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INTEGRAL VISION OF VEDIC SEERS*

‘Truth is one . sages call It by various names’

A 7 faar sfaar DY fqear 1. [Tl-le Lord! ] our Q*rotector and father,
& Yz waathy faear | the Ordainer of the universe, the Knower

%II.HI 2 of all the worlds and all beings, the Giver of

A1 AT ATAET TF TF “names to all gods—He is one. All beings

g gWEF WAAT AF=T 1) come to Him to enquire.2
Rg-Veda 10.82.3

q'ﬁ f\gqr qI THT lzf\gq'sqf 2. That Wh.lCh 18 bﬁYOIld the sky, beyond

¢ Fafavgafed | the earth, beyond the gods, beyond the

_ o , demons—what is that primordial womb?3

# feag o sud qu s from which sprang the waters of life and
o 24T gEIET fa%F | which held together all the gods?

Rg-Vedua 10.82.5

Jd fa-a:m T TAT ASIFI- 3. [0- man ! ] You do not know Him
A SATFHAL TG | who }}as created a-ll th?se beings ; hiss exist-

> ) ence is another, is different from yours.?

AR ATqAT FT | - Enveloped in the fog of ignorance, talking
TG SFTTaEALLT 1) nonsense, caring only for the belly, engaged

in rituals, people wander [ without realizing

the true nature of God].
Rg-Veda 10.82.7

* Another hymn on Visvakarman, known as Virat in Vedanta, and identified with the
Supreme Spirit by Sayana. As in the previous hymn, in this also the mystery of creation
is the main theme.

1. The Lord is Visvakarman.

2. That is, to ask ‘Who is the supreme Lord.” Mahidhara says that the gods come to
Him to ask what their offices are, |

3. The primordial womb is Visvakarman. All the gods are only his manifestations.

4. According to Vedanta, God is the innermost Self, the very substratum and source of
the ‘I’-consciousness in man. But Sayana in his rather long comment says that God is
beyond the reach of the ‘I’-thought (aham-pratyaya) and is different from jivas. Evidently,
his intention is to emphasize the transcendent nature of the Supreme Spirit and condemn

the pretentions of ritualists.
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YOGA AND SELF-RENEWAL

(EDITORIAL)

Need for self-renewal

Look at the flame of a candle. What

keeps it burning is the steady supply of

molten wax. This is an example of what
scientists call a steady state. It is a state of
ceaseless renewal. Life is a special form of
steady state. If 1t were nothing but a stream
of energy, living beings would not be able
to retain their distinct forms. On the other
hand 1f living beings were completely un-
changing, they would be no bstter than a
dead stone. It is the combination of change
and stability—the constant renewal of a
fixed pattern of being—that gives each living
organism its distinctive uniqueness. Says
the outstanding Canadian biologist Ludwig
von Bertalanffy, ‘Living forms are not in

being, they are happening; they are the
expression of a perpetual stream of matter
and energy which passes through the
organism (or cell or population) and at the
same fime constitutes it.’

As far as living bodies are concerned, this
stream of energy and matter appears to be
governed by the same laws of thermo-
dynamics that hold for reactiors in test
tubes, combustion engines and other ‘closed’
systems. The first law of thermodynamics
states that all forms of energy-—chemical,
mechanical, electrical or radiant—are inter-
convertible. It also states that during the
process of conversion energy 1s neither
created nor destroyed. Careful experiments
have shown that living bodies obey this law.
The second law of thermodynamics is con-
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cerned with the direction of this energy
change. It states that systems in isolation
spontaneously tend towards states of greater
disorganization. If a drop of ink falls into
a cup of water, it will immediately start

spreading until the whole water becomes
blue.

At first it might appear the reverse pro-
cess takes place in life, for life always tends
to greater organization. Living beings take
simpler materials from the environment and
build them into complex body tissues. In
fact some eminent scientists like G. N. Lewis
thought that life was an exception to the
second law of thermodynamics. But as
Erwin Schrodinger showed, a living organism
is not an isolated system but only a part of
a larger energy-system presided over by the
sun, the ultimate source of physical energy
for all living beings? Life is able to pre-
serve its complex organization only by con-
stantly absorbing free energy from its en-
vironment and, as soon as this supply is
stopped, living beings too proceed spon-
taneously to the state of disorganization
called death—Ilike the drop of ink in the
above example.

A constant supply of free energy is alone
not enough for the maintenance of life. There
must also be an organization capable of
maintaining a stable internal environment.
The candle flame neceds a stable wick in
addition to the steady supply of molten
wax. It was the great 19th century French
physiologist Claude Bernard who pointed
out this fact as an essential characteristic
of living organisms in his famous dictum,
‘A fixed internal environment is the essential
condition for independent life.” Later on the
American physiologist W. B. Cannon coined
the word ‘homeostasis’ to denote the com-
plex mechanism of self-regulating internal
controls by which a living organism pre-

1. Erwin Schrodinger, What is Life? (London:
Cambridge University Press, 1951).
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serves a stable internal condition.2 A stable
internal environment can be maintained only
by a ceaseless process of self-renewal. This
is what homeostasis really means.
Homeostasis is inseparably linked to the
phenomenon of evolution. It is through
constant self-renewal that life grows and
evolves. Indeed, evolution represents life’s
perpetual search for newer ways of obtaining
energy from the environment and better
ways of achieving self-renewal. Homeostasis
and evolution are the two most fundamental
characteristics of living organisms. All the
laws of biology are contained in these two.
Both self-renewal and evolution operate

at all levels of Iife—physical, mental and

spiritual. At the physical level self-renewal
takes the form of metabolism, elimination
of waste products, blood circulation, con-
trol of body temperature, blood pressure, etc.
It is effected through a complex hormonal
and nervous feedback coordination. Diseases
are believed to be signs of a breakdown in
homeostasis. The function of medicines is
only to help the body in recovering its
homeostastic equilibrium. When the body
fails in this task, as happens in extreme old -
age and terminal diseases like cancer, death
ensues.

The human mind too needs consiant self-
renewal. Some scientists consider mind to
be only a special mode of functioning of the
brain. But Freud, Jung and their followers
regard it as a self-contained energy system
with its own independent homeostasis. They
divide mind into two main Ttegions: the
conscious and the unconscious (often with a
preconscious inbetween). The unconscious
is the storehouse of the instinctive energy
called libido. The conscious is the main
seat of the ego The ego is constantly try-
ing to keep the libido in check and to

2. In recent years the homeostatic principle
has been extended to various other fields like
ecology, forestry, cvbernetics, digital computers,
etc.
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attain harmony with the environment. When
it fails in this task, certain autocorrective
‘defense mechanisms® come into operation.
Thus the whole mind acts as a homeostatic
system. Its control room 1s the unconscious.
When owing to heavy emotional conflicts
the defense mechanisms also fail, the result
will be mental diseases like neurosis and
madness.

The modern man’s life is one of stress.
Restlessness of the mind produced by noise
and hurry, responsibilities, decision making,
emotional excitements—all these drain away
a lot of psychic energy. As a result a per-
son may feel exhausted even without doing
much physical work. Normally the uncon-
scious, the storehouse of mental energy,
replenishes the energy that is lost. But
sometimes it does not. One cause of this
is repression, that is unconscious suppression,
of some of the basic instincts in man. An-
other is the inability to find a proper ideal
or motivation in life or to open new chan-
nels for the expression of one’s aspirations,
talents and creativity. Whatever be the
cause, it shows the inability of the mind to
renew itself.

Worry, depression, nervous exhaustion
and psychosomatic diseases are signs that
mental self-renewal is not working all right.
However, Western science has not been able
to solve this and other psycho-social prob-
lems of modern society. This is because it
has not yet gained a true understanding of
the nature of life and consciousness.
In spite of their recent interest in extra-
sensory phenonema, altered states of con-
sciousness, biorhythms, Kirlian aura, bio-
plasma (discovered by the Soviet scientists
Grischenko and Inyushin) and brain waves,
scientists know very little about the psychic
energy system. Says Dr. Hans Selye, presi-
dent of the International Institute of Stress,
Montreal, Canada : ‘Although we have a
name for this phenomenon (“adaptation
energy”), we still have no precise concept
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of what this energy might be. It is certainly
not caloric energy because exhaustion occurs
even if we eat well.’8 Science has only pro-
duced a fragmentary picture of man.

Prana and homeostasis.

There are two views regarding the nature
and origin of life. According to some modern
scientists, life is derived from matter and is
only another aspect of it. The other view
is that life is a self-existent primary prin-
ciple pervading the whole universe and that

~matter and mind are only its two different

manifestations. This was the view that pre-
vailed in ancient times in India, China and
Greece. Indian sages called the cosmic
principle of life prgna. The word originally
meant. breath, and was later on used to
mean the Iife principle in man. As the
whole universe was recognized as one single
organism, prgna came to signify the cosmic
life-force, and vagyu (atmospheric air) was
often used as a symbol of it.

In the Chandogya-Upanisad the sage
Raikva says that there are two absorbants
(samvarga), one in man and the other in the
universe. In man all organs are absorbed
(during sleep). into prama; in the outer
universe all beings are absorbed (during
cosmic dissolution) into vayu4 The in-
dividual and the cosmic principles of life
were always regarded as one, for the

microcosm and the macrocosm were
beliecved to be built on the same
plan, and prgne represented this uni-

tary principle. The Prasna-Upanisad says
that just as the spokes of a chariot wheel
are fixed on the hub, so all beings-are united
in pranas As the system of Vedanta devel-

3. Hans Selye, ‘The Age of Stress’ in PHP
(Tokyo) December, 1979,

4. Chandogya-Upanisad 4.3.1-4.

o HU FA WATAT A1 A9 wfafezay |

Prasna-Upanisad 2.6,
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oped, prana got identified with Hiranya-
garbha or Lower (apara) Brahman who
dwells in all beings as the Inner Controller
(antaryamin) or the Inner Self (satratman).t

But prana was never considered the ulti-
mate reality. According to the Upanisads,
prana 1itself i1s derived from pure conscious-
ness known as. Brahman
Through psychic prana the individual Self
controls the body and mind. In the same
way, through cosmic prana God controls and
regulates - the whole universe. Just as
Brahman is the sum of all individual bits
of consciousness, prana i1s the sum total of
all forces in the universe. Says Swami
Vivekananda, ... and everywhere, all
movements are the various manifestations
of this Prana. This Prana is electricity, it
is magnetism ; it is thrown out by the brain
as thought. Everything is Prana ; it is mov-
ing the sun, the moon and the stars.’s

In Prana we have a holistic principle of
life which brings together body and mind,
matter and hfe, under one common homeo-
static regulation. Indeed, Prana is the
super-homeostatic system of the universe

. Brhadaranyaka-Upanisad 3.7.2-23.

The Samkhya philosophers did not recognize
Prana as an independent principle, The Samkhya
conception of Prakrti includes all the attributes
and functions of Prana, When  Advaita
philosophers converted Prakrti into Maya, prina
was reduced to some physiological processes in
the human body, The Tantras identified prana
with cit-sakti, the power of consciousness. In
modern times Swami Vivekananda has made an
attempt to revive the ancient Upanisadic concept
of prina in his Raja Yoga.

T SRHT TF AN {1 |

Prasna-U panisad 3.3.

q ATHYSIA |
ibid, 6.4.

8. The Complete Works of Swami Vivekananda
(Calcutta: Advaita Ashrama, 1976), vol, 2, p. 30.
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governing individual existence as well as
cosmic existence.

In the individual a part of the Prépa
emains at the base of the spinal column in
a dormant form called kundalini. The
remaining part of Prana is believed to travel
along two main nadis or channels called
ida and pingald. From these prdana in some
way percolates into the whole organism,
moving freely all over the:- body and mind,
energizing and enlivening every call and
every thought. Indian yogis have found that
by controlling idgd and pingala the flow of
Prana in the body and mind can be con-
trolled.  Idg and pingalGg are the homeo-
static regulators for the whole personality.
Prana is known as chi in Chinese and ki in
Japanese. The ancient Chinese masters have
mapped the meridians or lines along which
chi moves all over the body. According to
them, diseases are caused by an imbalance
in the free flow of chki. They found that by
inserting needles at certain control points on
the: meridians the flow of chi could be regu-
lated and diseases could be cured. This is
the basis of the practice of acupuncture.

In ancient India body and mind were not
treated as two separate entities as modern
physicians do. Medical science itself was
called Ayurveda, the science of life. Susruta,
a sixth century B.C. writer on Ayurveda,
defines disease as union with suffering of
all kinds, physical and mental.® According
to all the ancient medical authorities,
Susruta, Vagbhata, AgnjveSa and Caraka,
the basic cause of all diseases is the disturb-
ance of the psychophysical energy system
composed of the three humours (dhatu):
vata (wind), pitta (bile) and kapha (phlegm).
They all emphasized the role of mind in
causing this humoral imbalance. They had
a holistic view of man. Their concept of

8. a-izw'zﬁrrr SATIT: |

Susruta-Samhita 3.3,
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health is satmya .which Iliterally means ‘to
be in harmony with the Self’. Disease is
vikara; deviation from the natural state, or
andatmya, to be out of harmony with the Self.

This is also the basic view of Yoga. The
aim of Yoga is the establishment of svardjya,
the sovereignty of the Self. For this both
the body and the mind must become perfect
instruments of the Atman. If the body and
the mind are out of harmony, meditative life
becomes difficult, and even ordinary life
becomes miserable. It was this understand-

ing that led to the development of the sys-
This

tem of yoga known as Hatha Yoga.
system considers disease to be a disturbance
in the homeostatic equilibrium of Prana,
caused by the irregular functioning of idag
and pingala, and tries to set it right through
certain bodily postures, control of breath
etc.10 In the hands of incompetent persons
some of the Hatha Yoga techniques could
produce harmful results, and spiritual
teachers have rightly discouraged seekers of
God from following these techniques. But it
should be.remembered that in every yoga
harmony of body-mind functions, integration
of the whole personality, is considered the
first step. Sr1 Krsna defines Yoga as equi-
librium.11 Equilibrium can be attained
through purification of mind, devotion
to God, self-analysis, or by the control of
ida and pirigala, depending upon the type
of yoga one follows.

10. This represents a later development of Yoga.
Patafijali’s i1dea of vyddhi, physical disease, is
explained by Vydsa in his commentary on Yoga-
Sitra 1.30 :

SqUTITI-TH-FLT TIEIH |

‘Disease 1s a disharmony in the humours, body
fluids and the ten organs’. According to Patafijali
the cause of mental troubles is the preponderance
of rajas and tamas over sattva. The 1dea of Prana
as an overall body-mind equilibrator was developed
by Nath Yogis and other Yogic and Tiantric sects
several centuries later.

1. guzg 1T I |
Gira 2.48.
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We now come to cosmic Prapna. As in
the individual, so in the cosmos there is a
natural harmony, equilibrium. The Chinese
sages named it Tao. Rivers carry water to
the ocean and rains bring it back {o the land.
Similarly there are the periodic movements

of the earth and the planets, oceanic and

atmospheric currents, biorhythms, balance of
life in plant and animal worlds,.and so on.
The Katha-Upanisad says that this cosmic
order, equilibrium, homeostasis, is the work
of Prana under the control of the Supreme
Spirit.12 It is this cosmic regulation of the
whole Virat (the mamifested universe) that
§ri Krsna calls Divine Yoga.13 Arjuna gets
a glimpse of its terrifying immensity in the

eleventh chapter of the Gita.

Yoga—Ilower and higher

The Sanskrit lexicon gives the following
meanings for the word Yoga : ‘great prep-
aration (or armour), means, meditation,
coming together, unmon.’#¢ Of these it is in
the sense of union that the word is widely
used in Vedanta scriptures. We have seen
that Krsna uses it in this sense to indicate
equilibrium in the individual and in the
cosmos. Bui it is most commonly used to
denote the union of the individual with the
COSMOS.

As already shown, equilibrium in living
beings is a state of constant self-renewal.
Air, water, food and other things necessary
for the renewal of the body are constantly
supplied by the vast self-renewal processes
going on in the physical universe. But to

2. zfed fw9 strege wior oarfa f9.9aq
HEIWT AS9AT F TafggRyara wafa
Katha-Upanisad 6.2.

3. qzg ¥ AW |

Gita 9.5 and 11.8.
4.l QEET-ITI-EqTH-F Tq-gfeny |

Amarakosa.
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utilize them properiy the body must be In
harmony with the world outside. Similarly,
ideas and the psychic energy necessary for
the renewal of the mind are present in the
mental universe, but the former must be
in harmony with the latter. Wrong ways of
living, hatred, jealously, fear, doubt and
wrong ways of thinking block the channels
of contact between the individual and the
cosmos at the physical and mental levels.
This is the sole cause of all physical and
mental illness and suffering. In the same way
though the Atman, the individual spirit, is
an eternal part of Brahman, the infinite
Spirit, egoism and ignorance create a
separation between the two. AS a result, man
is unable to realize supreme bliss and com-
plete fulfilment. Yoga is an attempt to
remove the obstacles at all the three levels—
physical, mental and spiritual. It is an
integral discipline which aims at the develop-
ment of the whole man. Man cannot
develop in isolation, and what yoga does 1s
to integrate the individual with the cosmos
at all the three levels.

Man’s whole life is actually a yoga. It
is a part of the eternal, self-sustaining cosmic
yoga of the Divine. But owing to ignorance
we g0 on tampering with this natural yoga
by converting life into bhoga, enjoyment.
Bhoga 'is the abuse and misuse of nature
and living in disharmony with larger life
through over-indulgence and egoism. It is
the ‘main cause of all the sufferings of man.
What we call yoga is only a conscious
altempt to recover-the natural harmony, to
restore the energy balance, by opening the
body, the mind and the soul to the rhythms
of the cosmic yoga of the Divine. This
opening may be done through self-sacrifice
(as in Karma Yoga) or self-control (as in
Raja Yoga) or through self-surrender (as in
Bhakti Yoga) or through self-analysis (as in
Jiiana Yoga).

Our "p_art in yoga is only to do this con-
sciously. -Self-awareness is the only thing we
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have to maintain in yoga; the actual
operations of yoga are all parts of
the natural processes of Divine Yoga. Yoga
is yoga only to the extent it is done con-
sciously, will-fully. Anything done uncon-
scicusly, be it work or japa, is not yoga,
whatever else it might be. Eating is satisfy-
ing a natural urge. But when it is done with
the full awareness that food is a form of
Prana and will be converted back into
Prana in the body, the act of eating becomes
a yoga or vidyg known as prandignihotra
vidyals In this way every activity can be
converted into yoga by doing it consciously
and with the knowledge of the connection
between the individual and the cosmos.
If our main contribution to yoga is our
awareness, it stands to reason that by
intensifying our awareness we can intensify
the practice of yoga. This 1s an important
point to note. It is by intensifying aware-
ness that we make spiritual progress quicker.
How to intensify awareness? Through two
things. One is intense aspiration or longing
for God-realization. The other is the exten-
sion of consciousness to every department
of our life; that is, becoming more and
more aware of eating, talking, working and
other normal activities of everyday life.
Admittedly, 1t is difficult for a beginner to
da all activities, or even his spiritual prac-
tice, consciously- with full self-awareness.
He can at best maintain this kind of alert-
ness only intermittently, for he "is carried
away by the unconscious stream of his
thoughts most of the time. To do siadhana
with full self-awareness becomes possible
only when the buddhi awakens and the light
of Atman begins to illumine the mind. Then

Ia. For details see, Chandogya-Upanisad 5.19-24,
Before beginning to eat, an orthodox Hindu throws
five morsels of food into his mouth as an offering
to the five Pranas, while uttering: pranaya
svaha, apanaya svaha, vyanaya svaha, udanaya
svaha, samanaya svaha, These mantras are also
uttered while offering food to a deity. See,
Mahanarayana-Upanisad, section 69,
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yoga becomes fully conscious, fuily self-
directed. To distinguish this true yoga from
the natural yoga of ordinary life, S$ri Krsna
calls it Buddhi Yoga.l6 It is yoga guided
and controlled by the buddhi, the ftrue
spiritual centre in man. By it Krspa does
not mean a particular system of yoga. It is
the higher stage of every yoga. Any yoga—
Karma, Dhyana, Bhakti or Jaiana—done with
an awakened buddhi becomes Buddhi Yoga.

From the above discussion it is clear that

yoga is of two types: lower (apara or gauna)
and higher (para or mukhya). Lower yoga
is that done with an unawakened buddhi.
It is an attempt to rid consciousness of
lower instincts and mental automatisms. The
first. step in it is the purification of body
and mind. A body subjected to overeating,
sex and irregular habits is impure and out
of equilibrium ; so also is a mind filled with
impure thoughts. Both are to be purified
through austere habits, brahmacharya, selfless
work and the observance of ‘virtues like
truthfulness and non-violence. The next step
is to harmonize the working of the ida and
the pingalg through simple forms of con-
centration like prayer, worship, repetition of
a divine name, rtegulated breathing, etc.
Every yoga has its aparg or lower stage. In
Raja Yoga it consists of yama (virtues),
niyama (conduct), asanag (posture), prard-
yama (regulation of breath), pratyahara
(detachment) and dhdrang (concentration) .
in Bhakti Yoga it consists of serving
devotees of God, prayer, worship, etc.; in
Jidna Yoga it consists of selfless work,
study of scriptures, discrimination, etc.
Similarly, every yoga has its para or higher
stage when it becomes Buddhi Yoga.

At the stage of lower yoga the aspirant
is almost wholly in the realm of Prana. He
is like a man who has fallen into a river
and is struggling to save himself. When
lower yoga is practised with intense aspir-
ation it leads to the awakening of the buddhi,

18Bhagavad-Gita 2.49; 10.10; 18.57,
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the dawn of higher consciousness. Like a
man standing on the bank of a river, the
aspirant is now able to witness the river
of Prana flowing by in deep silence. At the
lower stage he was aware of only univcrsal
life, cosmic Prapa, the evolutionary cycle
of plant and animal life. But now, at the
higher stage, his buddhi opens to universal
consciousness, and he enters the path of a
new evolution, the spiritual evolution. Self-
renewal attained through lower yoga is the
renewal of Prana; self-renewal attained
through higher yoga is the renewal of con-
sciousness. In spiritual life both the types
of self-renewal are important. If one of
them is defective, spiritual progress will be

checked.

Spiritual stagnation and renewal

The Katha-Upanisad says, ‘Yoga rises and
falls’A7 The path of yoga is full of ups and
downs. In the life of every spiritual aspirant
occur periods of stagnation when his
devotional fervour diminishes and he finds
further progress blocked. He finds little joy
in prayer or meditation, is assailed by doubts
and feels forlorn and uprooted. In Christian
ascetical literature such ‘dry’ periods are
known as ‘accidie’ or ‘trials’ or ‘dark nights’.
The cause of this spiritual stagnation may
be described in ‘nrany ways. From the stand-
point of yoga the main cause is that the
spiritual centre has become inactive. It is
the spiritual centre that regulates the spiritual
renewal processes in us.

According to Vedanta the personality of
man consists of five kosas or sheaths. Each
sheath has its own centre of control known
as the bindu., In worldly life only t : first
three sheaths are fully operative. The bindu
of the physical body is said to be in the
brain, while that of Prana or vital sheath is,

1.y fg swareaay |

Katha-Upanisad 6.11
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according to yogis, at the base of the spinal
column. The bindu of vijiianamaya kosa or
the sheath of intellect is in the buddhi which
is generally felt in the region of the heart.
This is the spiritual centre. True spiritual
life begins only when this centre becomes
active. |

The lower bindus are under control of
higher bindus. As the spiritual centre be-
comes active, it begins to exercise control
over the lower centres. When this super-
visory control is lost or when the spiritual
cenire itself becomes inactive, spiritual self-
renewal becomes defective. This is the chief
cause for stagnation in spiritual life. One of
the important tasks in spiritual life is to
keep the spiritual centre always active and
open. For this Brahmacharya (chastity) and
intense aspiration are necessary.

Another cause for spiritual stagnation is
the disharmony produced in the body and
mind by wrong ways of living and thinking.
Through introspection it is usually possible
to detect the disturbing factors. But often
some strong emotions or desires gei
repressed and work in the dark depths of
the unconscious where the conscious mind is
unable to deal with them.

There is a third cause. As fire 1S put out
when wet wood is dumped on it, so spiritual
aspiration dies when the mind is over-
crowded with junk. The modern man is
continually bombarded with all sorts of use-
less ideas and information emanating from
people, newspapers, radio and books. A
mind over-stimulated by excitements and
distractions loses its vigour and creativity,
and becomes heavy and immobile. The
spiritual centre is then unable to activate
such a mind.

Yet another cause of spiritual stagnation
is sin consciousness. A nagging sense of
guilt darkens the soul and chokes the
spiritual centre. Condemning oneself as a
worthless sinner inhibits spiritual aspiration.
It is actually a form of escapism, an attempt

2
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to avoid the responsibility of maintaining
constant self-renewal of body, mind and
spirit,

Then there is a fifth cause. Some over-
zealous spiritual aspirants try to intensify
their prayer and meditation beyond their
capacity, neglecting food, sleep, exercise
and other basic needs of the body. This
results in the exhaustion of mental energies,
and the aspirant then finds himself without
any spiritual initiative. _

- All these causes of spiritual stagnation
are only symptoms of a breakdown in the
self-renewal process. This can be corrected
by the diligent practice of the lower yoga
described earlier. The company of holy
men and the guidance of an experienced
teacher are a great help in dealing with such
difficult periods. St. John of the Cross has
classified all these lower obstacles under
what he calls the Dark Night of the Sense.

There is, however, a higher type of
obstacle which comes to advanced spiritual
aspirants after they have made some sub-
stantial spiritual progress. Some of them
have to pass through a period of higher
‘dryness’ which St. John of the Cross calls
the Dark Night of the Spirit. The aspirant
after getting glimpses of the interior Light
and enjoying the divine Presence, suddenly
finds the Light or Presence withdrawn from
his soul. Speaking about it Evelyn Underhill
says, ‘Parallel with the mental oscillations,
upheavals and adjustments, through which
an unstable psycho-physical type moves to
new centres of consciousness, run the
spiritual oscillations of a striving and ascend-
ing spiritual type.... The machinery of
consciousness, overstretched, breaks up, and
seems to toss the self back to an old and
lower level, where it loses its apprehensions
of the transcendental world ; as the child,
when first it 1s forced to stand alone, feels
weaker than it did in its mother’s arms.”8

18. Evelyn Underhill, Mysticissn (London:
Methuen and Co., 1926), p. 461.
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When the green scum covering the pond is
pushed aside one can see the clear water
similarly, when the veil of Maya is lifted,
one can see the light of God—says Sri Rama-
krishna.l¢ But the green scum closes in and
covers the water again. The cause of this
occasional obscuration of the divine Light
lies in the unknown realms of the Spirit.
From what has been said above it is clear
that spiritual life needs constant self-renewal.
The dust of worldliness gathets on the soul
and it is necessary to cleanse and refurbish
it everyday. Sri Ramakrishna oneday asked
his Guru Totapuri why he still practised

regular meditation even after attaining the
highest realization. The great monk pointed

to his brass water-pot which was bright like
gold, and said that if he did not polish it
everyday, it would get tarnished.

Methods of spiritual self-renewal

Everything in the universe changes except
the Atman, the true Self. Our ‘I’, ego or
lower. self, is only a reflection of the frue
Self on the mind. And since the mind itselt
is a changing and growing thing, the ego is
not a permanent entity. The ego of child-
hood, of boyhood, of youth and of old age
are different from one another. As we grow,
our ego goes on changing.. Our past is
strewn with the egos we had once hugged
and cherished, suffered for and fought for.
Religion teaches us how to discard the
impure sinful ego and builld up a new
radiant divine Self in the image of God.

The Buddhist monk rids himself of his
guilty conscience by confessing his errors
before his fellow monks and by reciting the
Patimokka Siitta. According to Catholic

theology, the indwelling of the Holy Spirit,

infused through baptism, gets lost through
sin. The Catholic purifies himself by con-
fessing to a priest and then, through the

19. The Gospel of Sri Ramakrishna (Madras:
Sri Ramakrishna Math, 1974), p. 199,
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Eucharistic holy communion, recovers the
Indwelling. By renewing the divine Pres-
ence in him he renews his own self.

In Hinduism sin eradication (aghamar-
sana) 1s done by simply connecting the
individual consciousness to the Universal
Consciousness. There are several ways of
doing it. One is through the Samdhya
worship. In the sacred twilight hour the
worshipper sits alone facing the Sun, the
symbol of Virat or universal life. He then
offers his impure self, through a simple
ritual, into the effulgence of universal con-
sciousness which purifies and illumines it.
Sipping a little water he chants : ‘May the
Sun (the Virat), my will-power (manyu) and
the presiding deities, protect me from wil-
fully committed errors. May the Night
erase whatever sin I committed during the
previous night by my thoughts, speech,
hands, feet, stomach and the reproductory
organ. I now offer myself, along with the
impressions (samskara) of those deeds left
in me, as an oblation into light of universal
consciousness represented by the Sun, the
source of immortality.”20 This ritual may
appear to be imere imagination or auto-
suggestion. But when done with deep faith
by a sincere spiritual aspirant, it gradually
purifies his self. Even a thoroﬁghly wortldly
man will find that it enables him to face the
problems of the day with a fresh mind and
greater confidence.

The very purpose of Yajfia, sacrifice, is
self-renewal. In the Vedic period the
sacrificial altar was regarded as a miniature
replica of the cosmos, and the offering of

2. gFIT AT TP AFAFAIT HYPATA:
Iy LA | AT iy qrons wEq9r
AT gEreAT aIEaERer fager Ufawaes-
qe9g | aqiwa gk afa seug arg srgaaEy
gd saifafy gife s o

A similar mantra 1s
addressed to Fire.

recifed in the evening
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ocblation was an act of taking part in the
cosmic sacrifice. When a wheat plant matures
and produces seeds, it will be sacrificed so
that a new wheat plant may grow in its
place. In a similar way, the whele universe
is renewing itself through a complex cosmic
- sacrifice. The ritual of offering coblation in
the fire was considered an act of sacrificing
the old lower self for the creation of a new
higher Self which is open to universal con-
scicusness. Gradually, service tc hely men
(rsi-yajiia), gods (deva-yajiiad), ancestors
(pitr-yajiia), one’s fellowmen (nr-yajfiad and
other living beings (bhiita-yajiiay came to
be leocked upen as an equally effective form
of sacrifice. (These five kinds of service
were called pafica-mahayajiia, Tive great
sacrifices) It was found that through ser-
vice man could sublimate his lower self into
the higher Self. Regarding this Manu makes
a remarkable statement : ‘By the repeated
performance of the (five) great sacrifices (or
service), the human bedy is made divine.’4
It was this doctrine of the divinization of
the self thrcugh service that the Gita
developed inte the discipline of Karma Yoga.
The channels connecting the individual self
with the cosmos are blocked by greed,
hatred, fear and other feelings in most pec-
ple. Karma Yoga clears the channels and
restores the contact. A true Karma Yogi
feels cosmic life freely flowing in and
through him, and experiences the thrill of
perpetual self-renewal. _

As pcinted out earlier, every yoga is a
means of effecting self-renewal. The Yogi
regards his own Prédna as a sacrificial fire
and offers all actions intc it as an cblation.??
In the Téantric form of worship known as
piija, the worshipper burns up his lower
self (pdpa prrusa> in the fire of kundaling
through a process called bhiita-suddhi, and

21 ggy gy aued FENG FHaq a9

Manu-Smrti 2.28.
22. How this is done is described 1n the Gira
4.24-3).
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creates a new divine self. Mental worship
(manasa-pija), if done with faith and con-
centration, is as effective as external worship
in purifying and renewing the self. For a
Sannyasin his own Atman is itself his sacri-
ficial fire, and his whole life is a constant
offering of his life into it Hence Sarmkara-
carya in his works describes the Sannyasin
as an gtma-yajin, a Self-sacrificer. The ritual
of ordination inte monkhood called viraja-
homa 1s. a symbolic act of burning up the
lower self and the regaining of cne’s true
Self, the Atman which Sannyasinis call the
kamsa, the Swan. Some Sannyasins perform
the viraja-homa mentally everyday; this
enables them to renew their selves con-
stantly and keep the light of Atman purning
bright in their hearts always.

The best form of self-renewal is medita-
tion. If done properly, it will churn the
wheole unconscicus and will open its con-
tents intc the conscious. In due course it
will break cpen the door to the super-con-
scious, and further will connect individual
conscicusness with universal consciousness.
Thus it effects a thorough renewal of the
whaole personality. When we sit for medita-
tion we should think that the individual
spirit is having a dip 1n the lumincus stream
of Sat-cit-ananda. If this awareness is main-
tained throughout the day, we will experience
the joy and wonder of the constant renewal
of the self in the depths of ocur conscicus-
ness.

Everyday the sun rises cver a new world,
for the world renews itself constantly. But
man alcne continues to wander in the dusky
chambers of his past, clinging to the
shadows of his former self. This prevents
him from participating in the unceasing pro-
cess of self-renewal going on in universal
life. Without constant self-renewal our life

il
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becomes stagnant. monotonous, meaningless.
Out of the fire of prayer and worship, out
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of Sannyasa, let a new effulgent Self arise
everyday, open to the rhythms of universal

of the fire of sacrifice and service, out of the consciousness.

fire of yoga and meditation, out of the fire

MY WESTERN EXPERIENCE—I

SWAMI LOKESWARANANDA

Sometime in 1980 I received a letter from
Spalding Professor Matilal inviting me to
visit Oxford and speak on ‘Vedantic
Mysticism® 1 felt flattered by the invitation,
but for various reasons I was doubtful if I
would be able to go. Soon aiter this Mrs.
Ilse Busch from Berlin wrote to me say-
ing that it would give her and her friends
great pleasure if I spent a few days m
Berlin teaching them Vedanta and they were
prepared to bear all my expenses in this
connection. I had met this lady in India,
for she had been a delegate to the great
Convention which was held at Belur Math

in December 1980, but though we talked to

each other several times on that occasion,

never did she hint then that she might some-

day invite me to Berlin. In inviting me she
said that on receiving my letter of assent
she would send me money to cover my
passage both ways and proceed to make
preparations for the meetings that I would
address. She suggested early October for
my visit, for she said the climate in that
month was cool and pleasant in Berlin.

I accepted her invitation but said that the
earliest that I was able to leave India was
in the third week of October. Would that
suit her? She wrote back that the time was
all right so far as she was concerned, but
since it was their expectation that I would
stay for at least three weeks, I must come
prepared for the November chill which
sometimes was quite unpleasant. 1 wrote
again saying that since there was no way

of getting away from my work earlier, I
would face the cold anyway and it would
be a good thing for me, for a change. True
to her word, she soon sent me money for
my flight to Berlin and back; and asked me
to let her know when I was arriving.

I had meanwhile written to Prof. Matilal
asking if he would be able to arrange my
lectures sometime in November. He
promptly replied saying he would. He, how-
ever, asked if I would mind speaking on the
second chapter of the Gita making a com-

- parative study of its non-dualistic and

dualistic interpretations as made by Sam-
kara and Ramanuja respectively, instead on
‘Vedantic mysticism’ which he had earlier
suggested. I wrote back saying that T would
certainly be glad to speak on the subject he
had now suggested, but would that not be

too technical for a Western audience whose

knowledge of Sanskrit and of the Indian
system of philosophy was naturally very
limited? He replied that an Oxford audience
did not care for a speech which was too
general, but demanded something critical
My talk, he said, should be accompanied
by profuse quotations in Sanskrit, for many
in the audience were expected to know it
and they would appreciate the talk better
if the arguments I made were backed by
Sanskrit quotations. Mr. Robin Twite, the
Regional Education Adviser, British Coun-
cil, Calcutta, one of the finest men I have
ever met, wrote to his head office in England
to treat me as a guest of the British Council.
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On his own, he also wrote a lefter to Sir
Isiah Berlin, the most distinguished scholar
in Oxford now, introducing me as a per-
sonal friend of his and requesting that he
spend sometime with me. He sent the letter
direct, but gave me a copy of it asking that
I must not miss seeing Sir Isiah, for he was
a remarkable man, by any token.

Some of my friends prepared an itinerary
for me covering a total period of seven
weeks to be spent in five European coun-
tries—England, France, West Germany,
Switzerland and Ttaly. We have our Vedanta
centres in England, France and Switzerland
and there was therefore, no problem about
my accommodation so far as those countries
were concerned.  As regards Germany, 1 had
been assured by those who had invited me
that though I would have to stay with
families, the arrangements would be quite
satisfactory from my monastic point of view.
But in Italy I had nowhere to stay except
in some hotel. Everybody warned that
hotels in Europe were very expensive and
in Italy there were also all kinds of rackets.
Could I not stay somewhere else? My
travel agents said if I could not stay else-
where, they would book my accommodation
in some hotel in Rome where 1 would be
perfectly safe. Someone then reminded me
of a group of Italian monks who had once
stayed at the Institute and been very friendly
to us. Why didn’t I write to them and find
out if they would be able to accommodate
me? Perhaps they could even arrange to get
for me an audience with the Pope, if I so
desired. With much hesitation I wrote to the
leader of the group that I was likely to visit
Rome in the near future and, if I did, I
would very much like to see- him. I also
enquired if he could help me get an audience
with the Pope. Within ten days 1 received
a reply from him-—a miracle, indeed ; wel-
coming me, he said he would be happy to
sece me, and as regards the audience with
the Pope. he advised that I write to the
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secretary of the Pops direct with a copy of
the letter to him. I wrote to him again
enquiring if he could receive me at the air-
port and if necessary, accommodate me In
his monastery for the period of my stay in
Rome. 1 asked him to send his reply to
Berlin where I said I would soon be arriv-
ing on my way to England.

Thus when all arrangements about my
journey had been completed, I sent word to
our Swamis in England, France and Switzer
land about my impending visit together with
details of my itinerary and requested them
to arrange for someone to meet me at the
airport. They all promptly wrote back wel-
coming me and said that either they them-
selves would receive me at the airports or
someone else on their behalf would do so.
They all, except one, requested me to speak
at their centres, which I agreed to do. I had
sent a copy of my itinerary to Prof. Matilal
also. He offered to receive me ‘at the air-
port and invited me to stay with him. The
British Council also indicated that they
would receive me at the airport and pro-
vided me with some distinctive tags to be
fixed on to my baggage so that their repre-
sentative could easily recognize me on my
arrival at the airport. The travel agents
thought I had better take an Air-India flight
from Delhi and had accordingly booked a
seat for me on a huge jumbo plane which
starting from Delhi flies practically round
the world.

I left Calcutta for Dekhi on 24 QOctober
1981. Beiore leaving, I went to Belur Math
to take leave of the brother-monks and seek
the blessings of the elders. Revered Presi-
dent Maharaj said, ‘Beware, you do not
trip over ‘the interpretations of Ramanuja.’
I mentioned the books I had read, adding
that his own writings on the subject also
had helped me much. After a restful day in
Delhi I left for Berlin on 25 October morn-
ing. It was a little before midnight when I

landed at Berlin. When I emerged out of
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the airport, I was given a warm reception
by a small crowd of Indians and Germans.
After much garlanding and flashing of
camera bulbs, Mr. and Mrs. Franke took
me to their flat which was to be my home
the next three days. They showed me my
bedroom and withdrew. Never was bed
more inviting.

Next morning I woke up to the twittering
of a small black bird close to my window.
I tried to identify the bird but could not.
It was not like any Indian bird I knew.
After a quick bath I came out to the draw-
ingroom to find the Frankes waiting for me.
We talked about many things over break-
fast and also after. I discovered they had
attended the Convention and had also stayed
at the guesthouse of the Institute. Both
Mr. and Mrs. Franke know English  but
speak it with difficulty. Mr. Franke is al-
most always silent and unless spoken to,
never speaks. He runs a Yoga school which
is very popular. He is not a religious man,
and Yoga to him is an affair of the body.
He learnt his Yoga from an Indian Sikh

in- Delhi whose is the only picture hanging -

on the wall of his school. Yoga is very
popular in West Germany, and in Berlin
alone there are as many as nine Yoga
schools. Mrs. Franke is, however, deeply
religious. She is an initiated disciple of
Swami Ritajananda, head of the Centre
Vedantique Ramakrichna at Gretz near
Paris. In my bedroom I noticed a strikingly
good picture showing someone in medita-
tion—it was her guru’s. Swami Ritajananda
had come and stayed with the Frankes
several times; lately, however, he has not
been coming due (o ill-health. This is why
Mrs. Franke goes to Gretz once a year and
stays for a month. Whenever she goes, she
carries with her woollen garments of various
kinds for her guru, which she herself has
knit. As far as I know, she had once been
very active in the world of fashion.

After breakfast the Frankes took me out
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on a sightsecing tour. Berlin is beautiful.
The roads are straight and wide, and of
course spotlessly clear. There are hardly
any pedestrians, there are only speeding
cars of all manner of shapes and sizes.
People are always in a hurry ; they have to,
for they want to maintain the standard of
living they think is the minimum. Only the
aged and the sick who live off pensions can
afford to live at a leisurely pace. They may
often be seen in the side-streets gossi-ing
among themselves, or walking along with
grandchildren in tow. Architecture has
undergone a radical change after the Second
World War. Most old houses have been
demolished, but those that remain are a
pleasant contrast to modern houses which
try to combine, without much success,
though, beauty with utility. The Frankes
took me to the infamous Berlin wall. Even
now, they said, many from East Germany
come over the wall despite risks of being
shot. A pleasant surprise was a forest with-
in the city limits of Berlin. I later discovered
that many German cities had such forests
within them where people retired for rest
and recreation. Supermarkets are now a
common feature in all European cities. [
was taken to one of them where Mrs. Franke
bought me some odds and ends. I saw some
modern churches which hardly looked like
churches. This is a change one sees every-
where in Europe today.

Mr. and Mrs. Franke are strict vegetarians
at home, but when they dine out they don‘t
mind eating fish and meat. I discovered
many families in Germany were vegetarian,
not exactly for religious reasons but because
they believe vegetarian food is better from
the health point of view. Mrs. Franke al-
ways surprised me at table, for she never
served the same food twice. The food she
prepared was always simple but delicious.
And how quickly she finished her cooking !
I used to ask her if she was not a magician !

Before I left for sightseeing, Mrs. Busch



1982 MY WESTERN

had called to hand over to me my pro-
gramme till the end of October. According
to this programme, I was supposed to speak
at Mr. Franke’s Yoga school that evening
on ‘Science and Religion’. The audience, T
was told, would be mostly German, but
there might be a few Indians also. There
were, however, no Indian at -this meeting.
I was feeling a bit nervous because this was
going to be my first speech and that too on
a difficult subject like ‘Science and Religion’,
I was told that there would be an able inter-
preter to translate my speech into German.
The ‘able interpreter’ turned out to be Anna,
Mrs. Busch’s daughter. She is indeed a very
able interpreter. She interpreted most of
my speeches in Berlin, and although I am
no judge, others said she had done her job
very well, conveying all my thoughts cor-
rectly. Once or twice she was not able to
translate my speeches and others were re-
quisitioned. None proved equal to the task
except one Indian scholar, Prof. Tripathi.
He has been teaching at Berlin University
for more than twenty-five years and knows
German well. One advantage he has is that
he knows Sanskrit and is . thoroughly
acquainted with Vedantic thought. There
are many Indians who have lived in Ger-
many about the same number of years or
even more, yet they have not mastered the
language. Once a German university student
tried to translate my speech, but failed
miserably. Members of the audience began
to grumble about his translation. He knew
German all right, but he was not able to
convey my thoughts in appropriate words,
not being familiar with Indian philosophy.

Mrs. Busch was responsible for organizing
my lectures in Berlin. She is a person both
imaginative and dynamic. Wherever I spoke
she tried to create an Indian environment by
placing Sri Ramakrishna’s picture on a
decorated altar, burning incense and playing
Indian hymns and music on tapes. As 1
entered the auditorium at the Yoga school,
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the audience stood-up and greeted me with

folded hands. There were about sixty people
present. Mrs, Busch introduced me to the
audience and announced the title of my
lecture. I thought I would say a few sen-
tences first, then Anna would follow with
her translation. Mrs. Busch thought this
would be boring to the audience, so I said
onie sentence, paused for Anna’s translation
and then said the next sentence. I went on
like this. Never used to this kind of speak-
ing, I was never comfortable and, when I

finished the speech, I was completely ex-

hausted. Now began the question-answer
session. It was a very lively exchange of
views that we had between ourselves the
next hour or so. I enjoyed it very much.
I think the audience also liked my answers.
Many came forward to shake hands with
me and asked when and where I was going
to speak next. They wanted to attend more
of my lectures.

The next day was the Diwali Day which
the Lugianis, an Indian family, were celebrat-
ing. The Lugianis, in business and very
rich, had mnvited many peopie to their house
on the occasion, including the Indian Consul-
General Chakravarty and his wife. While
in India I had received an invitation from
the Lugianis through Mrs. Busch to attend
the Diwali dinner at their house and also
gave a religious talk. At first, I thought I
would speak on Mother Kali, for the night
coincides with the night on which Mother
Kili is worshipped in some parts of India.
The Lugianis, however, did not like the idea.
They wanted that I should speak on religion
in a general way and then answer questions
that the audience might like to ask after
hearing me. Hardly had 1 begun when ques-
tions began to be shot at me from all parts
of the hall where we had gathered. The
questions were mostly about Indian poverty
and the caste system. What were religious
people in India doing about these burning.
problems? It was the Indian section of the
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audience who asked these questions. The
Germans, by and large, were silent. The
Indians seemed to be indignant about the
fact that I should come to the West to
preach religion when there was so much to
do at home. I answered the questions as
best I could. The Indian Consul-General
now and then broke in to support me, but
it was useless. To them India was doomed.

I spent the next day meeting groups of
people interested in Vedanta. Some of them
cxpressed the hope that a Vedanta centre
would someday grow in West Germany. If
France could have a centre, couldn’t West
Germany have one? There were some
among them who had come under the
influence of various religious teachers in
India. To them Hinduism had come to
mean a kind of witchcraft. I told them
religion was a science which would not
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countenance anything opposed to reason.
Only a mystic of the highest order could
transcend reason, others were bound by it.

Almost everyday I spoke at one place or
another. Once there was a whole-day
seminar in a rented school building. About
70 people attended. It was very much like
a spiritual retreat.

The Bharat Majlis gave me a reception
on 29 October. About 100 people were pre-
sent, both Indian and German. I spoke on
‘The Ramakrishna Mission: its activities’.
There were a few questions after the speech,
but nothing offensive.

I left for England on 1 November. Mrs.
Busch and other friends made me promise
that I would return to Berlin on 15 Novem-
ber to spend a fortnight among them.

(To be continued)

THE STATUS OF THE UNIVERSE

SWAMI MUKHYANANDA

A correspondent from Calcutfa wrote to
me in Bengali in November 1981 referring
to Srsti-drsti vada, Drsti-srsti vada and Ajita

1. In his notes on the Vedanta-Samjia-
Madlika, the author says : Srsti-drsti-vada is the
philosophic view that the universe has independent
existence, hence it is perceived. - Drsti-srsti-vada
is the philosophic view that the universe is there,
because it is perceived. Ajata-vada is the
philosophic view that the universe has neither
existence, nor is it perceived (by a person of per-
fect realization).

2. Excerpts from the Bengali letter are given
below :

‘In the Vedanta-Samjna-Malika, in Bengali, by
Swami Dhireshananda, published by Udbodhan
Office, Calcutta, it is said on p. 46—drsti-srsti-
vida is the view of -the madhvama (mediocre)
adhikari (aspirant), or one who is a thinker;
according to this view, the knowledge of the object
itself is the object—the world itself is the object

vada as given in Vedanta-Samjid-Malika®
with some brief clucidations about them.2
He has mentioned that he considers Drsti-

of knowledge and the form of the object remains
only as long as the perception of it lasts. Hence
that which I do not experience, has no existence
for me at all. When I close my eyes and do not
see before me this temple, then its previously seen
form also will not remain any more. When I see

the temple again, then what I see is another newly

created form, different from the one seen before.

My query is this—do the Sannyasins of the
Ramakrishna Math and Mission support this view
or not?

Srsti-drsti-vidda or the view that the world has
functional validity (vyavaharika-satta), in which
it is accepted that there is the “objective existence”
of the world, it has existence independent of the
perceiver. This is for adhama (inferior) adhikari.
According to the drsti-srsti-vada the form in which
we see the world is dependent on the perceiver—
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srsti vada to be extremely apt and reason-
able and that the modern scientific truths
also are fully favourable to it, and he has
asked if this understanding and belief of
his is correct. He has further desired to
know if the Sannyasins of the Ramakrishna
Order support this three-fold view and the
gradation into inferior, mediocre, and
superior aspirants based on it or not? As
the question fouches on a philosophical
problem, I wish to share my reply with the
readers, as it may be of interest to others
as well, with some elaboration and refer-
ences in footnotes.

This is a question with regard to the
status of the universe from the philosophic
viewpoint of the Vedantic schools. So far
as the Sannyasins of the Ramakrishna Order
are concerned, there is no collective or
offictal view on the subject, as it is left to
the interested individual monks to study the
orthodox scholastic Vedanta, and they are
free to hold any view they consider proper.

Sri Ramakrishna in his teachings often
says, ‘God alone is real; all else is unreal’.
Swami Vivekananda in his ‘Jhiana Yoga’,
‘The Free Soul’ and a few other lectures
presents the ultimate Advaitic view of Ajata-
Vada (non-origination of the universe) also,
without using the term and without showing
any exclusive preference3 In a poem he
says, ‘This world is a dream ; though true
it scem’. However, these are general spiritual

“subjective”’—appearance ; this is the view of the
madhyama adhikari.

Ajata-vada—in which view neither functional
nor even apparent validity (pratibhasika-satta) of
the world is accepted, This is the view of piirna-
jiidni brahmavid (one who has perfect realization
of Brahman)—the uttama (superior) adhikari.

To me drsti-srsti-vada seems to be very apt and
reasonable. The modern scientific truths are also
fully favourable to it. Is my understanding and

belief correct?’
3. JAdna-Yoga, (Advaita Ashrama : Calcutta,

1972), lectures on ‘The Atman’, p. 283 ; ‘The Real
and the Apparent Man’, pp. 321-26. See also his
‘Song of the Sannyasin’, pp. vii-xi.
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statements without advocating any particular
philosophic view. In the circumstances, I
can give you only my personal thoughts on
the subject as moulded by the literature of
the Order and other studies.

Since all philosophizing is possible and
necessary only in the realm of duvality when
we are experiencing the universe and our
own individuality as well as that of other
beings, ajata-vada in the sense of not accept-
ing any vyavahdrika (functional) or prdti-
bhéasika (apparent) sattg (validity), cannot be
rationally maintained, for then there is no
place for philosophizing at all. The author of
the book in his notes says that gjara-vada
accepts pratibhdsa (appearance), but not
pratibhdasika-sattg (apparent validity), which
does not seem to connote any real difference,
for 1n any case, the appearance of the uni-
verse as a whole, including the perceiver’s
individuality, disappears only in the state of
realization of the absolute non-dual spiritual
Reality or Brahman. After all, in Advaita,
everything that exists, or absolute Existence
(sat), is the Infinite Brahman alone and the
appearances derive their sattg (validity) from
Brahman in all the states—whether vyédva-
harika or pratibhasika. The validity spoken
of is for us of the appearance, and not of the
appearance itself. Hence the contention of
the author that, if pratibhasika-sattg is
accepted, the appearance cannot be removed,
does not hold water, for when Brahman
alone is there, what is there to be removed
and by whom? And as long as the appear-
ance of the individual’s personality is there,
the appearance of the universe will con-
tinue, for both are integral parts of one total

appearance.

Ajata does not mean that the apparent
universe is not experienced or is not amcn-
able to activity on the relative plane, but that
it is not really born or originated, that is,
it is not an active creation or manifestation
by the absolute infinite Reality or Brahman
which is changeless. We may exemplify the
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universe-appearance like this: when we say,
‘light shines’, it is not to say that light is
doing any activity, but it 1s its very nature
to shine4 And the shining appears to us in
the dualistic state. The universe appears
spontaneously due to Brahman’s imponder-
able Power designated Maya, giving rise
phenomenally to the appearance of the triad
of jiva-jagat-isvara (soul-universe-Godhead),
on the substratum of Brahman, which have
mutual relative validity in themselves as
‘they have the same phenomenal or empiri-
cal status. They all derive their validity
from the absolute Reality—Brahman, their
common substratum. So the statement of
ajata is applicable to Brahman’s changeless
nature, to the fact of non-origination, and
not to the universe-appearance ;5 otherwise,
there was no necessity to assert, and there
would be none to assert, that it is not born.
The validity of the universe refers to its
phenomenal validity fo us in the dualistic
state. In this context, pratibhasika-sattg of
the whole universe is the same as the
vyavaharika-sattig (cf. the dream world in
the dream state) within which also we
experience another type ‘of pratibhasa
(appearance) like the mirage, which too has
a type of sattg or validity in life ;

4. Cf. Mandukya-Karika 1.9. Devasyaisa
svabhavah avam dptakamasyaka sprha (the appear-
ance of the universe is there due to the very
nature of the Effulgent Being; for what desire
can the ever fulfilied Infinite One have?).

5. Vedanta, especially Advaita, is not primarily
interested in the status of the universe, but in the
nature of Reality—Brahman/Atman. In the course
of rationally establishing the absoluteness and non-
duality of Brahman/Atman, which is a fact of
spiritual experience, it discusses the nature of the
universe—appearance. As Samkara points out :
By knowing the nature of the universe (‘the stories
of creation etc.’) nothing is gained spiritually ;
but by realiZing the Unitary, that is, Absolute,
nature of Atman, which is the Self of all, one
attainss Immortality, that is, perfection and
spiritual  freedom (mukti). (CI. Bhasya on
Aitareva-Upanisad, mtroduction to the chapter 2.
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Maya and Mayic appecarance or projec-
tion 18 accepted even in the Mdandiakya-
Karika.$ In ajata-vada there is an attempt to
prove that the universe is unreal like dream
and did not really originate, and not that
it does not appear in the dualistic state.
When one becomes aware of oneself as
Brahman in Perfect Realization (piirna-
jfiana), his separate limited individuality
disappears and along with it the appearance
of the universe also ceases as there is only
the non-dual infinite Brahman, just as the
dream-world disappears on waking up and
is realized to have no existence. But as long
as one is aware of oneself as an individual,
the appearance of the rest of the universe
with its beings and its functional validity
will not cease, for the individual himsclf
is an aspect or part and parcel of the total
universe. Even if the empirical world seems
to disappear during dream and deep sleep,
since true knowledge of Reality has not
arisen, it comes back along with the
individuality on waking up with the same
power of delusion.” This dichotomy of the
one integral undivided Existence into
individual perceiver and the perceived
universe is itself due to Maya.

Though Acarya $amkara is said to have
commented on the Mandiikya-Karika where
ajata-vada s advocated, in none of his other
works he seems to mention it. Ajata-vada
is only from the Ultimate Reality (paramidr-
thika) point of view of Advaita. But $am-
kara’s i8S a comprehensive system which

Na hi srsti akhyayikadi parijnanat kincit phalam
isyate ; aikatmya-svarupa parijranattuy amrtattvamn
phalam). |

6. Cf. loc, cit. 1.16-17; 2.12ff. 19; 3.10, 18-19,
27 fL. |

7. In the case of the pArna-jiiani (fivanmukta)
where there is a semblance of individuality, the
universe also appears as a semblance without any
power of delusion, He always remains aware of
the true nature of his Self and the world as Brah-
man, and seemingly conducts all his activities free
from attachment and delusion.
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accounts for empirical experiences as well.
He maintains philosophically vivarta-vada
(superimposed illusory transformation) from
the empirical point of view, for ajata is only
from the §ruti or Realizational standpoint ;
it cannot be an empirical vada. That is,
though «jati (non-origination of the uni-
verse) is a Realizational fact, ajata-vada
cannot be maintained philosophically in the
realm of duality in the sense of non-appear-
ance of the universe. Samkara accepts and
propounds the three-fold sattg of Reality,
from the vivarta point of view. The vyava-
harika and pratibhasika sattg relate to the
universe and the experiences within it. In
the paramarthika-sattg (absolute validity)
point of view, qajata-vada is implied, for it
asserts, on the basis of §rutfi, that ‘Brahman
1s the only Reality and it is changeless ; the
jagar (universe) is unreal and is a Mayic
appearance superimposed on Brahman ; and
the apparent individual soul (jiva) is nothing
but Brahman’ (Brahma satyam jaganmithyd ;
jivo brahmaiva na aparah).

The gradation of adhikaris (aspirants)
into urtamaq (superior),
ocre), and adhama (inferior) in this context
1s from the Advaitic point of view Such
gradation can be based on only spiritual
competence, though there may be different
intellectual viewpoints. Probably, it is meant
to classify fitness or competency for different
types of sadhana, ajdta-vada being for those
who seck identity with Brahman, the
Infinite, losing their individuality.

8. The I[ollowing verse of the Mandiakya-

Karika (2.32) is also found in the Viveka
Ciadamani (574) of Samkaracarya.

Na nirodho na cotpattih na baddho na ca
sadhakah

Na mumuksuh na vai muktah ityesa paramar-
thara,

(There is neither dissolution nor origination ; there
is none bound and no spiritual aspirant; there
is none seeking liberation nor the liberated one—
this indeed is the highest Truth for there always
exists only the non-dual Infinite Brahman.)
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The srsti-drsti-vada as explained in the
book, seems to be for those who accept a
prior IS§vara-srsti (creation by God), which
we perceive. It is a dualistic theological
view. Probably that is why it is said to be
for adhama-adhikari, for in this view the
duality of Jiva-Isvara (soul and God) ever
remains, and the universe too has real per-
manent existence.

The drsti-srsti-vida can be of two types:
One is from the point of view of Brahman
Atman, the Universal Self, which 1s the
Universal Consciousness and the substratum
and source of all empirical consciousness,
patent or latent, in all beings and entities.
From this point of view, nothing can exist
independent of Universal Consciousness, for
everything rises in it and merges into it like
waves.9 Hence, all things get their relative

9. Existence apart ifrom Universal Conscious-
ness has no meaning for existence is always
associated with awareness of a being or entity by
itself or by others. Hence pure Existence and
pure Consciousness are synonymous., Modified
existence as things is modified consciousness, as
iIs evident from the dream. It is only because of

latent consciousness, that entities possesses the

power of revealing themselves to other conscious
beings, Moreover, space-time-causation, in which
all things exist and function, are not entities and
do not exist  independent of consciousness, The
knowledge that a thing exists, it is such and such,
it does not exist, or exists apart from conscious-
ness are modes of consctousness only, Such
declarations are objectively meaningful as external
facts and applicable in life and functioning only
in the case of embodied limited consciousness.
The whole universe and all the beings and entities
in it rise like waves from the ocean of Universal
Consciousness, rest in it, and disappear into it,
even as the dream-world does from the individual
sub-conscious mind. Just as the dream-world
and the beings in it with all their. functioning do
not exist outside the sub-conscious mind of
the individual dreamer, the waking universe and
its beings and their activities do not eXist outside
the Universal Consciousness—the ‘Universal
Dreamer’. (cf. yato va imani bhiitani jayante,
yena jatani jivanti, yatprayvantvabhisamvisanii . ..
tad brahma, Taittirtya-Upanisad 3.1.1),
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existence and validity because of the Atman,
the very principle of existenee and revel-
ation.10 This view, however, does not say
things do not exist, but holds that they do
not exist by themselves apart from Atman,
just as the waves cannot exist apart from
the sea, and are ever changeful too. But
things can exist apart from individualized
consciousness (Jiva), just as different waves
can exist apart from each other, and
individuals have to perceive and deal with
them as they present themselves to therr
empirical consciousness. This is something
akin to srsti-drsti-vada. Again, conscious-
ness too, both individual and universal, can
exist without objects, as exemplified in deep
sleep and realized in samadhi (transcendental
state). Consciousness 1S primary in eX-
perience and consciousness oOf oObjects
secondary. Hence, the universe has no per-
manent or independent existence of its own
apart from Universal Consciousness, and as
such is only an appearance in Universal
Consciousness.

The other type of drsti-srsti-vada refers
to individual creation or jiva-srsti, that is,
the world is related to individual conscious-
ness. When the individual perceives, the
things are there or come into being; and
when he does not, they do not exist for him.
This can be true only of the individual’s
dream-world, which is entirely related to his
own sub-consciousness, from where thoughts
manifest as things. It is analogous to
Universal Consciousness, so far as the
dream-world is concerned. However, the
minds of persons within the dream-world,
including that of the dreamer’s dream-
personality within it, or even the empirical

The existence of the universe apart from Univer-
sal Consciousness cannot be proved or asserted
for he who has to prove and to whom it is to be
proved are themselves objects of consciousness,

10. Cf. Samkara’s commentary on Katha-
Upanisad, 220. Tadatmana vinirmukiamasat-
sampadyate (Bereft of the Self, entities lose their

being).
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part of the mind of the dreamer, cannot
create things within the dream even. This
again is somewhat akin to srsti-drsti. Simi-
larly, creation by the empirical consciousness
or by the perception of the individual can-
not be substantiated in the case of the wak-

ing state world.

The writer of the letter mentioned above
seems to imply drsti-srsti by an individual
in the jagrar or waking state world, and he
says it is rational and is supported by
science. I do not think science has any-
thing to do with any of these philosophical
views or gives support to it. At the most it
shows that the world is not as we see it or
as it appears to us, and not that the world
itself is an appearance, or that we bring it
into existence, or that it depends on our
perception. It asserts the independent reality
of matter/energy and its formations. Science
is ‘materialistic’ at present, and does not
deny the validity of the world. It is emptrical
in its approach and limits itself to it. But
in Western philosophy there is an analogous
view called “Solipsism®> or subjective
idealism. It is generally rejected as irrational
and that it does not accord with facts.

Though the mind or consciousness is a
necessary instrument in all our perception,
and our views of the world and things are
coloured by our mind—in that sense the
view is subjective—the things exist apart
from the individual mind. For instance, you
say you seec a temple. Even when you close
the eyes, and do not see it, other with you
there can see the same temple. Further,
when you open the eyes though you do not
see exactly the previous temple, you cannot
see the temple by your wish as a tree or a
cow. You will see the temple only, though
it is not exactly the same. If a fire is burn-
ing a house, if you close your eyes or run
away, 1t does not stop burning. When you
come back, you will see no house there, it
is burnt; and you cannot create it again
by your perception, for it does not depend
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on your consciousness. Things no doubt
change. For that, one does not have to close
his eyes. That change is not caused by one’s
non-perception. All things are affected by
time and are constantly changing. So even
with open eyes, we do not se¢ the same
thing for even two seconds, though we do
not recognize the fact. Further, even our
body, senses, and mind are constantly chang-
ing, which themselves are part of the world.
Since we cannot create things by our mere
perception and have to perceive different
things as they are presented to us—a tree
as a tree, a man as a man, a COw as a Cow,
etc—and all the changes that take place in
the world, and further since they are com-
monly seen by others also, though our
evaluation may be coloured by our mind,
we cannot substantiate drsti-srsti-vdda from
the individual point of view. And it cannot
explain purposeful activity also. Hence
things can exist apart from individual con-
sciousness, though not apart from Universal
Consciousness which determines the nature
of things and time-space-causation, based on
which we act. In the individual case the
only correct inference warranted 1s, one can-
not perceive things apart from one’s con-
sciousness, and not that they depend upon
one’s CONSClousness or perception.

The whole subject can be put in another
way. There is only one absolute Spiritual
Existence (sat or Brahman) which is
apparently dichotomized or polarized into
subject and object, within the framework
of time, space, and causation, amenable to
change and activity, by its inscrutable Maya
Power. Since they are the same one
apparently - polarized Reality, which con-
tinues as the substratum of both and as the
source and unchanging witness of all ex-
periences, the subject and the object are of
the same substance and have the same
status and validity, though they apparently
differ diametrically. When in the waking
state, the perceiving subject considers him-

OF
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self as a psycho-physical being, subject to
changes, the rest of the unive-se 1s also per-
ceived as an objective physical entity with
other psycho-physical beings, subject to

changes. When in the dream state, the per-

ceiving subject within the dream is mental
in nature, the objective universe and the
beings in it are also mental, and the dream-
world has its own framework of time-space-
causation.ll When in the deep sleep state,
there is no personality of the parceiving sub-
ject, the universe also is not perceived as an
object. Both are in abeyance.!2 When in

1. The dichotomization of one reality into
bipolar subject and object is very clearly seen in
the dream where the one mind itself appears as
the subject as well as the object. The dreamer
remains as the witness of both.

12. One may say, though during the dream and
deep sleep states, the empirical universe disappears
for the individual, it is present for the others and
will also reappear to the individual on waking
up. But here the perception of the empirical
individual or the modes of his waking conscious-
ness are not referred to, when even though one
may not be aware of some things in the universe,
he 1s aware of the universe itself, but the experience
in  different states of consciousness itself
through which an individua]l passes. These are
natural and common to all individuals, and the
nature of their experience oo is the same in the
states of waking, dream, and deep sleep. So it
can be taken as = wriversal scientific fact. For
example, when a person- is looking at the moon
through a powerful telescope, he has a different
view of it with the mountains and valleys etc.
seen clearly, while the others continue to see it

in the ordinary way. If each one of them sees

the moon by turns through the telescope, each
one sees in the same way as the first- one did,
while the others, including those who have seen
through the telescope, continue to see the moon
as before, Yet, they all have now the conviction
of a different common idea of the moon as seen
through the telescope, which is factual and is
valid scientifically for all. Similar is the case
here,

However, since everyone finds a changed
empirical universe when they come to the waking
state from dream or deep sleep, one may say
the universe must have an independent existence.
But the issue is clinched in the samadhi experience
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samadhi, one realizes oneself as Atman (the
Universal Pure Consciousness beyond name
and form, the substratum of individual con-

when the individual realizes his real nature as
Brahman/Atman, after which one has a clear and

unshakable conviction that the universe, including

all beings and his own personality, is only an
appearance like dream without any real
independent existence and that Atman/Brahman
1s the only Reality, just as a waking man has
with regard to the dream he saw, though during
the dream the dream-world appeared to exist
independent of himself and the other individuals
within it. A waking person will not feel or say,
though the dream-world has disappeared for me
who was .in the dream-world and have woken
up, it exists for the other beings who were in the
dream. So far as the dream-world is concerned,
he is the only reality and the source of the appear-
ance of the dream-world. Similarly, on realization
of Brahman as one’s Self, one’s personality and
its correlate the universe with -all its beings dis-
appear, or appear like shadows, and he knows
that Brahman is the only Reality, the Source of
the appearance of the universe. It is only iu
samadhi that the empirical personality really
disappears and in other states it is only in abey-
ance.
absence of everything, in samadhi he has the
experience of the Infinite Brabhman only and does
not perceive the absence of anything, just as the
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sciousness), and is aware of only the infinite
Brahman (Universal Pure Consciousness)
and the identity of Atman-Brahman, beyond
subject-object  relationship, beyond all
duality, there is neither the universe nor its
perceiver. Only the absolute Brahman, the
erstwhile witness of the appearance and dis-
appearance of the three states, remains
beyond words and thought.

Hence, whether the universe is perceived
or not, whether it is valid or not, whether- it
1s independent of .one’s consciousness or not,
depends on one’s own condition of per-
sonality and the state of Realization. In
each stage the universe has as much validity
as the perceiving individual subject.

We may conclude by saying that the
universe is characterized by srsti-drsti from
the point of view of the individual (Jiva), by

- drsti-srsti from the point of view of Univer-

sal Self or Universal Consciousness (Atman/
Brahman), and God (TSvara), and gjata from
the point of view of Absolute Reality (Pure

Brahman).

person woken up sees a greater reality evervwhere

and not the absence of the dream-world.

LET THE WORD GO FORTH

BRAHMACHARI SHUDDHA CHAITANYA

Advaita Vedanta is the crowning glory of
Indian philosophy and religion. It repre-
sents the culmination of thousands of years
of introspective thought and meditation. It
is an ancient religion and was in practice
long before the dawn of written history ;
yet, though ancient it is peculiarly modern
and eminently suited to the present age.
It is Vedanta alone which preaches the
doctrine of the Self, which sets forth the
concept of the personal/impersonal God,

which explains by logical argument the
moral law of the universe and the course of
life after death, which harmonizes and in-
cludes all other approaches to truth. It is
the Advaita system alone which is eminently
rational, which is founded on impersonal
principles, which harmonizes science and
religion and which may rightly.lay claim to
being a universal religion. And yet this
teaching, which would bring about a renais-
sance of religion in the world, is little
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known, especially outside India. This is the
word the world is waiting for; yet it has
not become a popular religion.

The reasons for this are several. In the
first place, Advaita has been heavily com-
plicated by the fine-spun speculations of
metaphysics. So  fascinating i1s  this
philosophy that the greatest intellects of
India have generated a vast and complex
literature in their attempt to explain the
mysteries and contradictions of life. As a
result, the essential truths are often lost in
polemics and the message fails to come
through. Secondly, Advaita often contra-
dicts the narrow dogma of dualistic religions
and hence meets some initial resistance on
the part of confirmed believers in dualism.
But these objections are by the way. The
main reason why Vedanta has not entered
into the main stream of Western thought is
simply because it has not been preached
abroad with the necessary zeal. Even in
India, the land of its birth, it is not a popu-
lar religion.

Vedanta philosophy has a long history
comparable to that of a hidden treasure.
For ages it remained in the possession of
only a few people, mainly the sannyasins
living in forests and monasteries. In their
retreats the all-renouncing monks studied
and practised, and there they instructed their
few disciples. These teachers would com-
municate only with selected individuals, the
ideal students being the twice-born Brahmin
who approached the guru in the traditional
manner. The lowest classes, the foreigners,
and the ‘general public’ had little access to

this treasure. Again, it was only those who

had completed a long course of preparatory
discipline prior to applying for Jiana that
were vouchsafed initiation into the mystic
truths. According to this traditional scheme,
only a handful of gifted souls succeeded in
being blessed with the sacred knowledge,
and a few rare lineages preserved for ages
what was an elitist and exclusive religion.
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The ancient rsis had a definite rationale for
their exclusive policies. They adhered to the
doctrine of adhikaravada—special rights and
privileges—according to which only a fit
and fully qualified disciple was allowed (o
receive instructions., The masses were
deemed unfit and effectively barred from
coming in contact with the higher teaching.
Their contention was that the doctrines of
Jridna would unsettle the minds of the com-
mon folk and, as the Gita says : ‘One
should not unsettle the understanding of the
ignorant attached to action by teaching them
Jfiana...’t The ancients believed that the
general public was unfit to receive the highest
knowledge. Instructing men who were
devoid of virtue would be an exercise in
futility, like pouring water in the desert or
casting pearls before swine. Unqualified
persons, it was said, should be led to the
truth gradually, by stages, proceeding from
the lower to the higher. They should begin
with dualism and worship of a personal
God, then, by slow degrees purify them-
selves. In so doing they may subsequently
undertake the disciplines of the ‘four
sadhanas’ which would then qualify them
for the Advaitic teaching. According to the
traditional notion, men in their present stage
of evolution must be given a ‘diluted’ teach-
ing. They cannot be expected to under-
stand, let alone realize, the pure and simple
bold truth.

In the present day there are two contend-
ing schools of thought. One adheres to the
orthodox, traditional opinion that monism
should be taught to the select few and is
inappropriate for the masses. According to
another, newer and more progressive out-
look, however, these truths are to be broad-
cast to all mankind. The issue at hand here,
it should be clearly noted, is not one of
evangelism. The question is not whether
one should or should not engage in a more
active missionary or outreach programme.

1. Bhagavad-Gitad 3.26.
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The point is rather whether it is right and
proper and desirable for Advaitic ideas to
be made public at all. The purpose of this
short essay is to endorse and encourage
those who believe that it is and whose motto
is: Let the word go forth !

Swami Vivekananda, in his ‘Lectures
from Colombo to Almora’, emphasized that
the central truths of Vedanta, the ‘gems of
the Upanisads’, must be taken out of their
exclusive setting and promulgated in the
world. He says :

The first work that demands our attention is that

the most wonderful trnths confined in our Upani-
sads, in- our scriptures, in our Purdnas must be
brought out from the books, brought out from
the monasteries, brought out from the forests,
brought out from the possession of selected bodies
of people, and scattered broadcast all over the
jand, so that these truths may run like fire all
over the country from north to south and east to
west, from the Himalayas to Comorin, from Sindh
to the Brahmaputra, Everyone must know of
them, because it is said, ‘This bhas first to be
heard, then thought upon, and then meditated
upon.’2

This latter point, that these truths must
be broadcast to all, Swamiji made again and
again. Speaking of the central theme, the
glory of the human soul, he says :

Ay, let everyman and woman and child, without
respect of caste or birth, weakness or strength,

hear and learn that behind the strong and the

weak, behind the high and the low, behind every-
one, there is that Infinite Soul,
infinite possibility and the infinite capacity of all
to become great and good.3

Swamiji recognized further that for these
truths to become popular they must be made
practical. They must be rescued from the
realm of abstract intellectualism and made
‘living and poetic in everyday life’.

I i e .

2. The Complete Works of Swami Vivekananda
(Calcutta: Advaita Ashrama, 1973), vol. 3, p. 221.
3- ibid, p. 193.

PRABUDDHA BHARATA

assuring the.

September

The time has come when this Advaita is to be
worked ont practically. Let us bring it down from
heaven unto the earth; this is the present dispen-
sation, Ay, the voices of our forefathers of old
are telling us to bring it down from heaven to the
earth. Let your teachings permeate the world, till
they have entered every pore of society, till they
have become the common property of everybody,
till they have become part and parcel of our lives,
till they have entered into our veins and tingle
with every drop of blood there#

The particular teachings which Swamiji
is referring to here are the divinity of man,
the Upanisadic ideal of strength and faith
in oneself, the doctrine of oneness and the
impersonal principles of harmony. These
ideas in some form or other are to be found
in all phases of Indian religion. Swamiji
himself points out that they are the com-
mon basis of Hinduism ; and yet they find
their fullest expression in what is known in
India as Advaita Vedanta, and in the West
simply as Vedanta.

Swami Vivekananda himself preached the
principles of Advaita in the East and West
to the public at large, never making dis-
tinctions between the high and the low, the
rich or the poor, the ‘right’ or the ‘wrong’
sort of people. His preaching of monism to
the masses was consistent with his vision
of the New Age and the spirit of the times.
The Swami believed that the men of this
age have tremendous potential for respond-
ing to the call of the highest truth. And
who can say otherwise—who can say that
men are incapable of responding to the
highest teachings of religion? Has it ever
been given them? Is it fair to presume that
people would prefer a lesser teaching; that
men would choose to drink muddy ditch
water when the clear stream of life is flow-

ing by?

But the question still remains : Will the
common man be able to understand? The
answer is certainly in the affirmative, for

4 ibid, p. 428.
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Advaita is not some highly complex and
difficult subject like differential calculus
which may be incomprehensible to an un-
educated man. The precepts are not meta-
physical abstractions but living truths that
have a direct practical bearing on the
protlems of Ilife for everyman and appeal
more to the heart of awakened spiritual
counsciousness than to the discursive intellect.
Advaita Vedanta is the simplest form in
which one can put truth. It can be taught
to children ; in fact, children are often the
best receptors of these teachings in all their
purity. But everyman i1s capable of appreci-
ating these i1deas if he is taught 1in his own
language. This latter is a most important
consideration ; and if in the end the student
cannot grasp the idea at all, it is most likely
that, not he, but the teacher who 1s -at fault.

The bold promulgation of the lofty truths
of Advaita should not ignore the fact that
some self-preparation is necessary before
one can benefit fully from them. The
traditional insistenice on the ‘four sadhanas’
is still an important part of the discipline
of the student. Before he can fully assimilate
the spiritual teachings he has to purify his
mind and heart. Only the highly refined
and purified mind can fully understand the
highest truth of the identity of man and God.
But still, the lack of these personal virtues
should be no bar to hearing. Nor should
race, caste, or other arbitrary ‘qualifications’
stand 1n the way. Whether one is “fit’ or not
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one can still ~ear about the truth ; {or while
it 1s true that men will not take the teaching
to heart until they themselves are ready, it
is equally true that unless they hear the
teaching they will have no incentive to purify
themselves at all.

Advaita Vedanta represents the high water
mark of Indian philosophy. Its unifying
principles provide the basis for the harmony
of religions. It is a man-making, character-
building religion that can benefit mankind
regardless of sect, creed or mental disposi-
tion. Let this religion, therefore, be preached
in the marketplace. As Swami Vivekananda
said :

These conceptions of ‘the Vedanta must come out,
must remain not only in the forest, not only in
the cave, but they must come out to work at the
bar and the bench, in the pulpit, and in the
cottage of the poor man, with the fisherman that
are catching fish, and with the students that are
studying...d

Let all come to hear the truth. Some will
understand ; others will not. Some will take
it to heart ; others will pass it by. But even
if no one at all understands this philosophy
today, still, like beautiful background music
it will resonate 1n the heart and uplift the
collective consciousness of the nation until,
on a day of new awakening, the highest
ideas will be realized by all men.

5. ibid, p. 245.




SWAMI V1IVEKANANDA ON THE IMITATION OF CHRIST

JEAN C. MACPHAIL

| During the 14th and [5th centuries when monastic spirituality decaved in
Europe, there appeared a new form of piety known as devotio moderna (modern
devotion) independent of clerical leadership. This form of piety characterized
by a personal imitation of the actual life of Christ, especially his virtnes of
simplicity, poverty, humility and prayer, found its best expression in the book
The ILmitation of Christ (written between 1390 and 1440) which soon became the
most widely read and translated book after the Bible. Though its authorship is a
matter of controversy, it is trefclitiﬂnally ascribed to Thomas a Kempis. It was
formerly believed that Thomas a Kempis belonged to the Brethren of thc Common
Life founded by the Dutch preacher Gerhard Groote, but modern research has
shown that he was a monk of the order of the Canons Regular of St. Augustine
known as the Windesheim Congregation in Holland. The interest that Swami
Vivekananda had in the Imiration of Christ and the possible influence that the
book exerted on him were discussed by Jean C. MacPhail in the. August issue.
The present article is a sequel to that, In it Swamiji’s selections. are numbered
1 through 17. They are arranged under the appropriate chapter headings from
the Imitation, with the verse number of each selection indicated in parenthesis

after it.  The footnotcs are entirely Swamiji’s.—Ed. ]

Introduction

In 1889 Swami. Vivekananda. published in
Bengali in the 5 issues of a now defunct
monthly magazine, Sahitya Kalpadruma, his
selections from the Imitation of Christ by
Thomas a Kempis. As .footnotes he
appended selectiohs from Hindu scripture

which he felt paralleled the ideas expressed

by the Christian mystic ; or his explanation
of the underlying Christian theology; or,
occasionally, his own comment or inter-
pretation. The selections from the Imitation
are all from Book I, Ch. 1-6. It was orig-
inally intended to publish selections from the
entire book, but the Swami did not complete
the project.

His introduction to these selections was
published in the first issue of the magazine,
and has been reproduced in English 1n
volume eight of the Complete Works. The
actual selections themselves, however, are
not included in the English Complete Works,
although they are in the Bengali and Hind:

versions. Swami Gitananda has very kindly
made this material available in English
translation, which is presented here, with
specific references to source material, where
available. Many of the Sanskrit quotes were
rendered into English by Swami Vivekananda
in later years in the course of his lecturing

‘and writing. These English translations are

appended as adding to the interest of the
selections themselves. An attempt has been
made to place this early publication of

Swami Vivekananda in the context of his life
and teachings.?

Swami Gitananda has provided historical
data relating to the publication of this
material ; Swami Prabuddhananda and many
members of the Vedanta Socicties of San
Francisco and Berkeley have assisted with
research and with technical advice. 1 am

very grateful to them all.

1. See ‘The Imitation of Christ in the Forma-
tive Years of Swami Vivekananda’ in Prabuddia
Bharata, August, 1982.
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SELECTIONS FROM THE IMITATION OF
CHRIST WITH PARALLEL PASSAGES FROM

HINDU SCRIPTURES COMPILED BY SWAMI

VIVEKANANDA

BOOK I

Chapter 1. Of the Imitation of Christ and
Contempt of all the Vanities of the World.

1. **He that followeth Me, walketh not
in darkness,” saith the Lord.’--John 8.12.
(V. 1)

Yootnote : Gita, 7.14 :
4T AT JorAFt /A HAT ITAAT
qTAF § YqI~3 qramai afea a

Daivi hyesa gunamayi mama maya duratyaya;
mameva ye prapadyante mayvametam taranii te.
Swami Vivekananda's English translation : This
My Maya is divine, made up of qualities, and
very difficult to cross. Yet those who come unto
Me, cross the river of life.

2. ‘Let therefore our chief endeavour be (o
meditate upon the life of Jesus Christ.” (V. 1.)

Footnote :  Adhydtmaramavana, Ultara-

Kanda 5.54 (Ramagita) :
SAEFANCHTATZIAT G |
fasdq ar gHRGWETTAT: 1|

Dyhwvaivamat manamaharnisam munih ;

tisthet yada muktasamastabandhanah.

Thus meditating upon his own self day and night,
let the sage abide free from all bonds.

3. “The doctrine of Christ exceedeth uu the
doctrines of holy men s and he that hath the
Spirit, will find therein the hidden manna.’
(V. 2)

Footnote : When the Israclites were afflicted by
want of food in a desert God showered on them
a kind of food called ‘manna’

4. ‘But it falleth out, that many, albeit they
often hear the Gospel of Christ, are yet but
little affected, because they have not the
Spirit of Christ. Whosoever then would
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fully and feelingly understand the words
of Christ, must endeavour to conform his
life wholly to the life of Christ.” (V. 2.)

Footnote : (a) Gita, 2. 29 :
FATAT 4 7 9 HFaq |

Srutvd pyenam veda na caiva kascit.
Swami Vivekananda’s translation : Others, hearing
of It, do not understand.

(h) Vivekaciidamani, 62 .
7 wegfa faar o anfaduagssa: |
faarsTqeATgas Fgasad g=ad I
Na gacchati vina panam vyadhivaysadhasabdaiah ;
vind 'paroksanubhavam bralmasabdairna nucyate.

A discase does not leave off if one simply utters
the name of the medicine, without taking it:
(similarly) without direct realization one cannot
be liberated by the mere utterance of the word
Brahman.

(¢} Malablarata
qaq A1 T 9 gHAIEET

Srutena kim yo na ca dharmamicarayet.
If you read the Vedas but do not practise reiigion,
of what avail will it be to you?

5. ‘What will it avail thee to be engaged
in profound reasonings concerning the
Trimity, if thou be void of humility, and art
thereby displeasing to the Trinity?’ (V. 3.)

Footnote - According to the Christians, God the
Father, Holy Ghost, and God the Son are One in
three and Three in One.

6. ‘Surely great words do not make a man
holy and just; but a virtuous life maketh
him dear to God.’ (V. 3.)

Foolnote : Vivekaciidamani, 58 :

FEAEL WEEEU ARAA RIS A |
dgeq fagui agd Wod T J g

Vagvaikhari sabdajhari sdstravyakhyanakausalam;
vaidusyam vidusdm tadvar bhukitaye na tu muktaye,
Swami - Vivekananda’s translation : Wonderful
methads of joining words, rhetorical powers, and
explaimng texts of the books in various ways—
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these are only for the enjoyment of the learned,

and not religion,

7. °‘If thou knewest the whole Bible by
heart, and the sayings of all the philosophers,
what would it profit thee without the love
of God and without grace?’—I1 Corinthians,

13.2. (V. 3.)

8. "“Vanity of vanities, all is vanity”
(Eccles.) except to love God and Him only
to serve.” (V. 3.)

Footnote : Maniratnamald :
¥ afrq aasfaaara |
qreanigy: faraacalvesn

Ke santi santo’'khilaviiarigah
apastamohah sivatattvanisthah,

They alone are holy men (sadhus) who are devoid
of any longing for worldly objects, free from
delusion and are devoted to the truth of Shiva.
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Footnote : According to the Christian view, God
will judge all beings on the last day (the day of
the  dissolution of the world), and will award
heaven or hell according to the virtues or vices
of different 1ndividuals.

12. ‘He to whom the Eternal Word speak-
eth, is delivered from many an opinion.’
(V. 2)

Footnote : This Word 1s somewhat similar to
the Maya of the Vedantists, This Itself was mam
fested in the form of Christ.

Chapter 5. Of Reading of Holy Scriptuies

13. ‘Truth, not eloquence, is to be sought
for in Holy Scripture. Each part of the
Scripture is to be read with the same Spirit
wherewith it was written.” (V. 1.)

Footnote : Katha-Upanisad, 1.2.9 .
A9T ador gfauaaar

: ) Naisa tarkena matirapaneva.
& & - -
9. “Call often to mind tha.t proverb, The Swami Vivekananda’s translation : Neither is the

eye is not satisfied with seeing, nor the ear mind to be disturbed by vain arguments, for it is

filled with hearing.” >—Eccles. 1. 8. (V. 3.) no more a question of argument, it is a question
of fact.

10. ‘Endeavour therefore to withdraw thy

heart from the love of visible things, and to
turn thyself to the invisible. For they that
follow their lusts stain their own consciences,
and lose the grace of God.” (V. 5.)

Footnote : Mahdbharata, 2. 63. (Yayditi-
gétha) : |
TSI FIA: FTATRGITANA areafa |

ZRaST FovracHy [T gArfaadd i

Na jatu kamah kamanamupabhogena samyali;
havisad krsnavartmeva bhiiva evibhivardhate.
Swami Vivekananda’s translation: Desire 1s never
satisfied by the ehjoyment of desires, it only
increases the more, as fire, when butter is poured
upon it.

Chapter 3. Of the Doctrine of Truth

11. “‘What availeth it to cavil and dispute

much about dark and hidden things, for

14. ‘Let not the authority of the writer be
a stumbling-block, whether he be of great
or small learning ; but let the love of pure
truth draw thee to read.” (V. 1.

Footnote : Laws of Manu, 2. 238 :

rEETa gl fa=t gaeaauaiy |

Adaduia subham vidyvam prayatradavaradapi.
Swami Vivekananda’s translation : Lcarn supreme
knowledge with service cven from the man of
lowbirth.

Chapter 6. Of Inordinate Affections

15. ‘Whkensoever a man desireth anything
inord;nately, he becometh presently dis-
quicted in himself.” (V. 1.)

Gita, 2.67 :
gfrgarort g =at araAsyfadiad |
azeq gla gat argAtafaaeafy o

ootnote :

ignorance of which we shall not be reproved j,4v0n0m hi caratam yanmano nuvidhivate ;

at the day of judgement?’ (V. 1.}

tadasya harati prajiam vavurnavamivambhasi,
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For, the mind which follows in the wake of the
wandering senses, carries away his discrimination
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The turbulent senses, O son of Kunti, do violentix
snatch away the mind of cven a wise man, striving

as a wind (carries away from its course) a boat after perfection.

on the waters.

16. ‘The proud and covetous can. never
rest. The poor and humble in spirit dwell
in the multitude of peace.

The man that is not yet perfectly dead to
himself, is quickly tempted and overcome in
small and trifling things.” (V. 1.)

Gitd, 2.62-63 :

eI (AT : TFRALATTAT |

AFIT AFAMAT FI9: FAG Do
wargafa qrarg: armgg wgfataay: |
wgfavarg gfgarm gfgararsozafa

Dhyavato visayanpumsah sangastesupajayate ;
sangatsanjayvate kamah kamat krodho bhijavate.
Krodhdadbhavati sammohah sammohat

smrtivibhramah ;
smrtibhramsad buddhinaso buddhinasatpranasyati.
Thinking of objects, attachment to- them is formeéd
In a man, From attachment longing, and from
longing anger grows. From anger comes delusion,
and from delusion, loss of memory. From loss
of memory comes the ruin of discrimimation; and
from ruin of discrimination he perishes.

Footnote :

17. ‘There is then no peace in the heart of
a carnal man, nor in him that is given to
outward things, but in the spiritual and
devout man.” (V. 2.)

Footnote : Gita, 2. 60 :

Taar T st geaer faafz=a: |
zirzarior smrdifa g<bea aaw 749 u

Yatato hyapi kaunteya purusasya vipascitah ;
indrivani pramathini harantj prasabham manah.

Adhyatma Ramayana
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AND THE
MODERN WORLD

BUSINESS MANAGEMENT
AND INDIAN
MYSTICISM—I

DR. S. K. CHAKRABORTY

Common be your prayers, Common be your end;

Common be your purpose, Common be your
 deliberations ;

Common be your desires, Unified be your hearts ;

United be vour inientions, Perfect be the union

amorngst you,
(Rg-Veda, 10.191.3-4.)

Two basic propositions

Some months ago a few top executives
were exchanging at the lunch table notions
and data on the high standards of living in
the classical affluent nations and in the
nouveau riche Arab. nations. After a few
minutes we made an impulsive interjection:
these countries may have very high standards
of consumption, but not necessarily higna
standards of living. This abrupt intervention
did not quite sink into the group. But we
consider this paradox to be the key dilemma
in  managing e¢conomic development, of
which process economic enterprises are a
major instrument.
be rather defensive about the very marginal
improvements in the so-called standard of
living of its population.

Many deep and right thinking persons all
over the world, and certainly most in India,
have always felt that hurtling up a steep
consumption curve is a tragic course to
take. We suggest the proposition that :
‘High standards of consumption go with low
standards of living ; There is often a negative

For, India also seems to

talk of mind enrichment.

correlation between. the two , and there is
hardly any case for regarding them as
synonymaus.” Since one of the important
popular criteria. of ‘modernization is the
achievement of higler standards of consump-

tion, especially amongst the urban elite, we

have a case for revising thHe concept of
modernization in our context.

‘Living’ a life 1s entirely an interior affair
and experience. Per capita consumption of.
steel or electricity and similar exterior
standards delude us into an alley of pre-
carious and fleeting satisfaction. Many
readers of this article are capable of leading
a higher standard of life by stripping down
right at this moment much of the para-
phernalia of high-level consumption pack-
ages. There is no chink in this logic, al-
though it may be there in our courage to
face it.

Mysticism is- essentially an effort to
interiorize ourselves. The hallmark of pre-
sent-day civilization appears to be a remorse-
ess process of exteriorizing. And this is but
another side to the process of popularly
understood modernization. All satisfaction
is derived from outside my being—whether
it be colour television or space shuttle or
job enrichment. Alas! we do not ever
The awesome
effects of such dependency are very much in
evidence all around us. We are beginning



1982

to acquire ‘gadgeted’ minds !

So far as this paper is concerned, our
readers may be feeling intrigued by these
preliminary remarks of ours, and by the
caption of this paper. So we now share with
them our second proposition : ‘Management
is decision-making ; decision-making has
always been, is always, and shall always be
subjective , the training and purification
(the word purification, like character, is a
tuboo in management literature) of the sub-
jective is indispensable for appropriate
decision-making ; the lessential insights of
mysticism are wholly relevant and necessary
for such decision-making within human
organizations ; Indian psychological theories
and principles offer a tremendous scope to
us to make such insights opérational in
managerial processes.’

Our argument 1s that mysticism is
practical. It is needed for the practical man-
of-the-world, be he a manager, a politician
or a house-holder. For India a mass-scale
raising of basic consumption standards is
dependent upon first raising the stundard of
living (inner) of all decision-makers. We
hear and write so much these days about
objectivity in decision-making. Much of it
is pretentious, and very little a reality. In
this context let us hear what a scientist
has to say with respect to a field of most
sophisticated experimentation in sub-atomic
physics :

The crucial feature of atomic physics is that the
human observer is not only necessary to observe
the propertiecs of an object, but is necessary even
to define these properties.... They are only
meaningful - in the context of the object’s 1nter-
action with the observer.... 1f the experimental
arrangement is changed, the properties of the
observed object will change in turn.... John
Wheeler sees this involvement of the observer as
the most important .feature of quantum theory and
he has therefore suggested replacing the word
‘observer’ by the word ‘participator’.}

1. Capra, ¥. The Tao of Physics (London :
Fontana/Collins, 1979), pp. 144-145.
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So much for objectivity in the domain
of physical science itself ! Where might we
stand, then, i1n relation to human relation-
ships in human organizations, say, in the
area of performance appraisal—with or with-
out the support of MBO—amongst several
more? Yet another popular dimension of
modernization is to assert that there are no
cternal or absolute values of verities—
every truth is relative, temporary. To be
sure, this is a grievous misunderstanding.
For, in a way this stand opposes the very
making of objective decisions one is
espousing. To illustrate, in Bengal and cer-
tain other parts of India giving and receiving
things with the left hand are considered to
be ill-mannered. This is a relative value. But
not to be envious of my colleagues or neigh-
bour if he succeeds in something on his own
merit is an absolute value. Qur probleins in
dectsion-making arise because we often fail
to maintain an alert sense of discrimination
between relative and absolute values or
truths.

There 1s immense varicty -in decision-
making. The decision to decide is probably
the beginning. And then to decide to think,
to contemplate, to write, to talk, to plan, to
execute, to monitor, and so on. Choices
about ends and means are ilso embedded
in all the decision areas just mentioned. What
arc the characteristics of good decisions in
all these spheres? What help can an
approach towards mysticism render to the
compliance with these characteristics?

Before we proceed to the next section, we
ought to clarify one major point. The
journey on the path of mysticism is a long,
long one. It may be true that mystics of
the highest order apparently withdraw from
the world. And even if they might physically
do so, the true mystics have always been
great lovers of all living beings. Their
intense goodwill and prayers for the welfare
of all vibrate through the atmosphere, al-
though such vibrations are impalpable to
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our gross minds. But when people like us
just begin to take only the first steps on this

path, they come nowhere near such with-

drawal. It is indeed our proposition that we
shall continue to work in the world where
we are—but the efforts in this direction will
make us better workers and managers than
before. As Swami Vivekananda has said,
if you teach yourself that you are the spirit
(not just body and mind) then: if you are

lawyer, you will become a belter lawyer ;

if you are a doctor, you will become a

better doctor ; if you are a scientist, you will

become a better scientist. And to this we
may very well add: a better manager too.

The foundations of good decision :
towards an Indian theory

If we are honest and humble we shall
admit the truth brought home to us about
human mind through this ironic imagery :
our mind is like a monkey which has drunk
some intoxicating liquor and is then stung
by a bee ! And this is the sort of instrument
we bring to bear on the resolution of
momentous, as well as mundane issues of
management—no matter whether they relate
to the nation or the organization or the
home. Let us try to still our mind even
for one minute (and, by the way, that is in
conformity - with the scientific method of
experimentation), and we shall then see the
truth of the scathing symbolism just cited.

Next, we think our mind walks on the
stilts of reason and intellect—at least we
often do claim so. How do they fare? Not
much better. They are more like a blind
man leading another blind man through a
dark road. For, between reasoning and
acting, between intellect and behaviour, the
chasm is too often too wide. Cases of exor-
cists themselves being afflicted with the
fantasies they claim to exorcise others of are
disquietingly copious around us. Whether
one calls them change agents or organization
developers makes no difference. The task of
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the change agent is to lead and demonstrate
a life, and not merely to don a role for given
hours in a week, or given weeks in a year.
A role is often contrived. It degenerates
many a time into a mask. That is not
‘living’. Others cannot be inspired to change
or develop by that process. Changes in
behaviour—resulting in better decisions—
stems from the heart. Intellectual saturation
is neither a complete nor a sure answer—as
we notice by scanning the daily evidence in
this sphere.

Indian thought had long ago sized up
the intellect and put it mto its own place.
It is ascribed a role no more exalted than
that of a street cleaner or a policeman. We
need them both, they are essential—but only
up o a very limited extent. The working
of the intellect is like the display of a movie
film against a screen with the help of a
powerful beam of light piercing through the
film. That screen is our mind. The intellect
the movie film. And the unseen powerful
beam of light is what Indian psychology
calls direct. apprehension, the ‘super-
conscious’, or more technically, the Atman,
the true Self. It is this superconscious beam
of light which we should all try to6 tap, and
mysticism is largely all about that. If the
film itself is of warped and distorted ma-
terial, and the mind is fickle or soiled, this
mystic superconscious beam of light fails to
produce the appropriate effect.

But, before we expound a littie more on
this theme, it might be better now to attempt
to put down somewhat precisely a few of the
requisites for good  decision-making
(especially in the human side of an
organisation) : '

(a) the self-interest of the manager should
not hinder a clear perception of the essential
nature of the problem and its effects on
others ;

(b) the backward and forward linkages of
the decision are grasped as much as possible
—both in space and time ;
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(c) the decision taken leaves the manager
in a state of healthy mental quiet and
repose ;

(dy the decision taken creates more of

unity and harmony in the situation than
before ;

(e) the decision taken involves the man-
ager more 1n ‘giving’ of himself to the task,
than in a calculus of receiving in return.

Recognized authorities on decision-making
or problem-solving from the West advise us
to ‘depersoralize problem-solving’. Thus
Likert and Likert say :

This is the ‘depersonalizing’ of differences and
removing the identification of any one’s ego from
that person’s contribution. This ‘de-egoizing’ of
the decision-making process is necessary at every
step. And, in all situations involving actual or
potential differences or conflict among the mem-
bers of the group, procedures should be used to
scparate the ego of each member that is, the
member’s sense of personal worth, from the
member’s contribution.... In this way, ego
forces do not stimulate conflict among members.
Instead, each member’s desire to achieve and
maintain a sense of personal worth is harnessed
to the efforts of the entire group at each stage
and to its final decisions and goals (somewhat
contradictory to the previous sentence !).2

And they also suggest some steps for the
leader to de-emphasize status :

1. Avoid displaying authority and status by never
showing impatience, ...

2. Accept more blame than may be warranted for
any failure or mistake.

3. Be generous in giving credit to others....

4. Share with the group all relevant information,
5. Be humble in the group’s problem-solving
discussions....

6. Encourage the group to evaluate solutions pro-
posed by you with a more critical eye....

We are happily tempted to infer that with
advancing age Rensis Likert may have been
moving towards a mystic understanding of

R Liige;t? R. and Likert, Jane, New Ways of
Managing Conflicc (New York : McGraw Hill,
1976), pp. 160-161.

J
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the decision-making process—although un-
knowingly perhaps. And they may not even
relish this inference of ours. But we must
add that in this appeal to de-egoize and
de-emphasize status the authors have not
been able to catch hold of the key. The
extremely rigorous psychological training

“and transformation required for de-egoizing

(ego = aham in Sanskrit) is nowhere con-
veyed through these appeals to intellect and
reason. The tackling of the false ego, T,
associated with mind and body, which is

the source of all conflict, has been done

most comprehensively in Indian mysticism
especially yoga  psychology.3 Western
psychology, in the shape of formal literature,
has very little to offer in this important
dimension. We hope to convey something
of such insights later on.

Much of what Likert and Likert exhort
leaders to do has no basis at all until we
shed our concept of the intellect being
supreme, and begin to recognize the essen-
tials of human decision-making in a direct,
matter-of-fact manner just mentioned above.
Thus, much is made of data-based decisions,
supported by management information sys-
tem using sophisticated computers.: But are
not the data recorded, data screened and
data fed into models and computers always
getting filtered in the first place through men
and women, at various points in the
organization? And then, when we made
use of the results from the models or the
computers, are we Not once again applying
our personal filters, that is, our ego-
dominated vision?

The Indian theory would, therefore, be
more practical in never asking us to deper-
sonalize decisions or problems—which*is a
sheer impossibility. Instead, it would beckon
us to make the filter itself clean, the screen
itself white and stable. The kind of desid-

3. For a very compact and intellectual pres~
entation on the theme see Dasgupta, S. N., Hindu
Mysticism (Delhi ; Motilal Banarsidas, 1976).
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erata suggested above for good decision-
making may be seen in live play only if we
first believe in the tangibleness of supercon-
scious insight, and then try to systematic-
ally practise its attainment. We may argue
for this because, since independence, India
has succeeded in accumulating the third or
fourth largest pool of high-powered tech-
nical/intellectual manpower in the world.
And yet, with all this vast reservoir,- we
seem t0 be in no sight of redeeming even
our basic material pledges to our own peo-
ple. Perhaps intellect has so far not per-
formed even its rudimentary task of street
cleaning for us.

The Indian epics and mythology are
replete with stories of sages, kings, gods,
and even-demons sitting in contemplation or
penance or meditation to acquire power,
kowledge, weapons and so on. For instance,
when Visnu incarnated himself as Vamana
we find that the proud king Bali’s guru,
Sukricarya, goes into meditation to discover
who truly Vamana was—the little dwarf
who was demanding of the king merely as
much land as would be spanned by the
former’s three footsteps. And out of his
meditation the Guru emerges with a true
assessment of the dwarf—an incarnation of
Visnu himself—and advises Bali not to com-
mit to gifting away the small, deceptively
trifling bit of land asked for. The proud
king would not listen, and then he had to
end up by giving away all the ‘three worlds’
Stories, such as these are not mere childish
and fanciful concoctions for folk consump-
tion. They contain the essence of the Indian
psychological theory ‘that all power and
knowledge is lodged within us—the ‘super-
conscious’. Divine power is within us, ‘it
only awaits awakening from torpor by sys-
tematic and rigorous discipline, and~ honest
and humble prayers (again a word which is
intellectually unfashionable}. For instance, we
can visualize the Works Manager of a multi-
union plant on the eve of fresh negotiations,
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or a boss with five subordinates to appraise
or reward at the year-end, to go into
meditation in the early hours of the morning,
seeking the direct apprechending power of
the superconscious to aid his reasoning and
intellectual faculties. This is no super-
stition, no weakness. It is scientifically
tested truth.

Let us hear a bit what Arnold Toynbee
conveys on this issue (although it appears
to us that he is erroneouysly using the ex-
pression ‘sub-conscious’ for what he really
wants to mean the ‘super-conscious’) as
recently as in 1976 :

The subconscious is the source of intuitions that
can mSplre rational thought, but that cannot be
reached by the mind so long as the mind is con-
fining its activity to the conscious level.

I agree that discovery and exploration of the sub-
conscious depths of the psyche, which, in the
West, started only as recently as Freud’s generation,
was anticipated in India at least ... 2400 years
earlier than Freud. The modern Western attempt
to explore and master the subconscious has not
yet progressed beyond a naive and crude ecarly
state.4

In fact, we could even argue that the
notion of the superr~mscious, transcending
the subconscious an., the conscious (in a
sort of three-tier hierarchy), is still outside
the scope of Western psychological thought-
frame.

Here is a more trenchant piece of com-
ment from Pitrim Sorokin, a renowned
Harvard professor of Sociology :

Freudianism, indeed, is one of the most
insidious products of our decadent sensate culture,
A certain disillusioned Freudian righﬂy declared
that ‘Freudian theory is itself a dlsease .8

And we think that in his following obser-
vations he demonstrates a clearer grasp

4. Toynbee, Arnold and lkeda, D., Choose
Life—A  Dialogue (London; Oxford Universit,
Press, 1976), pp. 26-27.

3. -Sorokin, P. A., The Reconstruction of
Humanity (Bombay: Bharativa Vidya Bhavan,
1960), p. 173. |
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than Toynbee about the meaning of super-
conscious and related issues :

Blinded by its materialistic, mechanistic, and
empirical bias respecting anything ‘superconscious’,
spiritual, or religious this pseudo science largely
disregarded the techniques of Lao Tse and Buddha,
Christ and Saint Paul, Saint Francis of Assissi and
Ramakrishna, the yogisyand ascetics, the mystics, the
founders of monastic orders, and other eminent
altruists and moral educators. In comparison with
the altruising of millions which these achieved,
all the °‘socialization’ accomplished by scientific
educators counts for little ...

The methods and techniques of the yoga, par
ticularly those of the R&ja-Yoga as a technical part
of the yoga ... these systems contain in them-
selves nearly all the-sound techniques of modern
psychoanalysis, psychotherapy, psychodrama, moral
education and education of character ...

All sobering thoughts indeed for managers,
change-agents, and management educators !
There is hardly any reason to rouse our con-
fidence in this field of managerial literature
and endeavour even after thirty-five years
from the time when Sorokin spoke thus. As
our readers would have seen, Toynbee too
expressed similar views thirty years later.

Writing on the theme of oriental mystico-
yogic methodology, F. S. C. Northrop had

this to sdy in 1962 :

It is a straightforward matter of experimentation
as to whether or not it is possible to eliminate
all differentiation from the totality of immediately
apprehended fact, and whether anything positive

remains when this is done.
Not until all these differentiations are elim-

mated does the crucial experiment give a decision
with respect to the question it is devised to answer.
Westerners as well as Orientals who have per-
formed this experiment report that the outcome is
precisely what the Oriental philosophical and

religions doctrines maintain ..."?

A tangible, luminous, overwhelming certi-
tude about the decision or problem put

6. ibid., pp. 186-188.

7. Northrop, F. S. C., The Meceting of East

and West (New York : Macmillan, 1962), pp. 369-
370.
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through such experiment. Going back to our
tormented Works Manager or the high-
strung appraising boss, the lesson obviously
is that it is no way to enlighten oneself and
seek release from tension by going beyond
midnight on drinking bouts and garrulous
parties. The answer rather lies in slowly
the exteriorized and many-
splintered mind, to receive an insight into
the integral totality—to rise up as it were
from the profusely confusing and cacophonic
tumult of each situation—and to try to
reach. a decision with a serene and poised
mind.

It 1s somewhat painful for us, as we quote
Western authors on siuch issues, to restrain
ourselves from citing the names of authentic
Indian writers on the same themes because,
for one thing, we still accept more readily
what Westerners say about us and, for an-
other, the kind of Indian thinkers and
writers we have in mind are an anathema
to our modern readers. But again, even in
accepting Western writings we today seem
to be taking in predominantly one type of
potions, namely, those which spring from
superficial, irreverent, and at times moti-
vated interpretations of Indian culture and
psychology. One such typical example is a
book by Spratt on the Hindu personality.?
Herein he advances the thesis—inspired by
Freudian psychology—that all the mystics
and yogis are super-narcissists, having fallen
into utter self-love, secking their personal -
salvation only. He squeezes ali Irdian
models of man—from Rama to Gandhi—
into the pigeonhole of narcissists. And we
find echoes of such analysis in much more
recent writings by Indians t0o. For example,
in one recent and otherwise penetrating
analysis occur the following comments :

The unambiguous rightness and righteousness of
the eldest male child is drilled into almost every
Indian child’s head through extolling the virtues

8. Spratt, P., Hindu Culture and Personality,
Manaktala, Bombay.
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of Rama who made a mess of his personal life. .. ,'

of Yudhisthira who behaved like an unmitigated
ass.,., (of) Bhisma (who) gave up his option of
leading the family and making a life for him-
self....9

How abysmally pitiful it is to see such
epic, multi-dimensional, comprehensive
characters, who have symbolized.all that is
best in Indian—nay Universal—culture, con-
temptuously dismissed in such capsule
language. Rather, a detailed study of each
of these characters will produce practical
guidelines for today’s social environment by
the scores. Let us hear how the poet Vyisa,
through the words of Krsna offers an assess-
ment of Bhisma to his disconsolate mother
Ganga when the son had shuffled off his
mortal coils :

Your son Devavrata became Bhisma or the man
of extraordinary deeds. His career on earth has
been exemplary., Dharma found its explanation
in him. As a character he was superb. He utilized
his divine powers for the service of the wicked
and thereby proved to the world that it was not

possible for Bhisma even to protect the bad.

Tacitly he hastened the destruction of the wicked.
His self-sacrifice went to its zenith in this respect.
He bequeathed his wisdom to the posterity. Above
all he enthroned the virtuous. There is no parallel
to Bhigsma. on earth or heaven,l0

How true it is that we see in someone
or something what we want to or are pre-
disposed to see ! And how true again that
we all judge others by our own standards,
revealed unmistakably in the aspersion cast
on Bhisma because he did not make a life
for himself. Yet we do not cease to vaunt
our objective ‘thinking and assessment. Do
we really claim that our modern family
lives are the epitomes of ideal harmonious

%. Chattopadhyaya, G. P., ‘Immature Depend-
ency—The problem of Indian Personality’, in
Research Gaps in Management in the Indian
Environment (eds. A, K. Chaudhuri er. al), Indian
Institute of Management, Calcutta, 1980, p. 206.

10. Mghabharata, Anus3sana-parva,

PRABUDDHA BHARATA

September

living and social responsibility? And when
we revel in reviling and becoming icono-
clasts, what alternative models can we con-
ceive and put up as substitutes to hold the
country’s psychological mainspring intact?
Until we can do so, we seem to serve no
purpose by putting forth spicy and profane

‘interpretations of characters conceived by

poets or seers who were endowed with

superconscious wisdom, and were impelled

by celestial compassion to achieve that.
They did not have an iota of personal,
selfish, worldly goals to attain for them-
selves, unlike the royalty-seeking and publi-
city-hunting writers like us. And most of
them did not even care to leave behind
their names as revealers of such profound
truths.

There is a well-accepted psychological
tenet which says that each child, each
individual, has a unique psyche or bent of
mind. So, his or her education and training
should follow that bent for best and effec-
tive growth. There is an unassailable case
for using this principle for national develop-
ment also. There 1s a definite, millenia-long,
enduring bent of the Indian psyche : the
religious, or spiritual or mystical bent. And
people like us with pnny intellects and ‘out-
sights’ only, should have the courage to ac
cept this verdict from those who have caught
the keynote of Indian psyche from a plane of
altruistic, superconscious ‘insight’. For, our
mind and comprehension do rot normally
extend beyond a few decades or at the most
a century or two. And then again, in these
days of proliferating specialization we are
knowing—even intellectually—only very
minute fragments of the world and our lives.
So, let the time-tested and richly corrob-
orated diagnosis about the basic psyche of
the Indians be accepted by us as given.
(If we can take Mclellandian!! or Freudian

11. Mclelland, D. C., . The Achieving Society
(Princeton: Van Nostrand, 1961),
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or Sprattsiani2 or Carstairian'3, or Bene-
dictiani4 diagnoses ; we see no reasons why
the diagnoses r&ached by Sorokins, North-
rops, Capras and Toynbee, and above all,
those reached by our own seers—who liter-
ally ‘saw’ truth-—cannot be taken as authen-
tic.) And such seers include a long list of
kings and rulers who had themselves dis-
covered as well as practised such mystic
insights for and through secular work of all
variety. Herein lies our greatest hope for
the decades to come: the models of man to
charge us with the conviction that secular,

12. Spratt, op. cit.

13. Carstairs, G. M., The Twice Born (London:
Hogarth Press, 1961).

14. Benedict, Ruth, The Chrysanthemum and
the Sword (Boston : Houghton Mifflin, 1946).
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worldly  life—economic development or
management included—and mystic life can,
nay must be, blended. This is India’s unique
framework of thought. And it is such a
framework which lay behind the material
affluence of ancient and medieval India,
which caused greedy hordes of foreign
marauders to pillage and plunder here for
tens of centuries. There is absolutely no
reason to wait for a stamp of clearance
from messiahs from Dbeyond the Indian
shores for picking up this approach and to
begin operationalizing it. We are in urgent
need of help from this source for the very
economic and social goals we have set for
ourselves.

(To be continued)

. J ° 1 ] ]
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THE ASCENT OF SELF : BY B. N. PARIMOO.
Published by Motilal Banarasidas, Bungalow
Road, Jawahar Nagar, Declhi 110007. 1978. Pp.
xxx11 +217. Rs. 50.

The great saint and poetess of Kashmir Lallesh-
wari or Lalla Yogeshwari, affectionately called Lal
Ded, lived in the 14th century A.D. Tradition
says that she was the contemporary of Sayyed
Ali Hamadani, popularly known as Shah Hamdan
Saheb. Sheikh Nur-ud-Din- alias Nunda Rishi,
a great Muslim saint (born 1377 A.D.) also lived
during the same period, and held Lalla in rever-
ence. The sublime mystical poetry of Lal Ded
exists in the form of innumerable didactic stanzas
called Vakhs, composed in an old form of the
Kashmirt language,
us through oral tradition and not in the form of
a manuscript. It is, therefore, probable that what
we now have as Lalla-Vakhs may not be in the
exact form in which they were uttered. It is the
metrical form of the Vakhs and particularly the
reverence for the Yogeshwari that have preserved
these sayings, which contain a great many archaic
expressions, to this day. Learned Kashmiri Pandits
have these at their finger-tips and Kashmiri people
in general, both Hindus and Muslims, recite them
with love and respect,

These have come down to

It was mainly owing to the efforts of Sir George
Grierson, who first compiled a number of these
Vakhs in 1914 A.D. with the help of his friend
and assistant M. M., Mukund Rama Sastri (who
had noted down the WVakhs from a dictation
given by a very old Brahmin named Dharmadasa
Darvesh of Gush village near Sarada) that the
immortal wisdom of Lal Ded started attracting
the scholarly world, Later there arose other
records, but all differ from one another in con-
tent as well as number.

What we now know of the personal Iife of Lal
Ded is all from the numerous stories about her
current in Kashmir valley, She was the very
personificatton of patience and penance which
qualities she displayed when she had to live under
the cruel treatment of her step-mother-in-law.
After meeting a famous Kashmiri Saiva saint,
Seda Boye, she got her first spiritual awakening.
It is difficult for one to trace the course of her
spiritual development as it is purely personal.
She sang and danced in half-nude condition. Those
who refute this condition of a Siddha Yogi are
perhaps unaware of the nature of divine ecstasy.
About such an evolved soul, Srimad Bhagavatam
(11.13.36) says: ‘The perfected man is not aware
of the doings of his own body, a perishable thing,
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though it brought him to the knowledge of the
Self ; he does not notice whether it remains seated
or has got up, whether by chance it has gone
out or come back, any more than the man who is
dead drunk thinks of the cloth he had wound
round his loins. As for the body, it continues
to live by .the decree of destiny as long as the
karma that brought it into being is operative.’
This was true of Lalla Yogeshwari.

Prof. B. N. Parimoo has made a laudable
attempt, in the book under review, to trace the
spiritual evolution of Lal Ded, the path of the
ascent of her self, in the Vakhs by rearranging
them in a sequential order. Not only this, but
he has also tried through painstaking scholarship
to do a careful sifting of the Vakhs which have
been mixed up with the shrukhs of Nunda Rishi. This
is_a commendable beginning. But any speculation
about the evolution of Self is futile without the
practical knowledge is accordance with the spiritual
tradition of the saint. The learned professor has
classified the Vakhs wunder different headings
which give biographical continuity td the work.
Translation of the verses is lucid. The verses
have been given in Devanagari script as well as
in Roman script. Satisfactory attempt has been
made to explain the esoteric meanings. Each
verse quoted is accompanied by an elaborate com-
mentary which often includes quotations from
diverse sources. A lengthy introduction sum-
marizes Lal Ded’s experiences and teachings. In
it the author says, ‘Spiritual attainment boils down
to a two-fold process : firstly, discovering one’s
own self.... Secondly, yoga is perfected when
the individual self is recognized as the Universal
Self....” Again, ‘Concentrating on the pranava
at the nabhi-padma is a means to build a bridge
to sahasrara’. Such flashes of ideas are found
throughout the book.

The publishers are to be congratulated for the
excellent printing and getup of the book.

JATH KAUL ‘KAMAL
Srinagar, Kashmir

SIVA SUTRAS (The Yoga of Supreme Identity):
translated and edited By JAIDEVA SINGH. Published
by Motilal Banarasidas, Bungalow Road, Jawahar
Nagar, Delhi 110007,  1979. Pp. 42+278. Rs, 45
(paper); Rs. 60 (cloth).

The literature of the Trika, as the school of
Kashmir Saivism is known, falls into three cat-
egories : (1) the Agama Sastra, (2) the Spanda
§astra, and (3) the Pratyabhijna S3stra. Of these
the first one provides the foundation for the whole
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system. The most important Agama is the Siva-
Sitra.

Saivagama is regarded as having high antiguity.
Indeed, the spiritual twruths of it have eternal
existence like those of the Vedas. There are a
number of Tantras (like Malinivijaya, Rudra-
Yamala, etc.) belonging to this Sastra, and most
of these had existed long before the appearance
of Trika, These mostly taught a dualistic doctrine,
To stop the spread of dualistic teaching and to
show that the highest form of Saivagama was
idealistic Monism Lord Siva Himself, it is believed,
revealed the Sivae-Sarras. Kashmir Saivism, as dis-
tinguished from other forms of Saivism known
and still practised in different parts of India, is
to be traced to these Siva-Sirras, which are
believed to be a revelation and not a composition,
being taught by Siva to Vasugupta in a dream
or in some other -mystic way. Saivism, in its
Trika form, thus re-appeared in Kashmir in the
ninth century A.D., which is the date of Vasu-

gupta.

Ksemaraja, a disciple of the illustrious Saiva
master Abhinavagupta, wrote the commentary
called Vimarsini on the Siva-Siitras in the eleventh
century A.D. Another commentary called Siva-
Siatra-Vrtti is obviously an extract from this
Vimarsini. Bhatta Bhaskara wrote his Vartika
to the Siva-Sitras about the same time, Then,
Varadaraja, who flourished in the beginning of the
sixieenth century A.D. wrote another Vartika to
the Sirras, entirely in the light of the interpretation
given to these by Ksemaraja in his Vimarsini. He
also put his faith in the traditional history of
the origin of the Siva-Sarras that these were
revealed to Vasugupta by Lord Siva and were
found by the sage inscribed on a boulder called
‘Shankara Pal’ in the vicinity of Harwan village
at the foot of Mahadeva Giri in Kashmir. Al-
though Ksemaraja and Bhatta Bhaskara lay claim
to one common source, yet they differ from each
other 1n their views as t{o the meaning of the
Siitras, Ksemarija speaks of the Siafras as the
Sivopanisad-Samgraha, in the very outset of his
commentary,

Jaidev Singh has done a laudable service to
spiritual seekers in translating the Vimarsini of
Ksemardja into English language along with the
original Satras. The book, in original Sanskrit,
was first published in 1911 by the Archaeological
and Research Department, Srinagar, Kashmir, as
the opening volume of the Kashmir Series of
Texts and Studies. The same work, translated into
English by P. T. Srinivas Iyengar and reprinted
from Indian Thought, Allahabad, 1912, has been
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