ananda Jha, Head
of Oriental Sanskrit Dept., Lucknow University.
(A Bengali translation of the same has been pub-
lished separately by the Swami.)

"~ The authors are devotees of Sri Ramakrishna
and reputed scholars in Sanskrit. Under the guid-
ance of Swami Apurvananda, they have pro-
duced a work of immense practical and lasting
value. In 200 verses they have incorporated
1.000 descriptive names and epithets of Sri Rama-
krishna, which spring from his great holy life.
Thus at the time of recital, Sri Ramakrishna is
vividly portrayved before the mind of the devotee.

Each Sanskrit verse is followed by the analyti-
cal meaning of its words, with the names num-
bered, and the purport of the verse, with notes
where necessary—all given in Hindi. This has
been done by Prof. Vandyopadhyaya. For pur-
poses of Archana (worship), the book gives the
1,000 names separately in alphabetical order. (It
should also have been given in the order in which
they occur). Also included in the book is a list
of 108 names, composed independently, together
with the method of ritual worship of Sri Rama-
krishna, Holy Mother, Swami Vivekananda, Shiva
and Krishna. The method of performance of
Homa and the Mudras used in worship, etc, are
also given, rendering the book very useful to

devotees.
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The mistakes in printing should be eliminated
in the next edition. The use of bold type for
Sanskrit words in the analytical meaning would
be helpful.

SwaAMI MUKHYANANDA

DIVYA-RAMAYANAM : By SwaMI{ APUR-
VANANDA, Publishers : Sankara Vihar, 25 Trust
Square, Madras-12, 1976, pp. 8+584, Price:
Ordinary Rs, 15, Calico Rs. 17.50.

Swami Apurvananda of the Ramakrishna
Order has been doing good work in the propa-
gation of religious literature, especially through
Sanskrit. This work is a Sanskrit rendering of
the author’s Bengali work, done at his instance
by the late learned Prof. T. A. Bhandarkar,
Sahityacharya, Varanasi.

The long Preface discusses and shows how the
Ramayana was written by Valmiki to inculcate
the different social and ethical ideals in society
by the depiction of ideal characters.

The author has given In footnotes, Preface and
Appendix, some of the other traditions of the
Ramayana, where they differ from Valmiki,
which are interesting. The translation is in sim-
ple, fluent Sanskrit which even ordinary people
with a modicum of Sanskrit knowledge can read
and understand and in the process improve their
Sanskrit, besides imbibing noble ideals. Difficult
Sandhis have bean avoided, following modern
methods. It 1s a welcome attempt for the propa-
gation of Sanskrit and the inculcation of much-
needed Ramayana ideals to purify and elevate
human society. Printing mistakes must be
avoided in the next edition, and the footnote
types may be changed.

SwaAaMI MUKHYANANDA

BENGALI
BRAHMA-SUTRA-MALA : By Vianibhadrd
Puspadevi, Publisher: the Author, No. 1, Dr.
Shyamadas Row, Calcutta, 700019, 1976, pp.

124233, Price : Rs. 10/-.
This is a rendering of Vyasa’s Brahma-Sitras.

into simple, rhymed Bengali couplets. Though

the subtitle says it is a poetic rendering of the
Bhasyas of Sankara and Ramaianuja, it is not to
be taken in the literal sense, for the author gives
only some salient points from their Sanskrit
commentaries, The ain of the book is not to
translate the commentaries in - detail, but to
acquaint the lay reader, in a general and popu-
lar way, with the main ideas in the Brahma-
Siutras. It is a Garland (M32l3d) of flowers of
spiritual’ ideas threaded (Sitra) in- the Brahma-
Sitras. The learned author has presented to the
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people her Bengali verse renderings of the major
eleven Upanisads and the Bhagavad Gitd earlier
and earned the titles ‘Sarasvat?’, ‘Sruti-bharati’ and
‘Vini-bhadra’.

The terse and cryptic Brahma-Siitras with their
polemical prose commentaries, unlike the poetic
Gitd and the Upanisads, do not lend themselves
to versification easily. However, the author has
made a good attempt to give some idea of their
scope and teachings in simple verse based on
the commentaries of the two Aciryas represent-
ing Jiana and Bhakti standpoints. Connecting
links are given, where necessary in prose. Her
earlier renderings of the Upanisads and the Gira
have been of great help to her in this task, for
the Brahma-Sitras are meant to thread together
the Upanisadic teachings. = With this book, the
author has completed the versification of the
Prasthana-traya of the Vedanta and deserves the
gratitude of the general Bengali-reading public.

The book is readable and fulfils the purpose
with which it was written, The printing and get-

PRABUDDHA BHARATA

July

up of the book are good.
SWAMI MUKHYANANDA

MAHAPURUSH SWAMI SHIVANANDA: BY
SWAMI SADASHIVANANDA, Publisher: the Author,
Ramakrishna Shivananda Ashrara, Barasat, 24-
Parganas, West Bengal, 1976, pp. 6+ 138, Price:
Rs. 3/-. |

To the devute‘e_t,_of Sri Ramakrishna, Swami
Shivananda needs ho introduction. 1t was from
Swami Vivekananda that he earned the honorific,
‘Mahapurush’, due to his burning renunciation.
The author of the biography does not claim any
scholastic ability. He has given all details in
simple language, and aims at providing a life at
moderate price so that the general public may be

benefited. It is hoped that the book will arouse

the interest of the readers in spiritual subjects.
A welcome addition to Ramakrishna-Vivekananda
literature.

SWAMI RAMANUJANANDA

Ramakrishna Mission, Tuberculosis Sanatorium,
Ranchi, Bihar

NEWS AND REPORTS

MAYAVATI CHARITABLE HOSPITAL
REPORT : APRIL 1977—MARrRcH 1978

The Mayavati Charitable Hospital forms a
part of the Advaita Ashrama activities, It came
into being in response to the pressing needs
of the neighbouring and far-off villages, reaching
out to the northern frontier areas of India, where
iive some of the poorest people of our country.
Their helplessness in sickness would touch any
heart if only it were known. A humble dispen-
sary was therefore spontaneously started in 1903
to give them some relief. Since then, it has been
naturally growing in size and serviceability until
it became a fairly well-equipped, small rural
hospital. '

Now quite a large number of patients come
here daily, crossing the mountains on foot, horse-
back or in dandy. All patients get prompt and
sympathetic treatment completely free of charge.

The Hospital stands within the precincts of
the Ashrama, and is under the charge of a
monastic member qualified for the work. A
resident doctor treats the patients with the help
of his assistants. Service is conducted in a spirit
of worship, and as such, irrespective of caste and
creed of the suffering people. Earnest efforts are
made to maintain a high standard of efficiency in
service. In the Hospital there are 23 beds; but
sometimes arrangements have to be made for

more Indoor patients,

The total number of patients treated during the
year in the indoor department was 449, of which
337 were cured, 89 were relieved, 20 were dis-
charged otherwise and 3 died. In the outdoor
department the total number of patients treated
was 17,852, of which 7,087 were new and 10,765
repeated cases.

Immediate Needs : To enable the Hospital to
serve the ailing poor in this remote area of the
Himalayas, the generous public i1s requested to
contribute liberally towards the following needs:
(1) Anaesthetic Apparatus (Boyle’s) with accessory
anaesthetic equipment: Rs. 7,000. (2) Electric
Instrument Sterilizer : Rs. 1,050, Universal Drum
Stand with Drums: Rs. 600, Instrument and
Dressing Cabinet (75”X33”X1734”): Rs. 650,
Diagnostic Set—English: Rs. 600, Electric Cautery :
Rs. 200 ; total: Rs. 3,100. (3) Some of the Hos-
pital beds in the Indoor Department are already
endowed ; it will greatly help if the remaining
beds are also endowed by the generous public in
memory of their near and dear ones; cost of
endowment per bed: Rs. §,000.

All donations are exempt from Income-Tax ;
cheques and drafts may be issued in favour of
Mayavati Charitable Hospital, and sent to:
Mayavati Charitable Hospital, P.O. Mayavat,
via Lohaghat, Dist. Pithoragarh, U.P., 262 524.



