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Divine Wisdom

GREATNESS OF HUMAN BIRTH

CEIPEEURIEH ORI CICE
A= ASASAT: FHAT A |

ATE] Yl FAHURIENT-
e [AT=a9rRoy 99:g 8 i

Those who avoid hearing about the
activities and excellences of the Lord that
destroy sin and purify the mind of man, but
in place of it are interested only in other
matters of a vulgar and polluting kind,
destructive of one’s mind’s higher suscep-
tibities—such persons get no access to that
(divine) region. Alas! These evil tendencies
they have acquired drive them helplessly to
regions of darkness.

ASHTAWN & A Jid qq=
5 I aeaiaud geuq a7 |

TR AT {qa~aq™
geifean Taaaar s A d |l

They, indeed, are the casualties of the
blinding power of the Lord’s Maya, who fail
to cultivate devotion to the Lord even after
having got this human birth wherein
Dharma and Jnana can be achieved. Even I
(Brahma) and other divinities long to get
this opportunity of a human birth.

T8 FAA G AT T
ST R T: weuligelien: |

A gaud: ST
AT AT JeehIgargT: |

To this exquisite place go the devotees of
the Supreme Being, the pure and immortai
ones, who have overcome the sway of Yama,
the god of death, and attained to a state
higher than mine. Their eyes stream with
tears and their bodies are covered with
horripilations, owing to the overpowering
emotions that well up in them as they
converse among themselves about the
deeds and excellences of the Lord.

— From S¥imad-Bhagavatam, 3.15.23-5



EDITORIAL

Sincerity

Why do so many feel that their puja, japa,
etc. are not bringing them inner growth,
peace and joy? Among the many reasons the
feeling of self-importance is one. Here is a

very educative incident from the life of Sri

Ramakrishna:

One day during the rainy season ot 1881 5ri Rama-
krishna and a number of devotees visited Surendra’s
house.. ..

Surendra approached the Master with a garland
and wanted to put it around his neck. But the Master
took it in his hand and threw it aside. Surendra’s pnide
was wounded and his eyes tilled with tears. He went to
the west porch and sat with Ram, Manomohan, and the
others. In a voice choked with sadness he said: ‘I am
reaily angty. How can a poor Brahmin know the value
of a thing like that? | spent a lot of money tor that
garland, and he retused to accept it. [ was unable to
control my anger and said that the other garlands were
to be given away to the devotees. Now | realize it was
all my fault. God cannot be bought with money; He
cannot be possessed by a vain person. I have really been
vain. Why should he accept my worship? i don't feel
hike living any more. Tears streamed down his cheeks
and over s chest.

In the meantime Trailokya was singing inside the
room. The Master began 1o dance in an ecstasy of joy.
He put around his neck the gartand that he had thrown
aside; holding it with one hand, he swung it with the
otlier as he danced and sang. Now Surendra’s joy was
unbounded. The Master had accepted his offenag,
Surendra said to himself: ‘God crushes one’s pride, no
doubt, but He is also the cherished treasure of the
humble and lnwly.’*(p. 1011)

The lesson is clear: Religious disciplines
remain fruitless so long as they are devoid

* All the extracts here are from Thie Gospel of Sri
Ramakrisima, Sri Ramakrishna Math, Madras
600 004, 1969

of love for God, but are subtly tainted by
vanity and are considered capable of pur-
chasing His grace or compelling Him to

‘grant our wishes. At this stage we are con-

cerned more with ourselves than with God.

But then, despite this, if we are fortunate
to have an element of sincere love for God
and repentance—at least in our private
moments, there is a very good chance God
will help us overcome this obstacle. This 1s

‘what happened with Surendra.

The above incident occurred in 1831. A
study of Surendra’s subsequent life reveals
wonderfully how in the absence of vanity
God’s grace works, usually unknown to its
recipient—all in response to the devotee’s
pure love for God, no matter how feeble. On
15th June ‘84 we find Sri Ramakrishna

remarking:

Where 1s Surendra? What a nice disposition he has
now! He is very oulspoken; he isn’t afraid to speak the
truth. He is unstinling in his itberality. No one that goes
to him for help comes awa y empty-handed....

In three years Surendra had become
‘outspoken’, that is, his thoughts, speech
and actions had become harmonious.
Besides, no more was he inclined to bring
‘garlands’ to be noticed. His self-concern
had practically disappeared, he had become
liberalminded: he  had  noticeably
progressed from mere Ramakrishna-
worship to the service of the divine-in-all.

No doubt, not all the impediments on
Surendra’s spiritual path had gone away
yet. But Sr1 Ramakrishna had taken charge
of him, surely drawn by his sincerity, repen-
tance and love, weak though they might
have been in the beginning. Two months
later we see—

Surendra stood near Sri Ramakrishna. He was in
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the habit of drinking and often went to excesses. This
had worried the Master greatly, but he had not asked
Surendra to give up drinking altogether. He had said
t0 him: ‘Look here, Surendra! Whenever you drink
wine, offer it beforehand to the Divine Mother. See that
your bramn doesn’t becomne clouded and that you don’t
reel. The more you think of the Divine Mother, the less
you will like to drink. The Mother is the giver of bliss
of divine inebriation. Realizing Her, one feels a natural
bliss.” | .

...Now the Master began to pray: ‘ORama! ORama!
[ am without devotion and austerity, without
knowledge andlove;lhavenotperformed any religious
rites. O Rama, [ have taken refuge in Thee...1 do not
want creature comforts; I do not seek name and
tame...Grant, O Rama, that | may have pure love for
Thy Lotus Feet; that I may not be deluded by Thy
world-bewitching mayal...” (28.8.84)

Was not the Master, following his usual
method, indirectly prompting Surendra to
surrender totally to God in order to be able
to avoid the snare of maya—pride, sense-
pleasures, etc.? However, this prayer, ‘notto
be deluded by Thy world-bewitching
maya’, was not a hint to renounce the
world—his family, responsibilities and
profession. Rather the Master was prepar-
ing him to ‘live in the world but be not of it’
by filling him with vairagya, inner renuncia-
tion. For after a month or so we find this
conversation: |

- Pundit (smifing): Revered sir, 1 feel a spirit of total
renunciation when I am here. 1 feel like going away,
giving up the world. = - |

Master: No, no! Why should you give.up? Give up
mentally. Live unattached in the world.

Surendra wanted to spend . the night here
nccasim"na_lly. He brought abed and even spent aday or
two here. Then his wife said to him, ‘You may go
anywhere youlike during the day-tune, butatnight you
must not leave home.” What could poor Surendra do?
Now he has no way of spending the night away from
home. (11.10.84)

What could poor Surendra do? Well, his
condition was not at all that helpless. He
already had the Master as his unfailing help:
In just- about three years Surendra was

Sincerity
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helped to overcome the superficial and
damaging show of devotion, and to go

deeper and turn round self-love into love for

God; he was helped to understand that wor-
ship by carrying ‘garlands’ to God is fruitful
only if it is supported by liberalminded ser-
vice to His creatures, ie. by carrying
‘garlands’ to the God-in-all; and he was
helped to face his worldly commitments and
life without indulgence. So, the question in
fact was not what he could do, but what did
he have to do at all, now that the Master,
unknown to Surendra, was doing every-

thing for him!

Still, since Surendra was unaware of the
Master having taken control of him, he must
have felt anxious now and then about his
spiritual future. For he had as yet no visions,
no signs, of grace. Nor had he realized that
his liberal attitude towards all, the disap-
pearance of his desire for recognition, and
his inner vairagya were the true signs of
grace. He had to work in an office for bread,
he had to be busy with so many things, he
had to do things he did not like at all. With
hardly any time to meditate for long and
regularly, much less develop the capacity to
meditate, he must have sometimes felt dis-
consolate. The Master knew this well. So in
1885 we see him advising Surendra:

Come here every now and then. Nangta (Totapuri)
used to say that a brass pot must be polished every day;
otherwise it gets stained. One should constantly live in
the company of holy men... Now and then you should
o mto solitude and call on God with a yearning heart.
Your renunciation should be mental....

For you...the disciplines to be practised are kind-
ness (0 lbving beings, service to the devotees, and
chanting the name of God. Why do I'say all this to you?
Youworkinamerchant’soffice. | say this to you because
you have many duties to perform there. You tell lies at
the office. Then why do | eat the food you offer me?
Because you give your money in charity; yougive away
more than you earn.... |

Your giving money away in charity is ve'ry good.
Those who have. money should give in charity. The
miser’s wealth is spirited away, but the money of the
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charitable person is saved. He spends it for a righteous
purpose...He who gives away in charity achieves great
restifts. He achieves the four truits: dharma, artha
(wealth), kama (tulfilment of desires), and moksha....

Surendra:l cannotimeditate well. i repeattheDivine
Mother’s name now and then. Lying inbed, | repeat Her
name and fall asleep.

Master: That is enough. You remember Her, don't
you? (22.2.85)

This would have dispelled Surendra’s
doubts. Now he had clear instructions on
what he should have and do since he per-
force had to interact with the world: pure
love for God, kindness to living beings, ser-
vice to the devotees—that is, jove for God
manifested through one’s actions as kind-
ness and service—, and, so that service to
others may not corrupt him to feel very
important and indispensable in the Lord’s
work, chanting the name of God, remember-
ing Him 'now and then’.

In hardly another eight months Surendra
was carried another step closer to God. All
through these years he had felt God to be
outside and distant; He was the ‘other’, tobe
worshipped, propitiated and, perhaps, a lit-
tle feared. Now, in October 1885, when after
Durga Puja the Mother’s image was due to
be immersed in the water, we discover that
his relationship with the Divine Mother had
imperceptibly matured into a sweet,
unselfconscious feeling of ‘She is my own'’.
More strikingly he had by now become fit {0
teel God as mdwelling. We get evidence of
this in the following narration:

Surendra was mm a very unhappy mood because on
this day the image of the Mother was to be immersed
in the water.

Surendra: | had to run away from home.

Master (to M): What it the image 1s thrown into the
water? May Mother dwell in the heart! (18.10.85)

Indeed, Surendra had come far: Begin-
ning with but a modicum of genuine love for
God, he had reached a state in which the
thought of what God gave him never even
peeped into his mind. Hereatter he was
more a lover of God and an unasking giver

Prabuddha Bharata
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to God—the God in the Master and also in
all living beings. It seems that the Master
had timed Surendra’s spiritual journey in
such a way that whatever else was needed
for its culmination in this very life he got
before he (Master) passed away. Surendra’s

- exaited inner life is clear from a conversation

of his in April 1886, just about four months
prior to the Master’s casting away his body:

...Surendra arrived from his office. He carried in his
hands four oranges and two garlands of flowers... He
unburdened his heart to Sri Ramakrishna.

burendra: | have come after finishing my office
work. | thought ‘What is the good of standing on two
boats at the same time?’ So 1 finished my duties firstand
then came here. Today is the first day of the (Bengali
New) year; it is also Tuesday, an auspicious day to
worship the Divine Mother. But [ didn’t go to Kali Ghat.
[ said to myself, ‘Tt will be enough if [ see him who is
Kali Herself, and who has rightly understood Kali...

[t is said that a man should bring fruit and flowers
when visiting his guruor a holy man. 5o T have brought
these....(To the Master) | am spending all this money for
you. God alone knows my heart. Some people feel
grieved to giveaway a penny; and thereare people who
spend athousand rupeeswithout feelingany hesitation.
God sees the inner love of a devotee and accepts his
offering... As I was coming here [ bought these two
gatlands for four annas.

Just four annas? But in 1881 the garland
he had bought was very expensive! How
wonderful! Whata change! How even alittle
genuine love draws God to guide His
devotees to grasp the essence of religion—
unostentatious, openhearted outpouring of
love for God! Are we not reminded of what
Sri Ramakrishna as Sri Krishna said in the
Gita?

Whosoever offers Me with devotion a leaf, a
flower, fruit or water, I accept that offering of
such a spiritual aspirant. (9.26)

Only ‘accept’? No. As the next tew verses
have said, and as observed in Surendra’s
life, the Lord draws such devotees to Him-
self. He not only makes them think they are
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intimately His but demonstrates this as a
fact: A few days after the above incident
Surendra had gone again to the Master:

Surendra and a few other devotees entered Sri
Ramakrishna’s room and offered him garlands of
flowers. 5r1 Ramakrishna putSurendra’s garland on his
own neck... Suddenly the Master made a sign to
Surendra to come near him. When the disciple came
near the bed, Sri Ramakrishna took the garland from his
neck and put it around Surendra’s...Sri Ramakrishna
asked him, by asign, torub his feet. Surendra gave them
a gentle massage.... Surendra was alimost in an ecstatic
mood. He sang:; F

Crazy is my Father (Shiva), crazy my Mother,
And I, their son, am crazy too!
Shyama is my Mother’s name.

Listen, as She-dances, how Her anklets
ring! (18,4.86)

Often such attention inflates the ego of
the receiver. An ordinary person who per-
chance gets a few affectionate words-and a
pat from someone very great may lose his
bearings and imagine himself to be great—
blinded by self-importance from realizing
that that greatness is really of the giver. So
too in spiritual life: Often a little spiritual
experience makes us vain.

But not so with Surendra. He was a
blessed soul. The Master’s grace ensured
that no such calamity befell him. He might
have come to Sri Ramakrishna as a ‘beggar’,
expecting some ordinary gain. But that tiny
spark of sincerity and love saved him.
Though not a rich person, he grew to be a
giver from the spiritual fullness he had
begun to feel within.

His self-giving, however, was not nar-
row and limited to the Master. Such is the
case only with ordinary people, whose
devotion and giving are confined to a
temple or to rituals. But Surendra’s case was
different. His vision had become sanctified
and could see God in the Master and also in

Sincerity
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his own heart; and, more, see and serve God
in allbeings, especially in the all-renouncing
purehearted disciples of the Master. It was
he who laid the foundation of the great
Order later associated  with  Sri
Ramakrishna’s name. His devotion and
sacrifice made it possible for those earnest
souls to renounce the world for the realiza-
tion of God. (p. 972)

After the Master passed away his dis-
ciples lived at the Baranagore Math like or-
phaned boys. Sometimes they would not
have the money to pay their house-rent;
sometimes they would have no food in the
monastery. Surendra would come and settle
all these things. He was the big brother of
the monks. Later on, when they thought of
his genuine love, they would shed tears of
gratitude. (p. 972) ,

Restricted by his own family respon-
sibilities, which the Master had asked him
not to renounce, Surendra could but per-
sonally serve God only in a few. Neverthe-
less, he made up for this, satisfying his inner
urge to give himself away in the service of
God on a larger scale by helping establish
the Ramakrishna Order.

Thus, indeed, even a little of sincere love
for God carries us very very far. It reverses
the current of vanity, which is love directed
towards oneself, and makes it flow out-
wards as worshipful service: Love for God
and service of God in all creatures are con-
comitant. Additionally, in the process many
other obstacles too get washed away. Hence
let us carefully tend to the spark of love we
all have for God. Joy and peace will come as
a matter of course, since God looks only at
our inner attitude. (3

He who has no faith in himself can
never have faith in God.

—Swami Vivekananda




Madhusudana Saraswati on the Bhagavad-Gita

SWAMI GAMBHIRANANDA

(Continued from the previous issuc)

THE WHEEL OF CREATION

Actions are to be undertaken not only on
the authority of what Prajapati-has said but
also on the ground of their being the cause
of the movement of the Wheel of the World.
This He says in three verses (beginning
with) ‘From food,” etc.:.

IAREA YT To-aRaEa: |
YA 9ol et HHay=sa: |

Annadbhavanti bhiitani
parjanyadannasambhavah;
Yajiadbhavati parjanyo
yajiian karmasamudbhavah. (3.14)

From food are born the creatures; the origin
of food 1s from rainfall; rainfall originates
from sacrifice; sacrifice has action as ifs
origiil.

Annat, from food, when it is eaten and
transformed into semen and blood; bhavanti,
are born; bhiitani, the creatures, the bodies of

creatures; amna-sambhavah, the origin of
food; is parjanyat, from rainfall. This is.
indeed a perceived fact. Here. He states the

utility of actions: Parjanyah, rainfall; bhavati,
originates; yajiiat, from sacrifice, from the
merit, called apiirva, of {sacrifices such as)
Kariri etc. and Agnihotra etc. As to how the
Agnihotra—sacrifice becomes the originator
of rainfall has been explained in the
Astadhyayi-kanda (Satapatha-brihmana) in the
section containing six questions in the form
of a dialogue between Janaka and Yajiia-
valkya (see = Brhadaranyaka-Upanisad,

Chapter Four). It is also said by Manu,

When an oblation is properly poured in
fire it reaches the sun. From the sun
comes rainfall, from rainfall food, (and)
from that (are born) the creatures.]

And that yajfiah, sacrifice, called merit
(dharma), which is subtle: karma-
samudbhavah, has action as its origin; it is
achieved through the activities of the priests
and the sacrificer; for, enjoined actions are
the: cause of yajiia, i.e. the unseen result
(apiirva)

TR J7 e T gfafsa il

Karma brahmodbhavar viddhi
brahmaksarasamudbhavam;
Tasmatsarvagatam brahma
nityam yajfie pratisthitam. (3.15)

Know that action has the Veda as its origin;
the Veda has the Immutable as its source.
Hence the all-pervading and eternal Veda is
based on sacrifice.

That (action), again, which is an
originator: of the unseen result, brahma-
udbhavam, has the Veda as its origin. Brahma
means the Veda. That which has got this
Veda alone as its valid means of proof (is.
brahma-udbhavam). Know (viddhi) that those

1. Manu Smrti, 3.76.
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actions only which are enjoined by the Veda
are the source of invisible results (aptirva),
but not any other (action) propounded by
heretics. This is the meaning.

What is the difference between the Veda
and the scripture propounded by the
heretics, which makes what is enjoined by
the Veda alone righteous but not so the
others?

Hence He says: Brahma, called the Veda;
aksara-samudbhavam, has the Immutable as
its source. That is called aksara-samudbhavam
which, like the breath of man, originates,
gets revealed, without intellectual cogni-
tion, from the aksara, from the supreme Self
which is free from (all) defects. Thus then,
not being the creation of any person; the text
of the Veda is free from all doubts about
defects: and, being the originator of valid
knowledge, it is authoritative with regard to
supersensuous matters. But the heretical
words taught by those who are possessed of
defects such as error, inadvertence, imper-

fection of the organs, deceit, etc. cannot

produce valid knowledge. In line with this
1s the Sruti,

Those that are the Rg-Veda, the Yajur-
Veda, the Sama-Veda, the Atharvangirasa,
history, mythology, arts,” Upanisads,
verses, "aphorisms, elucidations and
explanations are (like) the breath of this

infinite Reality. All these are like the

breath of this (supreme Self) indeed.?

Tasmat, hence, having originated directly
from the supreme Self; brahma, called the
Veda; which is sarva-gatam, all-pervading,
the revealer of everything; and nityam, eter-
nal, and indestructible; is, from the
standpoint - of its purport, pratisthitam,
based: - yajitc, on sacrifice, called merit
(dharma) which is supersensuous. So the

2. Brhadaranyaka-Upanisad, 2.4.10.

Madhusudana Saraswati on the Bhagavad-Gita
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meaning is that, by rejecting the pseudo-
religion. preached by the heretics, the
righteousness (dharma) taught by the Veda
is to be practised.

Let this be so. But what follows from
this?

Hence He says:

Tqd Jafad 9% Agadars 4: |
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Evam pravartitam cakram
nanuvartayafiha yal;
Aghayurindrivaramo
maogham partha sa jivati. (3.16)

O Partha, he who does not follow here the
Wheel thus set in motion is of sinful life.
Deriving pleasure from the senses, he lives in
vain,

In the beginning is manifested from the
supreme Lord the Veda, which is the
revealer of everything, (and is) eternal and
faultless; from that follows the knowledge
of rites and duties; from that rainfall; from
that food: from that the creatures; in the
same way, again, follows the engagement of
the creatures in actions.

Yali, he who; na-anuvartayati, does not
follow; cakram, the Wheel, the sustainer of
the whole world; evam pravartitam, thus set
in motion, by the supreme Lord; O Partha,
sal, he; is aghayuh, a man of sinful life, Jivati,
he lives; moghani, in vain, indeed. For him
death 1is better than life, because there is a
possibility of (his) practising righteousness
in another birth. This is the meaning. In
support of thls is the Sruti,

Now this self (the ignorant man) 1s an

(Continued on page 826)



Swami Vivekananda and the Secular State

SWAMI RANGANATHANANDA

The Revered Swami, who is a Vice-President of the Ramakrishna Math and
Ramakrishna Mission, delivered the following talk on 19 March 1995 at the Advaita
Ashrama, Calcutta, in connection with the observance of the Centenary Year of
Prabuddha Bharata. He sheds new light on just what exactly is meant by India’s beinga
secular society with a secular government and Constitution.

Swami Vivekananda gave a profound
message for us in India and the rest of the
world. This particular manifestation of
Indian  Spirituality in  Ramakrishna-
Vivekananda has worldwide relevance.
Already the spread of the ideas is taking
place. People are hungering for their ideas
in many parts of the world, including small
countries like Uruguay in South America.
People from Uruguay came to us and
requested, 'Please send us a Swamiji. We
want Vedanta and Sri Ramakrishna there.’
Now this 15 what is taking place. And as
soon as the Soviet system in Russia broke
dowﬁ;_ they asked for a'Swamiji there. A
Swami has gone to Moscow. They look after
him. They spend money for his support and
they learn Vedanta and Sanskrit at their own
cost. India doesn’t spend a single Rupee for
spreading Vedanta abroad. This is the great
contribution of Swami Vivekananda in our
modern age.

For our subject today we have Swami
Vivekananda's name; then the other subject:
a secular state and the science of values.
How do they match with each other?

A Basic Blunder
[ wish to tell you in the beginning that
our people, our political leaders, made a big
blunder when they translated the word
secular to mean dharma-nirapeksha-rashtra, a
state without respect for any dharma. Of
course, by dharma they meant religion. It is

the biggest blunder to say dharma-nirapek-
sha.—no dharma-—because it practically
means ‘you can do whatever you like”. From
that day of Independence up to date we
have been misbehaving, doing all sorts of
immoral things, corruption, evil,—every-
thing. Nothing to check it.

Why morality? Why ethics? Why dhar-
ma? Till now we understood dharma only
from that point of view—the ethical sense.
So the correct translation should have been
mata-nirapeksha-rashtra, and if that had been
accepted, this kind of evil consequences
would not have come. Mata (in Hindi)
means a particular religion, such as Vaish-
navism (Vaisnava-mata), Shaivism ( Saiva-
mata), Christianity (Krsta-mata), Islam-
mata—these are all matas. Any number of
matas may be there in a State. We have
always used the word mata with that in
mind. And a country or a political state
should be, irrespective of the various matas
that are there, not at all exclusively
associated with any particular mata, but
respecting all matas. But dharmahas a wider
meaning than just religion, and no society
can exist without dharma, all the ethical and
humanistic values. That is called dharma.
They didn’t understand this little distinc-
tion, so they committed a big blunder. Now
we are feeling the effect of it. We want
values. We need values. From where shall
we get them?
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Dharma |

The word dharma is literally translated
in our Mahabharata and other books: as
science of values. Every segment of the
population has a dharma of its own—
grhastha-dharma, (the householder’s dhar-
ma), raja-dharma, (the dharma of political
life), and so on. These are all mentioned in
the Mahabharata.

Take for example raja-dharma, the dhar-
ma for the particular situation we are con-
sidering now. Raja-dharma means politics of
the state and its system of values. That Raja-
dharma they forgot. Why should there be
Raja-dharma? Because due to their forgetful-
ness of this dharma, administrators in India
became callous, unconcerned with the
people, and corruption increased. Strong

ethical consciousness—the original mean-
ing was expounded when Bhishma was
giving his long discourse to Yudhisthira in
the Shanti-Parva of the Mahabharata. Raja-
dliarma is praised highly there. Bhishma
says:

...Like the footprint of an elephant
which can contain the footprints of all
other animals, so is Raja dharma that

“dharma in which all dharmas are found.
If the Stats is healthy, everything else
becomes healthy. 1f the State is not
morally healthy, everything goes wrong.

What is happening to India today? Due
to a slip of memory of the Mahabharata’s
message, dharma was taken for granted or
got neglected. Sarve dharma rajadharme
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nravistha were the words Bhishma used-—
‘all dharmas are included in Raja-dharma.’
But today our country has forgotten this
emphasis, and the politicians have espoused
a dharma-nirapeksha-rashtra. The result is,
therefore, that people do what they like—
follow whatever impulses come to them.

Whatlfound in Americain 1986 was that
the young people there don’t like rules,
regulations, disciplines, or things like that.
That’s why parents never say no to the
chuldren in any house. Teachers don’t say no
to the children, because they don’t like it.
And the result was the philosophy that came
up: ‘Impulse-Release-Philosophy’, as they
put it in American language. Whatever im-
pulses come, release them, don’t check
them. Don't control them.

The result is what you see: a very chaotic
soctety, no rules, no regulations, no dis-
ciplines, nothing. That's not a human
society. In a human society there are certain
ré_é’t-ram'ts. Tliat is not observed and America
is suffering. We are also suffering. We are
suffering badly just now, due to the nature

of this political state we founded. We had

great hopes of developing a powerful India,
economically, socially, culturally, but we
have not realized our ambition. Things
rather seem to be going down and down.

For the last five years there has been talk
of reversing things—i.e. bringing about a
return to value-oriented education, value-
oriented politics, and value-oriented
administration. These subjects are coming
up for more and more discussion. Butnoone
knows how values can be given to the
people. Formerly religions gave some
values. Your religion would tell you not to
steal, not to harm anybody. So we got some
control from our religion. But today
religions have not that power. Few carc for
a dictation from religion to ‘do this’, or
‘don’tdo that’.So today we are searching for



810

the source of values.

Source of Values

It is a wonderful subject. None of the
physical sciences can give us an answer.
Politics can get a new law passed in Parlia-
ment. But that does not give you a value-
systemi. Parliament passes the laws and the
laws are dead. Nobody cares to observe the
laws. Why? Values must inspire the people
first, then they will respect and observe the
laws. Otherwise, they will find at every step
a way to break the law-—and also see that
they are not caught. What somebody said—
a critic—was that this is the eleventh com-
mandment. Ten commandments, you
know, Moses and Jesus gave; and the
eleventh is: even if you break all the ten, see
you are not caught by the law. That's what
they are calling the eleventh commandment.

Wt 2 e,
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Today India lives by this eleventh com-
mandment., We shall do all evil, but avoid
being caught by the law of the land. You
pass any number of laws but see, nothing
Improves.

And so, it is a great subject, this subject

of values—and that too in a secylar state.
They perhaps thought values imply a

religious state; but we wanted to be ‘a non-

religious secular state”! Therefore we are
now In search of a way to regenerate values.
Where will you get this value-oriented
society? They do not know.

And so that

translation, dharma-

nirapcksha-rashtra, was the first big blunder

we made. The sooner we correct it the bet-
ter—to mata-nirapeksha-rashtra, meaning all
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religions can be free in India. All can freely
preach their religion and practise it, but
without harming other people. That is one
of our natural rights protected by our Con-
stitution. Therefore mata-nirapcksha-rashtra
should have been the wording so far as our
State 18 concerned. No particular mata or
religion 1s going to be part of the State, but
every wata is respected.

Dharma, however, is essential. Without
dharma nosociety can exist. Wherever there
is more than one person there must be
dharma. If you are all alone on an island,
there may be no need for dharma. You are
alone on the island, you can -do whatever
you like. But if you go there with other
people, you need to restrain your actions.
Theretore dharma comes in. And so, in a
society like ours, with nine hundred million
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order without dharma toregulate behaviour
and conduct? That is the significance of the '
word dharma in the social sense. Its exact
translation today will be ‘the science of
values’, not a religion, but embodying the
great values taught by all the great teachers
of religions. |

Itis awonderful science. Very often some
scientists, especially of - the materialistic
sciences, and some leftist political thinkers,
will question: how can you have values as a
science? Science means physics, chemistry,
etc. But no, the Oxford Dictionary also men-
tions science of ethics, science of morality,
and so on. The word science applied to
values, then means that it has an organized
state.
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Not tn Nature

Today’s question will be: what is the
source of values? The first answer we find
is: not from nature outside. Nature has no
values. In the theory of evolution, up to the
human level, there were no values at all.
Only mere nature’s compulsions made for
the movement of species and evolution of
species,

Biologists have come to realize, on the
other hand, that at the human stage of evolu-

evolution. The greatest biologist of his time,
Sir Julian Huxley, said this:

Man has taken from nature the whole

_control of evolution. Nature has nothing

to do with evolution so far as you are
concerned. And evolution has ceased to
be organic, but it has become cultural
evolution and psychological evolution
and social evolution.

New words are used. When you have
this cerebral system of man, brain power
and the power of reason, what more do you
‘need by way of organic evolution? Youhave
the best organ. With it you can change any-

thing. Man has now the power to alter

nature all around. He can do anything. He
can destroy nature. He can destroy himself
also. That is the situation of evolution at the
human stage. And so biology today says, we
want values. Without .values you cannot

have any kind of proper evolution. We may

go in the wrong direction, we may destroy
nature.

We have already found that so many
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ecological problems are arising. The Rio
Conference dealing with the Earth situation
pointed these out. All these have become
familiar to us and the evidence points to the
fact that we need some sort of value-system
by which our behaviour is adjusted so that
we do not destroy nature around us and we
shall keep nature healthy and strong. This
means that we have to restrain our mind,
our cravings for pleasures and comforts.
What we call consumerisin, which has gone
out of control today, will have tobe checked,

otherwise the whole of nature will be
destroyed. Many scientists today are com-
ing around to this point of view, that we
need values to guide evolution in the correct
direction. It 1s here that the teachings of

Swami Vivekananda have -tremendous
relevance in this modern period. Nowhere
else will you find the answer.

To recapitulate, the first answer is that
science tells us that in raw physical nature
we do not find values or dharma playing a
part. Up to human evolution, all the sub-
human species were guided without value
systems. Progress and development came
for them without the operation -of values.
But at the human level values are essential.
If so, then what are the sources of these
values? A very important question.

The Sclfish Gene
~ There is a book written by the British
biologist Richard Dawkins, The Selfish Gene.
The finding is that the gene is very selfish.
Thebody’s make-up is determined by genes
only—the genetic system, Regarding your-
self as body only, the question of values does
not arise. The body-oriented person will be
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absolutely ‘value-free’ in his thinking and
action. A man who believes ‘I am the body
and nothing more'—that man will be
absolutely without values. He will exploit
everybody and will do anything. So when
we find in society heinous crimes are com-
mitted—a man murders his wife to get
another dowry from a second woman, and
others, we know what is wrong. If you
examine that criminal mentality you will
find that it is completely controlled by the
genetic system. The genetic system is entire-

ly selfish. It has no sympathy for another

genetic system.

But values means a concern for others.
Where is that concern to come from? This
body? No, the body is negated as a source of
values. No values will come to a man who
sees only the interests of hisownbody. Body
we say is a good servant but a bad master.
That 1s why we say dehatma-buddhi, one’s
identifying oneself with this physical body
only, must go! A more mature idea should
take the place of this dehatma-buddhi idea. If
you want dharma, if you want values, this
thinking of the self as the body should yield
to a higher idea. The idea that I am my body
should be given up. You may think of vour-
self as ‘in the body’, but not identical with
the body. ‘There is something else in me'—
that is- one point which we must keep n
view.

Today’s biology therefore doesn’t find
values coming out of the' geneticsystem. The
author Dawkins says in his book that he is a
materialist. He doesn’t believe in anything

other than matter. But even then he admits

he has need of values for higher evolution as
a human being. He says we should teach
values to our children. He says in his book:
“Teach values to your children. You won't
get them from nature.” So we must teach

them to the children! But we ask how are we -

going to be able to teach values? Nobody can
do it unless he knows where values come
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from and what they are. Modern science,
popular science, is absolutely ignorant of
this subject of values. In this India has con-
tributed tremendously for the last five
thousand years, from the time of the
Upanishads. And it 1s this subject which
Vivekananda taught and made famous all
over the world as part of the great
philosophy of Vedanta.

What Vedanta Says
So from where will this secular state of
India get values? Vivekananda says: From
every individual. The Atman, the divine

- spark in every one of us, is the same infinite
- divine spark in all living beings. That is the
- teaching of the Upanishads. That is the

source and centre of all the values that hold

- human society together. All values come

when you manifest your Divine nature,
even a little, In every moral action, in every
unselfish action, you will find the manifes-
tation of this Divine Self within—a negation
of the body. If I want to care only for my

body, Iwon’tbe able to dogoodtoanybody.
I can’t serve anybody. If you want to point

out aroad to a man so thathe can goto some
unknown house, you have to go a little out
of your way to help him. Thatis your renun-
ciation of the body. You manifest a larger
Self—what we call atma-vikids—a certain
enlargement of your natural sympathies.

You can find a place for the other person.

This 1s how values begin, and how they
imbue the whole society.

Values begin when you cease to be a
prisoner to your own genetic system. You
expand—iatma-vikas. Then you are able to
feel oneness with persons A, B, C, and D,
and try to serve them and look after them.
This is how values come into society. And
this capacity to create and sustain values in
the society s inherentin every human being.
This isthe great teaching of Vedanta. Infinite
Self or Atman is the property of every
human being. We neglected it as children,
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thinking we were the body only. But as we
grow up from childhood we learn to think
of that Divine Spark within us and manifest
1f a bit in our conduct and behaviour.

In 5r1 Ramakrishna’s teachings there is a
parable: A father on his way home from the
office brought two sweet mangoes from the
market for his two children. The older boy
took his mango and went straight to his
room, locked the door, and ate it. When he
finished he wiped his face clean of any traces
of the mango and came out into the court-
yard to play with others. The second boy got
his mango, found it a very fine one, and
immediately thought of his comrades and
shared it with them. Here are two examples
of people’s conduct, two types of mental
attitude. Notice the difterence between
them. The first type believes entirely in this
body. He wants to fatten himself. The

and not very clear yet, that he is one with
others. So, he can love others. He can serve
others. He can look after others. When per-

fected this could be the story of Ramakrish-
na.

Scratch the surface ‘and all over 111dia,

even today, can be found this wonderful
potential for unselfishness—non-identifica-

tion of self with the body, and the manifes-
tation of something deeper, a profound
dimension. It can be developed more. That
is why Vivekananda defined religion as a
science. That is to say, true religion is dif-
ferent from religion concerned only with
dogmas and creeds. All these we have, but
religion as a science is the method to bring
about the manifestation of the Divinity
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already in man. How to manifest it? By ser-
vice. Go beyond the body-consciousness.
Try to love others, serve others, so that by
following methodically the science of
religion and values you become more
spiritual. All values are spiritual according
to Vedanta. They are not material. Though
they have material effects in the world, they
are spiritual. Love is a spiritual value. And
serviceis aspiritual value. All these wonder-
ful values are entirely spiritual.

| Beyond the Body

Until we forget that we are this body we
are just like the animals. If you are merely
the body you are like an animal. Animals
love only their own body. But we have to
forget this and go beyond it. So in our lan-
guage we have the saying, Let the animal in
you die so that the man in you can progress. That
pasu-bhava(animal attitude) inside us must

be conquered and got rid of. This has been
the moral and spiritual teaching of all the
great teachers of the world. The animal ten-
dencies within us must be controlled and
gradually sublimated, getting rid of them.

-So Sir Julian Huxley wrote about his book

on Evolution, A New Synuthesis: “This is my
best book on the subject.” Inthe book he said:
‘Until the mammal in us dies, the man in us
cannot live and progress.” This is the 1an-
guage he used: “...the mammal in us dies.’
The mammal branch of the animal species
is, of course, so called because the young are
fed by milk produced from the mammary
glands of their mothers. And the human
species is part of this mammalian branch of
evolution. So the animal in us is still present,
even though we have come up to the human
level. But to proceed further we shall have
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to develop wvalues, leaving behind the
dominant biological or anumal tendencies
and characteristics.

That 1s why we find that in developing
values in ourselves we gradually manifest
something more in our hfe than just
physiological qualities. The spiritual human
being becomes manifested. And as we men-
tioned before, all values are spiritual. Their
source 1s spmitual, so they are spiritual.
Their source is not material, therefore they
are not material. 5o that 1s how spirituality
15 a great word in our Vedantic hiterature.
Are you spiritual?—is the question. Are you
religious?—is the simple question. Any-
body can take the easy path to religiosity. If 1
take a bath and put on the marks of refigion,
I may pass for a religious person. Very

easy—too easy, but to be spirttual I shall
have to grow up somewhat, beyond the
mere body consciousness.

Swami Vivekananda on Values

This is the growth that is needed in India
today. It is to stimulate this growth that
India produced a Swami Vivekananda.
Apart from purely traditional religion, apart
from all these sectarian religious. activities,
just from the sublime human nature of the
man Vivekananda one can discover the
profound source of all the great values tor
man and society. It is the lives of the spiritual
men like him that nourish the human spirit
and the body politic to become greater and
better. Not only India, but the whole world
is seeking for values. If you go to Russia
today you will see the great problem is the
need for values in the society, and in the
whole of Europe and America also the prob-
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lem 1s the same. Everywhere values have
gone away.

From the liberal Vedantic point of view
No religious ordering of others. From a
teaching, somebody says, ‘thou shatt do it’,
but who will accept 1t? The doubt is there:
‘Why should 1 give up my own wish and
toliow the wish ot somebody else?” But, if it
1s In my own nature to follow (say, a good
path), then naturally I cannot, and do not,
question or doubt that I should follow it. So
there is the deeper dimension of our human
personality, beyond the physical, beyonad
the nervous, beyond the psychic. The
infmite Atman is our nature. This Atman
must manifest a little in your conduct and
behaviour. Then all behaviour changes.
Where there was hatred, love alone will

remain. Where there was exploitation, ser-
vice will take its place as the main idea. This
is what is meant by manifestation of the
divine within.

The great contribution of showing the
source of and cultivation of human vatues
was what Swamt Vivekananda did more
than a hundred vyears ago, first at the
Chicago Parliament, and later on in India
and in other countries. It was from him that
we truly came to know the teaching of
Vedanta. Vedanta had been with ustormore
than three or four thousand years, but most
of the people of India never ever had a real
grasp of its potential, especially as we know
it now trom the teachings ot Vivekananda.
In fact, the comunon people used to consider
Vedanta something un-understandable,
and whatever is un-understandable was
Vedanta! That was our condition in India.
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That has all changed after Vivekananda.
How simple of comprehension he makes
Vedanta! How also Sri Ramakrishna did the
same thing, as Sri ‘M’ records in the Sri Sri
Ramakrisima Kathamrita (The Gospel of Sri
Ramakrishna, in English)! And Vivekananda
said, in this modern age we shall make
Vedanta the basis of our culture and society,

and gradually of everything. We shall have

a Vedantic civilization, where there will be
freedom, equality, sacredness of the human
personality. That kind of religion, state, and
society will have to be developed first in
India. So study the Vedanta, the infinite

Atman. Behind the body-mind complex is

the infinite Atman. Whata wonderful teach-
ing it is! Is there such a Reality? Yes, there is
that Reality.

The Atman
This subject was dealt with by Prof. Max
Miiller in one of his books called, I believe,
Three Lectures on Vedanta Philosophy. There
he asked this question:

If you think,...How people in India
could develop this great thought of
Vedanta ages ago, and we could not do
it at all here? I will answer you that:
however much telescopes for observing
the stars have been developed, the tele-
scope for observing the soul we have left
untouched in the West.

A very beautiful answer—the telescope to
observe the soul’. That telescope we have
developed remarkably in the Upanishads.

What is my true nature? To find it, let us
look behind this gross physical body - of
ours—the 'pm'ic}m-koéa (lit., five coverings),
as we call it. Let us look deeper than the
body, even deeper than the mind, and the
intellect and the nervous system, even
deeper than the—what you call it?—
rarefied self that is there. So when you cross
over this paficha-kosa, you see the Infinite
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Atman. Kos means a sheath—there are five,

one over the other. When all are crossed you

discover the Infinite Sclf which is the Self of
all that exists. And that is the experience
from which all values and all morality arise.
So n this way the real man is deep within.

- Esa sarvesu bhiitesie
gudho’tma na prakasate;
Dr:';y_ﬂte tvagryaya buddhyf"i -
suksmaya siksma-darsibhih. (1.3.12)

This is a great verse in the Katha Upanishad,
chapter 3, a profound Upanishad from
which Swami Vivekananda quoted often
another line: ’Arise! Awake! and stop nottill
the goal is reached.” What does this verse
mean? Esa sarvesu bhutesu, this Atman is
present in all beings—even in an insect it is
there, but hidden (¢udho’tma). Gudho'twii na
prakiiSte—it doesn’t manifest Its bright shin-
g form in everyday life. But will it remain
always hidden like this? No, it can be
manifested. It can be realized. How?
..drSyate  tvagryaya  buddhya  suksmayi
suksmua-darsibhili—It can be seen when the
intellect (buddhi) becormes sharp and subitle.
One can see subtle vibrations when the
mind is pure and subtle; buddhya siksmaya,
extremely subtle. Those who have trained
their minds in dealing with subtle, more
subtle, and still more subtle rarities, ul-
tunately they will come to the subtlest
reality, namely, the Atman hidden in every
human being. What a wonderful verse!

Physical Science

What do you find physical science has
been doing for the last two hundred years?
The mind was not very subtle in the begin-
ning So they discovered ordinary phenom-
ena and laws that apply in nature. The
whole Newtonian physics was very revolu-
tionary.for the people at that time. But we
think of it as very ordinary now. In pre-
historic times, there was the discovery of
fire. It is ordinary combustion. We get ener-
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gy from it. People lived then at the primitive
stage. Then later on, during the 18th and

19th centuries we discovered coal. It con-

tains more energy. S0 human society
developed still more. The subtle mind could
discover subtle truths. Then came
electricity. Still more subtle the mind had
become. We were able to use electrical ener-
gy. And in this age, the mind became
extremely subtle. It could discover nuclear
energy, the tremendous energy resource
available in the nucleus of the atom.

S0, In science also we can see the mean-
ing of this particular statement of the
Upanishad: ...suksmaya suksma-darsibhili—
in the intellect of a Max Planck or a Heisen-
berg. What tremendous subtlety the mind is
capable of achieving! Subtle truths need
subtle minds to discover them. Otherwise
how can they be discovered? A child of four
can perhaps only think of ordinary objects—
very concrete things. It cannot as yet think
of. abstract ideas. But later on the child
develops this capacity to become subtle.
Similarly in science, as scientists made their
minds more and more subtle and went
deeper into matter, they saw infinite energy
hidden in a bit of matter. That was shown in
the great equation given by Einstein for
nuclear energy. That equation says that
energy is equal to mass times the square of
the speed of light—a profound utterance in
physical science. But what made its concep-
tion possible? When you study what the
Upanishad said, you can seé the principle:
that the mind becomes subtle and therefore

can penetrate into the subtler dimensions of
nature,

Modern scientific men have learned
about nature and they have learned to some
extent about man. What is inside man? Prac-
tically, science has studied man only as
another object of the external world—how
his body and brain depend on the laws
applied in chemistry and physics. But the
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Vedic seers, with their subtle intellects,
studied the human dimension in depth, four
or five thousand years ago, and reported
their findings. They discovered the infinite,
immortal and divine in every human
being—in everyone. In this there is no dis-
tinction of caste, or creed, or race. It is a
universal truth. The words in Sanskrit are:
sarva bhutesu—in all beings. Even in little
insects this infinite Atman is present. Only
their organic system cannot manifest the
glory of the Atman, because their mind-stuff
cannot as yet take the form of intellect or
buddhias it does in man. Only in the human
system is this development of higher power
by the mind possible so that subtle truths
can be realized. It is not found in other
organismes.

The Atman is the Source of Values

Therefore this wonderful Atman is
present in every being, it is discoverable,
and that is the source of our values. When
you manifest it, discovering the spiritual
unity lying behind all existence, you become
a great moral, ethical personality and can do
immense good to the world. A man like
Mahatma Gandhi—why was he great? He
manifested the Atman more and more in his
life——the Divine within. There is no other
magic in it—absolutely pure science—the
bringing out of what was hidden. What is
there hidden, itbecomes manifest. That is all
the difference. Just like nuclear energy, it is
not created there—it is there, it was there,
but we discovered it now. So also, ages ago,
Vedanta developed this profound truth
about the Atman by scientific investigation,
by trial and error—like several scientists
doing the same thing and exchanging ideas.

When you read the Upanishads you will
find first one hypothesis, then another, then
another, and so on; finally you come to this
supreme truth of the infinite Atman. The
Brhadaranyaka-Upanisad is famous for this
subject—Yajiavalkya instructing his wife,
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Maitreyi, or dealing with Gargi the great
philosopher-woman. You will find this sub-
ject treated just as if in a scientific conference
going on. So India has this great heritage,
which in ancient days was kept sately in a
monk’s cave or in some forest ashramas.
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particular nation or a particular group of
people. But a science-like this is always
universal. Any scientific truth, though dis-
covered, immediately becomes universal in
scope. We can feel proud of it and practise it
freely. We can broadcast it boldly, for it is

. It was never discovered by the mass of
society, and so it went unutilized. We never
grasped fully what it was, and we were
satistied with some illustrative little cock-
and-bull stories, some myths and legends
which merely indicated -its greatness. But
today you read Vivekananda literature and
he tells you to go to the Upanishads for the
full force of the Truth. The strength of the
Vedanta you find in the Upanishads and in
the Swami’s life and teachings. A verse in
Sanskrit refers to Vedanta as the roar of a
lion—simha garjana. That is the strength of
Vedanta. Jackals howl]l and howlin the forest
only till the lion begins to roar. Then they all
become silent. That is how Vedanta is
described in our own literature.

E——— e = —_— -

- Vivekananda said in our time: Let the
hon of Vedanta roar. Foxes of fear and
hatred will fly to their holes. This is the
language he has used. We have fear and
hatred—all sorts ot base emotions—all the
anti-values we have. All that will go off if we
let the Vedanta lion roar in our life and inthe
nation. This i1s the idea of Swami Vivek-
ananda for the modern period, and for-
tunately it is meant not only for India but for
the whole world.

Unitoversal Relevance
A dogmatic religion can be confined to a

R ;.

. —— ——————

universal and helpful to all: Only good can

come. Even to this Vedantic truth India

doesn’t want to lay exclusive claim. It
belongs to everybody. It deals with
everybody. - IR B

- That is how Swamiji presented Vedanta
in America, and when- he presented it, it
created a tremendous impact because it was
entirely new. The West had never thought
along these lines. They had religion, a few
dogmas and creeds; you could not question
any one of them. If you questioned, either
you would be destroyed or the religion
would be destroyed. That was the condition
there. There he went and presented the
essential teaching of Vedanta, the Divinity
in the heart of every human being. In that
Chicago lecture he presented this in a very
powerful passage. Quoting a verse from the
S;vetﬁé';vamra—Lme'zf;fg-'ad, where a sage tells of
his own experience: Vedaham etam pirrusan
mahantam...! - Addressing ‘the whole
audience he said, ‘Allow me to call you,
brethren, by that sweet name-—heirs of
immortal bliss....you are not sinners...ye
are the Children of God...amrtasya putrah
you are the children of immortality.”?

1. 111.8.
2. Svetadvatara-Upanisad, [1.5.
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The infinite Atman is amrta, imperish-
able. Body is perishable, mind is perishable,
senses are also perishable. But the Atman is
imperishable. The one Imperishable among
all the perishables in the world—that is how
they discovered the Atman. And the word
iinperishable comes in the Mtundaka-
Upanisad. In the beginning, when the stu-
dent asked the teacher, ’Sir, please feach me’,
the teacher says, ‘There are two sciences to

be studied: one is the lower science and the

other is the higher, apard vidya and paravidya.
Aparii vidyg,' means knowledge gained
through physics, chemistry and various
other subjects, - including knowledge of the
Vedas, holy books, etc. They are all apara
vidya. And what s the other? Para vidyi—the
highest science. What is that? Atha para
vaya  tad-aksaram adhigamyate,® ‘that . by
which the Undecaying is apprehended’.
These are ‘all perishables. There is one
Imperishable behind the perishable. Realize
that truth. Then you will find something
wonderful. That is how the teacher
described this subject.

The Atman in all of us is imperishable.
No death can touch it. That is how the Gita
putsit...nasyatsu na vinasyati (3.20). Not only
- 50, but see the audacity of the sage! Srirvanti
visve amirtasya putrd @ ye dhiondni divyani tas-
thuly %: ‘If there are angels, let them also hear
iny teaching. 1t will do good to them.” What
is that teaching? Is it taken from the books
or is it hearsay? No, veddliam etam purusan
mahaitam aditya-varnam tamasal parastit. . >
*l know this truth; I have realized this truth.’
What 15 that truth?...purusani malhantam. ..
‘there is the Infinite Man behind the finite
man.” We are that Infinite, truly. Outwardly
we seem finite, that's all—just as, say, when
you go by sea, you see a small rock cropping
out of the surface of the water and you think

3. Mundaka-Upaiisad, LL5.
4, St?ﬂmﬁvt?mm—Upﬂm'&jﬂd, 11.5.
5. Ihid., 131.21.
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it is a small rock. But when you investigate,
you find it is immense, going down many
teet below the water. But its apparent size
was only so small, projecting from the
water. Similarly, when you look with the
senses, the human being is a very truncated

“entity, asmall individual. But deep within is

a great immensity—that power we do not
know. This, the Upanishad says, is aditya-

varnam® glorious like the Sun and

...tamasah parastit, beyond all darkness and
delusion. Having said this, the teacher did
not say—believe me and you will get the
best”; he did not say even, ‘try now to get it
tor yourself’, or ‘my getting is good for me,
but you must get it for yourself’. No, he did
not say any of these, but he said: tam eva
viditva atimrtyum eti...” ‘by this realization
you will go beyond all death and delusion.”
Nanyaly panthi vidyate'yanaya® There is no
other way, there is no other way. This is how
Vedanta expounded that study of the depth
and dimension of this human personality-—
like the physicists today studying the depth
and dimensions of matter. These are never

contradictory. Vedanta accepts science,

showing great respect for the knowledge of
physical nature; but having come to this
level Vedanta says, go deeper now into the
human level.

Meditation is the Only Method

That is what is taking place in the West
today. Many scientists, including physicists,
are now busy studying this human as a
knower and observer. One part of the study
is the observed, and this is the study of the
observer. Both are necessary, and the second
1s the more wonderful. Man now studies
himself—the Knower, the Observer, the
Seer, the Self—these are the various terms in
Vedanta. Visayi is the subject, the self; visaya
is the sense object. So visaya we study. What

6. 1bid., 111.8.
7. Tbid.
8. 1bid.
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about the visayi? Scientists generally held in
abeyance the study of the visay7 and studied
the visaya. According to Descartes that is
needed. Quite good, for you need to have
both. You will be forced to deal with this
question of the Self, the Knower, ultimately.
Who is the Knower and what is his nature?
Am | this little bundle of genetic material?
Or is there anything more?

There is a tremendous interest in the
minds of people of the West today for this
subject, to know and understand what the
true nature of man is. Is he a mere biological
organism who can be thoroughly known
through the study of biology? Or does he
have an essential inner nature transcending
the genetic and neurological? Is my essential
nature above the physical? Above the mus-
cular? Have I such a dimension? They are
studying. In the Montreal Neurological
Institute there was a great neurologist, who
passed away recently. He wrote a book on
the nature of man from the point of view of
neurology. In it he suggests that man is not
merely a bundle of genetic material consist-
ing of sense organs and body. There is a
separate non-physical reality—the mind we
callitintoday’slanguage. In Vedanta, mind,
buddhi (intellect), and atman (Seif) are one
and the same, from the standpoint of the
observer engaged in spiritual practice. We
speak of these three as separate in a par-
ticular context. As Sri Ramakrishna has said,
‘Shuddha manas, shuddha buddhi, shuddha
atinan—pure mind, pure intellect, and pure
Self are one and the same.” But when we
explain in terms of their function and the
philosophy, we speak of the mind, the bud-
dhi and the self as different from each other.

By what method are many scientists now
trying to penetrate into the human system?

9. 'M’, The Gospel of Sri Ramakrishua, trans.
Swami Nikhilananda (Sri Ramakrishna
Math, Mylapore, 1985), p. 524.
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They are following our method—the only

- method there is to study the mind and what

lies behind the mind. That is meditation. So
meditation has become a great industry in
the West today. Sixty or seventy years ago,
if a man went to a park and sat down in a
corner somewhere to meditate, a policeman
would arrest him! Are you going to commit

suicide? he would ask. Today thousands of

people sit and meditate. It has become
natural there. Even millionaires come and
sit and meditate. Of course, they do it only
to get a littie calmness of mind, that is all.

But that is the one technique which our
teachers have found to discover the Atman.
After all, the senses go out. We want to make
the senses go i1 to observe what is there. The
senses cannot do so. But the mind can. Why
should the mind follow only the senses?
Mind can go anywhere it likes. But now itis
tied to the apron strings of the nervous sys-
tem and the sense organs. So if you can
detach it from them, meditation becomes
the supreme laboratory for investigating the
human being in his depths.

What i1s that depth-dimension of the
human being? People live only on the sur-
face. You can see ordinary people living on
the. surface—on the mere appearance of
things, on the very ordinary. They are not
aware of the depth in themselves. All that is
purely psychological, mental, etc. but the
deepest experience is only when you touch
the Atman-——the infinite Atman or Self—
your true nature.

So Vivekananda speaks about this sub-
ject in all his lectures. Vedanta is the theme
of all his lectures. Divinity in the heart of
man is the theme in all his lectures. Romain
Rolland, writing on the life of Vivekananda
mentions this, that what he presented at the
Chicago Parliament of Religions as the
divinity, the immortality of the human soul,
is the main theme of all his later lectures as
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well. This is what the world must under-
stand today.

What is my true nature? Many answers
can be given: I am this; [ am that. With
respect to the chair 1 am the body—it is my
self. Perfectly correct. The body sits on the
chair. Chair is not put on the body. Chair is
an object. Body is the subject with respect to
the chair. Then the body itself is an object.
Then comes the nervous system. So there is
always a subject and there is always an
object. Then comes the mind. That is the
subject. And finally we find even the mind
is an object. The only subject in the absolute
sense or final sense is the Atman-—the real
Self. That is your true nature.

The Chandogya-Upanisad tells all this
through the mouth of a father speaking to
his son Svetaketu—the profound truth

CAttad atmyam idant sarvam. Tat sat j.am Sa1
ﬂtmzz W*Thus has all this world that Atman
for its Self’. In fact, before he presents this
truth, you. find something like an
experimental method adopted. He asked his
son Svetaketu:l! ‘From that yonder free,
bring a small seed.” (It was a banyan tree.)
He brought a seed. ‘Oh, break one. Whatdo
you find?’'—'Small seeds.'—'Break one of
them. What do you find?’—'Nothin gt said
the boy. The father smiled, "Don’t say “noth-
ing”. Out of that nothing, this tree has come
to exist. This mighty tree exists in that noth-
ing!’

This can be a lesson for any nuclear stu-
dent today in the physics class—a wonder-
ful study! What you call zero is everything.
Nothing is zero, really. The form is gone—
name and form, but the thing is there—very
subtle, extremely subtle. So he told: Eso’nima
attad  atmyam  idam  sarvam...‘this whole
world has that subtle essence, the Atman, as

10. Chandogya-Upanisad, V1.16.3.
11, Ibid.
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its Self.” Tat satyam...’that is the truth.” Sa
atmu...'that is the Self.” Tat tvam asi,
Svetaketu... “You are That, O Svetaketu!”
That is the father telling the son. That is a
lesson the world needs to understand today.
Tat toam ast; Tat tvani asi; Tat tvam asi-——"You
are That.” You are not a mere earth-bound
creature, a little physical thing for which you
can compete and kill half a dozen people to
fatten yourself, No, you have your Infinite
dimension. The same Atman is present in
every beng.

And so, this wonderful teaching of Tat
toam asi inspires people, not only in India
but everywhere.  was surprised to find the
famous microbiologist J.B.S. Haldane, who
spent his last days in Bhubaneswar, quoted
thus: “If you can understand the meaning of
this, my lecture is fulfilied’, is what he said.
Similarly, Schrodinger the nuclear physicist
wrote in that book about his life: ‘This great
teaching, Tat tvant asi, is the supreme teach-
ing for the world today.’” “You are That; You

are That'——not this little thing which you

think ymirself to be.

Therefore, Swami Vivekananda
preached nothing but the Upanishads in all
his tectures. And of the Upanishads, the one
single truth-—fearlessness, fearlessness—
ablith, ablinh, abhih. It is due to the body that
we fear, whereas, in the Atman there is no
fear. Itis absolute and intmortal in its dimen-
sion. But the body is subject to mortality and
the ups and downs in life. So have a little
knowledge of the Atman. That much fear-
lessness will come to you. We shall not
remain cowardly if we understand a bit of
Atman! I quote Shakespeare in a beautiful
passage: ‘Cowards die many times before
their deaths; the valiant never taste of death
but once.” When you have the knowledge of
the Atman you willnot pass through life full
of fear, full of hesitation, full of suspicion.
You will be firm and steady with a great
kind of confidence and faith in yourself.
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These are the things Swami Vivekananda
gives in his lectures on Vedanta, which you

will find in the eight volumes of his Complete
Works.

Conclusion |

50 when we speak of a secular state in
India, we mean to say that, if India is to be
influenced for political progress by Swami
Vivekananda’s ideas, the ideas will first
have to find a place in the minds of the
people. Through the people they will affect
the day to day politics and administration of
the country. In a democracy it is the people
as a whole that set the tone of the govern-
ment. It is not the other way round. In a
dictatorship it is the top political leader that
determines everything. But not in a
democracy. We have shown that we know
how to puta personin power and tomorrow
remove him from it. This power belongs in
the hands of the people. That is what is
called democracy.

So when Swamiji’s ideas on Vedanta will
spread throughout India a big change will
come. We will have a secular state, but it
won’t be dharma nirapeksa, without values; it
will be mata nirapeksn, with dharma but
without religious favouritismin politics. We
never had in India what is called a theocratic
state. Even if you are a follower of one

religion, you will respect other religions
also.

All througlh our history it has been so.
This religious harmony was given a great
political status by Emperor Asoka of the
third century BC. He had so many inscrip-
tions on rocks and pillars scattered over his
vast dominion, which extended from Tash-
kent in Central Asia to Mysore in the South.
That was Asoka’s great Magadhan Empire.
He spread this message of religious har-
mony. It was a wonderful language he used,
which you can read even today when you
visit Junagadh. On a roadside stone edict
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you will find Samavaya eva sadhu. Samavaya
means concord; eva, alone; sadhu, right in the
moral sense, ‘If a man thinks well of his
religion,” says Asoka in the edict, ‘and finds
evil in another man’s religion, he does evil
to his own religion.” For in religion samaviya
cva sadhu, what you call concord alone is
correctand true. This is based upon the great
utterance of the Rg-Veda: Ekam sat vipra
bahudha vadanti, “Truth is One, sages call it
by various names.” Swami Vivekananda
gave a good deal of time to expounding on
the impact of this particular line on the his-
tory of India. You will find two or three
pages of it in his Lectures from Colombo to
Almora. Names are different. Truth is one.

Therefore we had harmony. We had very
little persecution in India in religion, com-
pared to Europe and other countries. In the
Middle Ages the constant fight, massacring
of people that you read about in history, you
don’t find in India. A little skirmish here and
there when people becarne ignorant. They
don’t understand. We have had a little
trouble, but by and large India has been the
land of toleration where people respected
each other’s religion. Infact, a devotee of this
god will go to the god of another religion—it
1scommoninIndia. We respect Islam, Chris-
tianity and all. That is the nature of India.
That is how India developed. As I said [pre-
viously], India was a multi-society—multi-
religious, multi-racial, multi-lingual, from
the very beginning. It was not that we were
thrust into it—we deliberately developed
this concept of pluralism in society, We
know how to live together. We know the
unity behind the diversity. Therefore in this
particular context also, we respect every
religion. Sri Ramakrishna gave special
strength to that ancient heritage of ours
when he said, Joto mot, toto poth, ‘so many
opinions, so many paths’. He meant that
there are so many pathways to God, there is
no need for conflict at all.
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Now if secularism means merely the
avoidance of control of the state by one par-
ticular religion, then we are in perfect agree-
ment with it. But if secularism means there
is no need for dharma, a great harm will
come to society. Already it has come. We
want more of what you call the science of
values. The whole nation is seeking this. So
in this secular state we do need ethical
values, moral values, humanistic values.
And wherefrom shall we get them? By
manifesting the Atman. The word is
manifestation. Manifest it. It is there in
potential already, but manifest it. That is the
Only language Vedanta uses. Therefore it
has a tremendous appeal to the human
mind, in all parts of the world.

I referred to all this in my lecture in Mos-
cow State University in 1977. At the end, in
a question period, a professor stood up and
asked this one question, ‘Swami, you
referred to a divine spark in every human
being. It's a wonderful idea! I want to know
more about it.” In Berlin too, in a pubhc
meeting, | referred to this, and a young
gentleman, about twenty years old, came to
me: ‘Swamiji, you spoke about this divine
spark in every human being. We have not
heard of it at all. But it is so fascinating, it is
so wonderful.’“He is correct. This is the na-
ture of reaction to this Vedantic truth. -

But surprisingly, most of our own people
do not know. This Vedantic truth we have
to learn afresh. As Isaid before, we are often
content with some simple myths and
legends; we know a little ritual which we
pay a priest to perform for us in the temple,

and our religion ends there. We don’t put

our minds too much on what you call the
spiritual growth of the human being—the
Divine manifestation in human life and con-
duct. From Swami Vivekananda we will
learn this profound truth in the next
hundred years.
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This is the age in which we are living—
the Vedantic Age—which accepts science.

Vedanta includes science within itself. As |

often say, you know, here is & circle—
science. Science doesn’t accept Vedanta, but
Vedanta accepts science. Whatdoes it show?

Iquote from Romain Rolland. He said, there

15 a big circle and a small circle. The small
circle can be in¢cluded in the big circle. The
big circle cannot be included in the sinall
circle. What anaptillustration! Therefore we
say Vedanta includes science, we accept
apara vidyd, the science of the physical
universe. But the supreme science, the para
vidyd, is knowledge of the Atman, Infinite
Divine in the heart of all beings. See a new-
born baby. Look at its eyes and you find
some profound depth dimension. Then
notice the eyes of adoll. These haveno depth
dimension—only the surface. In a living
child there is a tremendous depth. India has
dived into the depth of the living being and
brought out the truth that is hidden there.
That is the immortal divine nature of the
soul.

That is the supreme message of
Vedanta—the Upanishads and the Gita.
These will be the greatest promoters of
values in our society and in other societies
as well. We have seen what wondertul
appreciation people of other nations have
for the Gita and the Upanishads, and the
ennobling ideas of Vedanta. This is the
beginning. A big revolution will come
through the spread of these great books,
among India’s people first, and other people
later on.

So we have discussed the subject
‘Vivekananda, the Secular State, and the
Science of Values’. These are all intercon-
nected and Vivekananda’s life and teach-
ings reveal vital answers to many of the
problems we are facing, especially the prob-
lem of how to bring back the science of
values in human life. O



About Kali Pujas

GEETA MELLEN

This 1s a beautiful piece from a Kali-devotee of Californin.

Puja is the ancient Indian method of
bringing the presence of the Goddess to us.
When the puja is performed she becomes
manifest. The puja is bringing Kali to us so
we can worship her, love her, talk to her
within ourselves. And She responds to us.
She 1s alive, real, the ultimate reality. We
have only to tune into her through love, the
giving of our hearts.

There are many ways to do puja. Most
are very cxacting. Disputes may arise over
how and why it all works, but it's the
experience that counts. Whatever the
reasons may be, the system of puja works. It
has been evolving over so many thousands
of years thatit has been perfected intoa very
powerful tool.

The priest has learned to perform these
intricate rituals. Through vyears of practice
he has become very proficient at it. What is
really nice is that he does the puja for the
benefit of all present. The blessings that he
asks for are for everyone and her presence
can be felt by all.

A proper puja consists of specific steps.
After saluting Mother Kali and stating his
resolve the priest starts by calling many
forms of God to be present and be witness
to the puja. (I am referring to priest as ‘he’
because in this case it is a man doing the
puja, but it can be a woman just as well.)

The priest then purifies the area and sur-
roundings, then the puja utensils and
flowers, etc. Everything imaginable is
purified. In general, he creates-the atmos-

phere to start the worship process. He
salutes his guru and does small worship
ceremonies to the many forms of God. He
does a specific mantra to purify his mind
and emotions, and therefore the mind and
emotions of all present.  He practises
pranayamas and meditates on the
Kundalim going up through all the chakras
to merge In the sahasrara (top of the head).
Some specific mantras are said for the total
merging of the individual soul into the cos-
mic soul.

Once identified with the ultimate reality
before creation, the creation process starts
again 1n the priest’s consciousness. This
reinstates the individual, but now in a
divinized way. Sound, as the fifty letters of
the Sanskrit alphabet, is considered the first
manifestation. ‘In the beginning there was
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the word.” These letters are placed all over as though she has just arrived in your home
the body as Matrikas, (they are deified in after a long journey. You take care of her,
mother forms.) This invokes and places welcome her, love her. You help her wash
within him the Divine presence in thebegin- up and give her some water to drink. You
ning stage of manifestation. ~ offer her aseat to rest on. Then she will want:
to take abath and you give her new clothing

Now the priest is prepared to go and jewelry and make-up and
on to the higher stage of = = s perfume. Then you offer her
loving and worshipping the e flowers, light incense and
Divine Mother. The candles and serve dinner
process of manifestation to her. Finally you justsit
1s completed with the with her, talk with her,
form of Kali being pray to her, just be
invoked within. Hec PR in her presence.
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before him. He calls higher self, someas a
her out of himself, & .y creat  Goddess,
where she has just been others as the Shakti of
established, and now asks o M T N 55 rahman or as Brahman it-
her to move into the image. . self. She can even manifest
[tisnolongeranimage of stone. S S different personalities accord-
It is now alive with her ing to our needs, different
presence. Since she has come to us, we forms for different people. It doesn’t
treat her as we would the most honoured matter. The essence is the same—Mother.
guest. Mother is the one who- gave birth to us,
nurtured us, gave us love, looked after us

Most of the actual worship is treatingher and then set us free to lead our own lives.
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We can always turn to our Mother. She can-
not ignore the cries of her children.

I am thrilled with the idea of many
people getting together to participate in an
authentic puja to Mother Kali. I have been
doing puja to Kali for over 20 years. For 6
years I studied puja from various sources in
Calcutta. There are many interpretations of
the elements of puja. This, of course has been
my interpretation. Many give symbolic
explanations to the various parts of the puja,
especially the offerings. That has much
depth to it, but I prefer to forget the mental
approach of thinking about it all and take
the attitude of the child whose Mother has
fmally come home after a long absence—
atter so much yearning and with so much
love.

Many people look at the image of Kali
and cannot relate to her as a loving Mother
because of her fierce attributes. This is why,
even though she cannot be explained in
words, I feel compelled to share a little of
what I have been taught about her. Mother
Kali has her fierce side because she encom-
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passes everything—the whole of the
absolute and creation. Kali is also the most
loving and giving Mother. She encompasses
both what appears to us as good and bad.
Nothing is to be rejected as not part of God.
All that is in our lives is her manifestation.
When we accept everything as Mother it all
turns into pure bliss.

The essence of Kali is transformation.
Loving her transforms our lives. This love
changes our way of looking at everything.
Our perspective is shifted from looking
through the small ego picture to looking at
life according to Mother’s divine play. Her
love for us is so great that she has picked up
a sword and 1s fighting for us. She annihi-
lates our limitations. No one can remain
small when they have given themselves to
her. And then she proceeds to wipe out our
karma at a very rapid rate. In the process we
are given everything that we desire, so we
can turn around and give itback toher. Then
we can truly acknowledge her as our Mother
and want nothing more than to be taken up
on her lap again. O3

Madhusudana Saraswati on the Bhagavad-Gita

(Continued from page 807}

object of enjoyment to all beings. That he
makes oblations in the fire and performs
sacrifices s how he becomes such an
object to the gods. That he studies the
Vedas is how he becomes an object of
enjoyment to the rsis (sages). That he
makes offerings to the manes and desires
children is how he becomes such an
object to the manes. That he gives shelter
to man as well as food is how he becomes
an object of enjoyment to man. That he
gives fodder and water to the animals is
how he becomes such an object to them.
And that beasts and birds, and even the

ants, feed in his home is how he becomes
an object of enjoyment to these.

A knower of Brahman is excluded by the
word indriyaramal, one who derives
pleasure from the senses. Simce he derives
pleasure from the objects through the
organs, therefore, being eligible for rites and
yet not performing them, he acquires sin
only and livesindeed in vain, This is the idea

(to be contined)

3. 1hid., 1.4.16.



—— ——,————— e e L e T R . e B e e

o e e e e o e mm = A = W

syl P ——— S ———— P T T

Kali, the Black Goddess of Dakshineswar

The first time I felt like abandoning myself to the Divine Will was when I first saw
Ma Kali’s face in the inner sanctum of the Dakshineswar Kali Temple, Calcutta, India.
I was so awed that I forgot to ask her for anything, not even to straighten out my
problems. All I wanted was to let go of myself just like a child lets go of the string,
releasing the balloon to ascend toward the vast blue sky.

Today, I am wealthy. Ma Kali’s presence in my heart reversed, as it were, the
current of love within me. Previously, this current flowed from the outside in and
made me depend on favourable external influences. Now, it flows from the inside
out. When I stopped depending on people to love me and started listening to and
feeling the love in my own exciting heart, the current of love reversed.

If only people would become lovers rather than wanting to be beloveds, there
would be a lot less hurt and hatred in the world. It’s much easier to be a loverbecause
the ego gets less in the way. As a lover, I am more prone to love unconditionally,
without expectations. As a lover, | seek happiness more for my beloved than for
myself. It encourages me to be unselfish. In my case, unselfishness did not come over
night. I'm still working on it and have a long way to go.

il:‘ 3 |-|-

In general, surrendering to Kali means giving up the ego, but depending on which
Kali worshipper one talks to, one gets a slightly different point of view. I may long
to annihilate my ego but my friend Geeta Mellen may not think this is the goal.

T believe the purpose of creation is to love God, realize one’s identity with Kali
but retain the semblance of separation so she can be loved,” said Geeta. ‘It is Mother
who gave us this ego and desires in the first place. It’s up to her to take them away
or fulfil them. She gives so much, even the things that lead to pain. We asked for
them, and she gives them to let us grow. When you realize that everything is Kali,
the desires drop away and you just love her.’

My friend Jose Alvarado does not worry about the ego. ‘I never made a conscious
effort to bring God into my life,” said Jose. ‘God is doing everything. I am a Krishna
devotee and had no intention of worshipping Kali. It’s Sri Ramakrishna’s trick.
Somebody brought me an image of Kali, and I now worship her every day.’

'
'
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One thing all Kali worshippers I met have in common is a sense of fearlessness.
I don’t have to be afraid of anything for I worship the Mother who gives birth and
destroys all things created. So, whom or what to fear?

Ma Jaya Bhagavati, a vibrant spiritual teacher and humanitarian who founded
the Kashi Foundation, Sebastian, Florida, has turned Kal; worship into a most
practical application. Ma Jaya gives Kali to people afflicted with AIDS. She tells them,
‘I can’t cure vou, but I can teach you how to die fearlessly.’

Wy _ﬂ% -]
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Nobody can define Kali, the mystical black goddess. My book is just a blueprint,
an attempt to take people a littlc closer to the realm of Kali. After a talk on Kali in a
Berkeley bookshop, one person came to me and said, 'When you talk about Kali, you
talk about love whereas I and my group look at her as a militant, liberated woman.
She kills all the demons single-handedly. How do vou reconcile the two views?’

Pointing to the garland of skulls Mother Kali is wearing, I used an observation
Betty Lundsted, my publisher, made some time ago. When you look closely at the
skulls, you sec that they are all smiling. They are smiling because Ma Kali killed their
cgos. After they were liberated, only love remained.

The heart 1s such a small place. God and the ego cannot coexist there. If one is
there, the other has no room.

—From Kali, The Black Goddess of Duksliinestwar
By Elizabeth U. Harding, California
PPublished by Nicholas-Hays

Sitting cross-legged,

They should wish that all beings

Have firm and strong roots of goodness
And attain the state of immovability.
Cultivating concentratiion,

They should wish that all beings
Conquer their minds by concentration
Ultimately, with no remainder.

When practising contemplation

They should wish that all beings

See truth as it is

And be forever free of opposition and contention.

Buddlnsn:, Garland Sutra 11




Reflections on Consciousness

SWAMI

NITYASTHANANDA

Besides the objective side of our experience—involving matter, energy, tinte, space,
life, thougiit, emotion, ego, intellect, etc—there is another side we rarely take cognizance
of. That is thie inner subject or the witnessing agent, without which all this vast
knowledge vf the objective world could not have been there at all. When we turn inwards
to the subjective side of experience, we enter the realm of Consciousness. Through the
understanding of Consciousness lies the path to the understanding of our existence and

to all forms of diversity.

The author of this thoughtful article resides at the Ramakrishna Ashrama, Mysore.

Introduction

The concept of Consciousness is one of
the greatest contributions of ancient Indian
thought . to human knowledge. The
knowledge of this basic concept is impera-
tive to understand what true religion and
Ultimate Reality are. Understanding Con-
sciousness gives us the clue to know the
universal aspect and the unitary principle
underlying divergent religious views.

We observe many thingsin this universe
the reality of which impinges upon us. We
see many material objects composed of dif-
ferent elements. We see many living entities
throbbing with life and activity.  We
encounter different forms of energy such as
light, heat, etc. We observe different kinds of
objects which we distinguish, categorize
and classify. Not satistied with merely ob-
serving them with our naked eyes, we in-
vented highly sophisticated instruments
like the electron microscope with the help of
which we have examined the vast realm of
the micro-world. By scientificreasoning and
mathematical inference, we have dis-
covered the subatomic particles which are
the basic components of the material world.
We have also invented telescopes to go
beyond the horizon of our visible universe
and discovered the fantastic world of stars,
galaxies, nebulae, quasars, black-holes, etc.,

the vastness of which goes beyond the ken
of our imagination.

We also observe different events occur-
ring all around us, the sequence of which we
call time. There is also the infinite space in
which matter exists. Thereis the inner world
of thought which we can experience as the
object of knowledge. Then there is the world
of emotion which we can only experience,
but cannot visualize. There is a sense of ego

“whicheveryone of us feels, but which eludes

our understanding.

Thus, with our ordinary reasoning we
can understand the universe as being com-
posed of matter, energy, time, space, life,
thought, emotion, ego, intellect, etc. Is there
anything beyond?

All these fall under the objective side of
our experience. There is the other side of our
experience which we rarely take cognizance
of, and that is the inner subject or the wit-
nessing agent, without which all this vast
knowledge of the objective world could not
have been there at all. When we turn back
and focus our attention towards the inner
subjective side of experience, we enter the
realm of Consciousness.
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The Meaning of the word ‘Conscionsiess’

The word ‘Consciousness’ has different
shades of meaning. Sometimes we use this
word in the sense of seeing.or observing an
object, as for instance, we say ‘I am con-
scious of the book on the table.” Sometimes
we say that he has lost his consciousness,
only to mean that he has swooned. In
psychology, this word is used to indicate
different mental states, such as the con-
scious mind, the unconscious mind, etc. The
mental state that comes to our awareness is
called the conscious mind. All the mental
activities of thinking, imagining, feeling, etc.
which come within the purview of our
awareness are called conscious state of
mind. There is a vast region of the mind,
called unconscious, which is the repository
of impressions of the past experiences of life
unknown to us, but which influence our
conscious life.

In phllOSOphy Consciousness 1S
assoclated mainly with two aspects. When ]
say that ] am conscious of an object or a
thought, three things are involved: the sub-
ject, consciousness and the object. Tt is con-

sciousness that links the subject and the

object. Here consciousness is called jnana,
the subject and the object are respectively
called jnata and jueya. Consclousness is often
compared to the lamp which reveals the
object to the subject, which is considered to
be unconscious by some philosophers, the
Vaiseshikas. The word consciousness is also
used to mean the subject itself, and here we
are primarily concerned with this meaning
of the term.

In Sanskrit, the word Cit means con-
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sciousness. There is a similar and more com-
monly used word citfa which means mind
or mind stuff. The difference between these
two terms 1s important.

Perception 1s a Consciots Process

Now the question is, is it necessary to
regard consciousness as an entity separate
from the subject? If it is separate from the
subject it also becomes an object of
knowledge. Then we have to assume
another consciousness to reveal it. And
again to reveal this consciousness we have
to posit one more consciousness and this
goes onad mifinitumi. So to be consistent with
reason, we rather consider the subject itself
as a conscious activity, which does not
require any other consciousness to reveal
the objects. Now we are left with only two
entities: the subject which is consciousness,
and the object which is unconscious. It is

only CONSCIOUSNESS (sub;ect) that sees,
observes or rather becomes aware of other
objects, and not the unconscious object. A
chair cannot perceive or become aware of
the table. It is only the conscious being that
sees, observes and becomes aware of other
objects.

One may object to this by saying : Why
do you speak of consciousness? Rather say
that the eyes are observing the object or say
the brain centre corresponding to the eyes 1s
observing the object. The same thing can be
told of other sense organs too. Behaviourists
do not believe in the existence of mind or
consciousness, and for them everything 1s
psychological. Even thinking and emotions
are merely physical reactions to certain
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stimuli. The reflected light of the object falls
on the retina of the eye; and this stimulus is
carried to the brain centre through nerve
channels. Then perception occurs.

But perception is not so simple as this.
Hundreds and thousands of stimuli are car-
ried to the brain centre. But we perceive only
a few objects—those that we want to per-
ceive. Sometimes even when the stimulus is
carried to the brain, perception does not take
place. This indicates that the perceiving
agent 1s different from all these processes.
External senses and corresponding brain
centres are only instruments through which
the perceiving agent or the subject sees or
recognizes the objects. So this process is not
merely mechanical reactions to certain
stimuli, but a conscious process involving
selections, rejections, recognitions, etc. This
applies to all physical and mental activities
of the individual. Will Durant says, ’...we
are not helpless recipients and victims of
whatever stimuli may chance to impinge
upon our flesh; we are agents of selection.”

The World that we Observe is
a Creation of the Miud

Now we shall consider what these sense-
qualities such as colour, sound, etc., are. The
colour that wesee in the objectis actually not
there in the object, it belongs to light. When
light falls on the object, it absorbs certain
colours of the light and reflects a particular
colour which falls on the eye. This we recog-
nize as the colour of the object. Now, what
after all are the colours of light? They are
only certain frequencies in the vibrations of
the light. A change in the frequency leads to
a change in colour. So colour is nothing but
the mode of vibrations of light, and these
vibrations are converted into colours.
Where do these vibrations get converted
nto colours? Is it in the eyes or in the brain
centre? In neither of these, because at these

1. Will Durant, Pleasures of Philosophy, p. 64.
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stages also they remain as vibrations only. It
is in the mind, which recognizes these vibra-
tions as different colours.

The same thing is the case with sound. It
1s not the object that produces the sound, it
is not the musical instruments that produce
music. They only vibrate and that vibration
is carried through some medium to the ears.
And in the ears also some vibrations are
produced, which are later recognized as
sound. This explanation applies to other .

sense-qualities also.

Therefore, strictly speaking, it is the
mind which creates the sense-qualities.
Apart from the sense-qualities we have no
knowledge of the external world. So the
world that we observe is the creation of the
mind.

How Hie Individual Consciousness is
Differcut from the Body and Miud

We see so many activities that are going
on in ourselves. There are mental activities
of creation out of sense data, there are emo-
tional activities of loving, hating, enjoying,
etc., there are activities of the senses and
activities of different parts of the body.
There must be a coordinating but unchang-
ing factor behind all these activities. Other-
wise, there cannot be self-identity in us.
There is a single agent, a centre of per-
sonality in every one of us who owns all
these activities, whom we call kartr (agent),
blhoktr (experiencer), etc. We can call this
centre of personality ego, or individual con-
sciousness or subject as told earlier. Kerio-
panishad says, ‘It is the ear of ear, the mind

of mind, the eye of eye, and the life of
life’ (1.2).

We have seen that there is a conscious
subject which perceives the object. As we all
know, this body also is perceived as an
object, which indicates that the subject is
different from the body. We have also seen
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that the objects that we observe are only
mental constructions. Thus, we observe the
objects only as mental abstractions, and that
which observes, the conscious subject, must
be difterent from them. So we can come to
the conclusion that the subject or the in-
dividual consciousness is different from the
body and the mind.

We shall consider this point from
another perspective. Every one of us wants
freedom, even though the conception of
freedom may differ from person to person.
What do we actually mean by freedom?
Freedom is a state in which a person is not
under the pressure or control of any other
person or object or force outside himself.
What is meant by ‘outside himself’? We
generally mean outside the body. When I
say ‘outside me’, I generally mean ‘outside
thebody’. But whenI reflect onmyself, I find
that my body is outside me, because I can
control my body at will. That which is con-
trolled must be different from the controller.
If I go still deeper, I find that the mental

processes and emotions are also outside me.

However much I many be controlled by
them, I know that I can definitely exercise
control over them. Even if it is admitted that
I am controlled by them, I must be different
from them. So this 'I’, the subject, is different
from the body-mind complex.

Consciousness is Universal

Now we shall consider one more point.
This subject or the individual consciousness
cannot really be individual, for if it is
individual it is finite or limited. If it is
limited, it is as good as any other object of
knowledge. But we have seen that con-
sciousness is the eternal subject; it can never
be an object of knowledge. We cannot im-
agine consciousness as broken spatially or
temporally—there are no bits of conscious-
ness. If there are several consciousnesses,
one consciousness would become the object
of knowledge to the other consciousness.
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But consciousness can never be an object of
knowledge (ct. Brhadaranyaka-Upanisad,
4.5.15). So consciousness must be universal.

Let us consider this from yet another
standpoint. The subtler the object, the
greater is pervasion. A gross material object
is less pervasive. A solid object cannot per-
vade outside its limit. A liquid can be more
pervasive unless it is limited by vessels, etc.
A gaseous object is still more pervasive than
other objects. It we proceed like this, we find
that the electro-magnetic energies have got
greater pervasiveness thanall otherenergies
and objects, by virtue of their capacity to
penetrate even solid objects. If we apply this
logic to consciousness, we find that it is all-
pervasive since it 1s the subtlest of all. So we
have to consider consciousness as universal
and infinite, ruling out the possibility of
positing any other ultimate reality apart
from consciousness, since there cannot be
more than one infinite.

Sat-Cit-Ananda

Just as consciousness is the source of all
knowledge, it is also the source of all exist-
ence in this universe. As it is water that gives
reality to the waves of the ocean, so also it is
consciousness that gives reality to the exter-
nal world, that is to say, it is the basis of all
existence, nay, it is existence itself. This
aspect of consciousness indicates existence
and is termed as Saf in Sanskrit.

Consciousness is also said to be the
source of all happiness that we experience in
this world. Here a question may arise as to
how ordinary happiness is derived from
consciousness. The happiness as we know is
a state of mind. It springs from within as a
reaction to the things or events outside, that
1s to say, happiness 1s not in the objects
themselves. So, the external objects only
stimulate the inner joy. Smmilarly, misery is
a negative reaction to the external objects
and events. Now let us examine what it is
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that makes the mind within us happy or
miserable? It is the reflection of inner con-
sciousness that js perceived.as happiness (cf.
Brhadaranyaka-Upanisad, 4.3.32). This source
of happiness is a subtler, higher and purer
form of happiness than any other, it is the
bliss or Ananda which is not conditioned by
external objects. It is inseparably associated
with consciousness and existence as dis-
cussed earlier. Therefore the state beyond
happiness is objectless enjoyment, uncondi-
tioned by any other reflector. Hence the
ultimate reality is described as Saf-cit-
ananda, that i1s, Existence, Consciousness
and Bliss.
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form itself. When water rises in the form of
waves it remains as water itself. Similarly
the universal Consciousness remains as
such in spite of being manifest as the visible
universe. In the ocean there are huge waves,
small ones and bubbles too. But all are water
only. Similarly, in this ocean of conscious-
ness there are huge and powerful waves
such as Rama, Krishna, Buddha, Jesus
Christ, Mohammed, and other great divine
personalities.

Thus, consciousness is at the back of
every phenomenon, whether physical, men-
tal or spiritual. It appears as the gross
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Consciousness and the Phenomenal World

There is one universal consciousness at
the back of every mental and physical
phenomenon. It can be compared to an
infinite ocean with innumerable waves. All
phenomenon of this universe—man,
animal, material objects, mental and physi-
cal energies——are like different waves in the
ocean. They are all different kinds of
manifestations of one universal conscious-
ness. The Chandogya-Upanisad says, ‘In
words or speech alone the modification
originates and exists. In reality there is no
such thing as modification. It is merely a
name and the clay alone is real.”

The clay can be moulded into different
objects having different forms and names.
Apart from this clay these forms and names
have no existence. Whatever may be the
variations in shape, there is nothing else but
the clay. When different objects are made of
clay, the clay does not lose its essential
nature, its clayness, and it does not trans-

material objects to the physical senses; it is
seen as the different forms of energies
through sophisticated instruments; it is per-
ceived as mental modifications through
introspection; it is experienced as divine
manifestation through spiritual insight; and
when all seeing and perceiving stops, it
remains by itself (Yoga-Siitras, 1.3.).

Consciousness is the totality beyond
space-time-—what may in sense be the
real ‘I". We have come to know that con-
sciousness and energy are one; that all
Space-time is constructed by conscious-
ness; that our normal perception of
reality is a composite of an indefinite
number of universes in which we coexist;
and that what we perceive as ourselves
is only the localized prc;jection of the
totality of our true selves.< (J

2. BobToban, 'Forward’, Space-Timeand Beyond.



Convecation Hymn

Text by Erik Johns / Music by John Schlenck
This was composed specially for Convocation of Global Religions, Queens College,
New York, 9-10 July 1994, organized by the Vedanta Society of New York as a part of
its Centenary Celebrations.

1. Down time’s dim passage we descend,
With earth our mother, sky our friend,
Diverse in language, faith and art—
Conceived as one but grown apart.

Refrain: A voice within, begin to heatr,
Echoing trom ages past,
Quelling ignorance and fear,
Bringing peace to us at last.

2. But holding fast to what we know,
We do not hear, we do not grow,
We do not see another’s side,
Like slaves locked in a world of pride.

Refrain: A voice within, begin to hear,
Echoing from ages past,
Quelling ignorance and fear,
Bringing peace to us at last.

3. Then be not slaves! We'll find that peace
Where harsh intolerance will cease,
Where sisters, brothers, humankind
Will come to love the gift they find.

Refrain: A voice within, begin to hear,
Echoing from ages past,
Quelling ignorance and fear,
Bringing peace to us at last.

4. Diversity, this gittis ours—
A garden filled with many flowers,
Each with its fragrance, each unique:
This is the world that we must seek.

Refrain: A voice within, begin to hear,
Echoing from ages past,
Quelling ignorance and fear,
Bringing peace to us at last.



The UN: Retrospection over its Fiftieth Year

DR. ANIL BARAN RAY

As a world body founded on October 24, 1945, the United Nations stepped into its
fiftieth year in 1995. The fifticth year of an international organization like the LN is an.
occaston not only for celebration over its achievements to date but also for serious
retrospection over the shortcomings which have long plagued the Organization.

Dr. Aml Baran Ray, Professor of Political Science, Burdwan University discusses

this subject in a thought-provoking article.

Power Play

When the UN was founded high hopes
were entertained of the Security Council as
the executive organ of the UN with primary
responsibility for the maintenance of inter-
national peace and security. The numerous
conilicts thathave taken place over the years
in different parts of the world show that the
Security Council, with some exceptions, has
not been an outstanding success in keeping
peace in the world. The reasons are to be
found as much in the archaic structure of the
Security Council as in the attitudes of the
members of the executive organ.

It is observed that sometimes when two
weak countries take their dispute to the
Security Council both get crushed, but when
the disputing states themselves are mem-
bers of the Security Council or have the
‘backing” of one or more members of the
Security Council, it is the UN itself which
gets crushed. Such an observation, made, no
doubt, half in jest, is realistic all the same in
terms of pointing out that what matters in
the Security Council is power play and that
impartiality and justice often have to take a
back seat there in the face of an unbridled or
no-holds-barred power play of its members.

‘The need for serious retrospection over
the extent of displacement of the Security
Council from its Charter-appointed role as
the guardian of international peace and

security cannot be over-emphasized. An
mmtensive study of the resolutions of the
Security Council on the ‘conflict” issues and
the reasons for actions taken, half-taken or
not-taken towards the implementation of
these resolutions should tell us the truth
about the extent to which the Security Coun-
cil has deviated from its role.

If such a study conclusively proves that
the Security Council has indeed strayed
very far away from its. Charter-appointed
role of keeping peace in the world, then that
will strengthen the case for shifting the
Centre of decision-making from the Security
Council to the General Assembly, by a
suitable revision of the Charter, which is a
time-consuming process but necessary all
the same-in the interest of international
peace and security.

Costs of Peace-keeping.

Serious reservations have also been
expressed in certain quarters as to the cost-
etfectiveness of UN peace-keeping opera-
tions in various parts of the world. Whether
such operation are. really depleting the
budget of the UN and whether, and to what
extent, these, while undertaken in the name
of the UN, actually subserve the interests
only of certain States, especially of the
Western hemisphere, 1s something which
should be seriously examined with a view
to suggesting curative measures in this
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regard. A cost-benefit analysis should also
include in its ambit the potential benefits
and dangers of a peace-making role [in the
sense of preventive actions (including
deployment of UN forces), i.e., not allowing
potential conflicts to develop into full-
fledged conflicts or wars] for the United
Nations in future.

Need for Inclusiveness

A certain amount of politics of power
and interests is bound to be there in any
forum, especially in an international one.
But that should not make the States unable
to see beyond the tip of their nose. After all,
in spite of their egoism, they should realize
that their long-term interests lie in making
the UN work, and that they could make it
work only by turning it into a genuinely
impartial and just body in a strife-torn and
conflict-ridden world. The UN represents a
whole system of constituent parts and it is in
the long-term interests of the constituent
parts themselves—especially of the more
powerful and the more developed con-
stituents—to take along the others and thus
contribute towards the viability of the
whole.

The time has finally come for all mem-
ber-states to see that their egoistic short-
term policy interests, which bring them
some gam in the short run at the cost of
others, foster at the same time division,
hampering in the long run the interest of the
~whole system which subsumes them as
much as the others. They must therefore
look beyond the immediate and realize that
their ultimate interest lies not in exclusive-
ness but in inclusiveness, i.e., in the
co-prosperity and development of all. A
change i attitude and perspective of the
member-states,  particularly  of  the
developed and powerful states, is the first
requisite towards turning the UN into an
impartial and just world-body.
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Need for Demaocratization

The change in perspectiveshould facilitate
the change in the structure of the world
body. A beginning should be made with the
Security Council. That in the changed con-
ditions of the world today the Security
Council in its present form looks archaic is a
fact which has been acknowledged by
Boutro -Boutros-Ghali, the UN Secretary
General, himself. He has spoken of the need
for enlarging the executive organ of the
world body by the addition of countries
such as Germany, Japan, India, Brazil and
Nigeria to permanent membership in the
Security Council. Such a step, to be effected
through a revision of the Charter, will make
the Security Council truly representative of
all the continents as well as the developed
and developing parts of the world.

The other step towards the democratiza-
tion .of the world organization will involve
the abolition of the veto power of the per-
manent members of the Security Council.
This step, too, to be effected through an
amendment of the Charter, will go a long
way towards curing the Security Council of
domination by a section of the membership
and thus give theleading executive organ of

the UN a truly democratic and egalitarian
look.

Conclusion

There must be other ideas as well on
re-orienting and reforming the United
Nations. They must be thought out and put
forward by all right thinking people of the
world. There is nothing more important
than good ideas. it is for the thinking people
to generate such ideas and for the statesmen
to put these to work in effecting the perspec-
tival and structural changes in the UN. More
than anything else celebrations over the fif-
tieth year of the UN should generate
enthusiasm along this line. O



Vivekananda and the Art of Memory

PROF. M.

RAM MURTY

The human problem is one of memory. We have forgotten our divine nature. All the
great Indian teachers have declared that the revival of the memory of our divinity is the
paramoustt goal. This is the highest, spiritual aspect of memory. Memory in.its more
common, mundane aspect is also an important: human faculty. Dr. M. Ram Murty,
FRSC, Professor of Mathematics, McGill University, Montreal, Canada, deals with
different dimensions of memory in this interesting survey which he contributed on the

occasion of PB’s entry into its 100th year.

Swami Vivekananda and Sri Ramakrishna:
Their Extraordinary Memories

Memory 1s a faculty, and as such it is
neither good nor bad. Every action‘that we
do, and every thought that we think, leaves
an indelible trail of memory. Whether we
remember ornot, the contents are recorded
and affect our daily life. Therefore; an
awareness of this faculty and its method of
operation is vital for'a meaningful life.
Properly employed, it leads us to enlighten-
ment; abused or misused, it can torment us.
So we must learn to use it properly, to
strengthen it for our own improvement.

In studying the life of Vivekananda, we
come across many examples of his amazing
faculty of memory.

In Reminiscences of Swami Vivekananda,
Haripada Mitra relates the following story:

One day, in the course of a talk, Swamiji
quoted - verbatim  some two- or -three
pages from Pickwick Papers. 1 wondered
at this, not understanding how a san-
nyasin could get by heart $o much from
a secular book. I thought that he must
have read it quite a number of times
before he took orders. When questioned,
hesaid, ‘I read it twice—once when I was
in school, and again some five or six
monthsback.” "Then how do you remem-

ber,” l asked in wonder, "and why can we
not remember thus?”-‘One has to read
with full attention,” he explained, ‘and
one must not fritter away the energy one
draws from food.’

Another day, Swamiji was reading a
book all by himself, reclining in his bed.
I was in another room. Suddenly, he
laughed so aloud that I thought that
there must be some occasion for such
laughter, and:so I advanced to his door
to find that nothing special had hap-
pened. He continued to read as before. 1
stood there for some fifteen minutes:; still
he did not notice me. His mind was all
riveted on the book. Later on, he noticed
me and asked me to walk in. When he
heard that I had been standing there for
a pretty long time, he said, “Whatever
one has to do, one must apply to it one’s
whole attention and energy for the time
being. Pavhari Baba of Gazipur would
clean his brass water vessel with the
same undivided attention as he used in
his meditation, japa, worship and study.
He cleaned it so d111gently that it shone

like gold.’

In Meerut, Swami Akhandananda, a
brother disciple, used to bring books from
the local library for Vivekananda. One day,
the Swami asked him to bring the works of
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Sir John Lubbock. Accordingly, Akhand-
ananda broughtthem, one volume each day.
The Swami would finish a volume in a day
and return it the next day. The librarian
argued with Akhandananda that the Swami
had surely returned the volumes without
reading them and remarked that the latter
was only making a show of reading them.
Hearing of this, the Swami himself went to
the librartan and said, ‘Sir, I have mastered
all these volumes. If you have any doubt,
you may put any question to me about
them.” The Hhbrarian then examined the
monk, and by doing so became fully satis-
fied. Great was his astonishment. Later,
Akhandananda asked Swamiji how he
could do it. The Swami replied, ‘I never read
a book word by word. I read sentence by
sentence, sometimes paragraph by para-
graph, in a sort of kaleidoscopic form.’

The Swami’s prodigious memory was
demonstrated even in his youth. In college,
for instance, he would finish a big book such
as Green’s History of the English People in just
one night, keeping awake by drinking
strong tea or cotfee.

Shortly before the end of his life, he fell
ill. During his convalescence, he had begun
reading the newly published edition of the
FEncyclepedia  Brittanica.  His  disciple,
Saratchandra Chakravarty, seeing one day
these twenty five large volumes, remarked,
It 1s difficult to master the contents of so
many volumes in one life.” He did not know
at the time that the Swami had already
finished ten volumes and was reading the
eleventh. “‘What do you mean?’ said the
Swami. ‘Ask me whatever you like from
these ten volumes and I can tell you allabout
it.” The disciple, out of curiosity, brought
down the volumes and started asking him
questions on abstruse topics. Not only did
the Swami answer these questions, display-
ing a vast amount of even technical
knowledge, but in many instances he
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quoted the very language of the books! The
disciple was astounded at the extraordinary
grasp and memory of his guru and
exclaimed, “This is beyvond the power of
man.” The Swami then toid him there was
nothing miraculous about it. ‘If one
observed the strictest Brahmacharya, one
could retain and repeat exactly what one
had heard or read but once, even if years
ago.’

Brahmacharya refers to the life of con-
tinence and intense study, with a mind free
from all mental distractions. The concept of

a ‘Bachelor’s degree’ is derived from this
idea.

Another encounter of a similar nature
occurred with the German scholar, Profes-
sor Paul Deussen. When the Swami was
looking into a book of poetry, the Professor,
wanting to draw him into a conversation
spoke to him, but received no response;
Swamiji continued to turn the pages. Later
on, when he came to know of it, the Swami
apologized, explaining to the Professor that
he had been so absorbed in the reading that
he had heard nothing. The Swami’s mind
was always as focussed as a steady laser
beam on the matter at hand. Deussen'was at
first incredulous, but was later astounded
when the Swami recited what he had been
reading.

In the life of Sri Ramakrishna too we see
this phenomenal manifestation of memory.
As a child, Ramakrishna used to recite in the
fields and pastures of Kamarpukur, the
songs and stories of the epics Ramayana and
the Mahabharata, having listened to them
just once. After attending a drama of three
hours duration, he could repeat the entire
drama from memory, and re-enact it for
those who could not attend it.

A direct disciple, Swami Saradananda,
compared the Master (5ri Ramakrishna) and
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Swami Vivekananda in the following way:

He (Sri Ramakrishna) was a srutidhara of
the first order—he could remember any-
thing he heard but once. Swamiji was one
of the second order. He had to read or
hear anything twice and only then could
he remember it....These people have
great control over their mind. Whatever
they concentrate on gets stuck in their
minds at once. It requires great powers
of concentration. Whatever they say or
hear, they remember for years.... What's
the difference between a srutidhara and
an ordinary person? A srutidhara can
focus all the powers of one’s mind to a
point, whereas the mental forces of an
ordinary person are scattered and the
individual does not have the power to
focus them on one thing. The mind is
perhaps divided among many things. It
is almost impossible to concentrate such
a mind. The Master would compare the
mind to a packet of mustard seeds. If the
packet is once untied the seeds get scat-
tered in all directions. How difficult it is
to collect them again. Some perhaps are
lost forever.

Other Examples from History

I belicve there have been many such
srutidharas in history. For instance, Shankara
in the etghth century, was considered one.
His disciple, Padmapada, wrote a large
commentary on the Brahmia-Sutra-Bhashya
and gave it to one of his uncles to read. The
uncle, who was extremely jealous of his
nephew’s erudition, burnt it. There were no
xerox machines in those days, so- Padma-
pada, extremely dejected, reported the sad
news to Shankara, who assured him that
there was no need to worry. Padmapada
had read the manuscript to him at one time,
so Shankara was able to dictate it to him
from memory. Padmapada then transcribed
it. Many such episodes are scattered
throughout history. Saint Thomas Aquinas
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was reputed to have a powerful memory of
this type. The Roman philosopher Seneca
(55 BC—AD 37) was said to be able to repéat
long passages of speeches he had heard only
once many years before. He would impress
his students by asking each member of the
class of two hundred to recite a line of poetry
and then he would recite all the lines they
had. quoted, in reverse order—from last to
the first. Saint Augustine, in his Confessions,
writes of his admiration for a friend who
could recite the complete works of Virgil,
backwards. More recently, Mahatma
Gandhi writes in hus Experiments with Truth
of one Raychandbhai who performed
similar feats of memory.

Mahendra Nath Gupta, M., the author of
The Gospel of Sri Ramakrishna, tells us how he
trained his memory through diary writing
from the age of 14 while he was still in High
School. He would be meticulous in his
recording of the conversations. Later, when-
ever he met Sri Ramakrishna, he would go
home and meditate on his conversations
and record precisely what he had heard.
Today we are all indebted to him for his
labour of love.

The Ancient Art of Menory
The famous mathematician, Norbert
Wiener, used to say, "'What we don’t use, we
lose.” After the advent of the printed page,
the ancient art of memory was not practised
widely. And so now we have lost it. In the
ancient days of Greece, Socrates perceived

this danger and fingered the invention of

writing as the culprit. "This discovery,’
warned Socrates,

will create forgetfulness in the learner’s
souls, because they will not use their
memories; they will trust to the external
written characters and not remember of
themselves ... and you gtve your dis-
ciples not truth, but only a semblance of
truth; they will be hearers of many things
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and will have learned nothing; they will
appear to be omniscientand will geteral-
ly know nothing; they will be tiresome
company, having the show of wisdom
without the reality.

Of course, if it weren’t for writing, these
words of Socrates would net have survived
till today, and I would not now be standing
before you to relate some.of the great
thoughts of the past. Through writing, we
inherit a legacy, and the study of the past is
really a form of enlightenment. Everything

seems to have a dual use. We canjustas well

blame the loss of abiity to think on
television, or the new technological age.
However, it is really the use we make of
these devices that determines their contribu-
tion to the growth or decay of society.

In the ancient world, however, memory
ruled daily life. It was through the power of
memory that knowledge was transmitted
from generation to -generation. Everyone
needed this faculty; thus, if we look back
into the ancient schools, we find that the art
of memory was taught in a deliberate man-
ner. In India, the Vedas were memorized
and preserved for centuries before they
were written down. Their poetic rhythm
made it easier to commit them to memory.
The same was frue -of the giant epics, the
Ramayana and the Mahablharata. In Greece,
students memorized Homer’s epics, the [liad
and the Odyssey.

The Laws of Memary
It i1s well known that we use only 10% of
our inherited capacity for memory. We
waste the other 90% by violating the laws of
memory. What are these laws?

They are, the law of impression, the law
of repetition and the law of association. The
first rule is to get a deep, vivid, and lasting
impression of the ideas we want to remem-
ber. This is done through interest-and atten-
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tion. If the mind holds on to an idea, it is a
remarkable psychological law that interest
and eventually love slowly manifest them-
selves. Swami Vivekananda writes, ‘Every-
body’s mind becomes concentrated at times.
We all conecentrate upon those things we
love and we love those things upon which
we concentrate our minds.”

Five minutes of even vivid and energetic

concentration produces greater results than

days of moaning about in a mental haze.
Thomas Edison found thatnone of his thirty

assistants ever noticed a cherry tree that
grew on the grounds of his factory in Metro

Park, New Jersey. He wrote, "The average
person’s brain does not observe a
thousandth part of what the eye observes. It
is almost incredible how poor our powers of
observation are.” It is indeed a question of
training or habit. In Harry Houdini’s biog-
raphy, we find how he trained himself to
have a photographic memory by looking at
the contents of a room and trying to instant-
ly recall all of the objects i it.

Abraham Lincoln complained that he
did not have a good memory. So to rectity it,
he would read aloud everything he wanted
to remember. He explained, "'When I read
aloud, two senses catch the idea: first, I see
what | read; second, 1 hear it and therefore
remember it better.’” ‘My mind,” he con-
tinued, ‘is like a piece of steel. Very hard to
scratch anything on it, but almost impos-
sible, after you get it there, to rub it out.’

Mark Twain developed a visual system
of memory so.that he could speak without
notes. His idea was to associate a visual
image with each point he wanted to make
and then to remember the sequeice -of
images. For instance, he would associate an
image with each number: sun is associated
with one, a zoo with two, a tree with three;
a door with four and so on. The first point in
the talk would then be changed to an image
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and that image would then be superim-
posed on the sun. The second point would
be translated into an image and superim-
posed on a zoo and so on. For instance, if you
were committing this talk to such visual
memory, one could associate the six stories
Ibegan with tosix visualimages. This ability
is in itself a new art to be cultivated and
practised. As one does so, one finds that the
power of associating images with ideas and
pigeonholing them increases.

The origin of this technique is very
ancient. The old texts speak of the ‘inner
cathedrals of memory.” They describe the
architectural approach of impinging ideas
in the consciousness. For instance, students
were advised to look at buildings and
architecture very carefully, to take a walking
tour of all its chambers. When a sequence of
ideas was to be remembered, the ideas were
to be changed into images and placed in
each chamber in the sequence of the pre-
meditated walking tour. It was suggested
that the more ridiculous the image, the
easier it was to remember.

‘Our mind is essentially an associating
machine,” writes Wilham James. ‘An edu-
cated memory depends upon an organized
system of associations ... The secret of a
good memory is thus the secret of forming
diverse and multiple associations with
every fact we care to retain.” The knowledge
that is used tends to stick. Usage is the
method Lo retain ideas or make new ideas
enter our brain and energize it.

Ramakrishna’s mind must have been
one magnificent constellation of associa-
tions. Any idea or suggestion transported
his mind to the highest state. At the zoo, for
instance, the sight of a lion suggested to him
Mother Durga, or the Divine Mother, and at
once he was absorbed in samadhi. Someone
casually closed an umbrella, that suggested
to him the gathering of the rays of the mind,
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and again he was absorbed in samadhi. The
quality of our life depends largely upon the
kinds of associations we make.

Vivekananda says,

Every new thought that we have must
make, as it were, a new channel through
the brain, and that explains the tremen-
dous conservatism af human nature.
Human nature likes to run through the
ruts that are already there, because it 1s
easy....Each thought that we have makes
a path in the brain and this path would
close up, but for the grey matter which
comes and makes a lining to keep it
separate. If there were no grey matter,
there would be no memory, because
memory means going over these old
paths, retracing a thought, as it were.

We can utilize these three laws: impres-
sion, repetition and association with great
effect. I have in my own life. But these laws
and techniques do not explain the
phenomenal nature of the memories of
srutidharas.

In our case, we observe objects and 1deas
through layers of past impressions and
prejudices. We have to repeat and reiterate
these ideas to make them stay in our minds
because the clouds of pre-conceived notions
and impressions keep interfering with our
experience. Truly, we never experience the
world. We only expericnce our opinion of it.
In the casc of the srutidhara, there are virtual-
ly no such prejudices or pre-conceived
notions. In such a pure mind, the rays of
consciousness illumine the ideas directly.

This view is supported by DSwami
Vimalananda, who recollects his first meet-
ing with Vivekananda:

I had always thought that Swamijl’s
gigantic intellect was the result of his
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highly elevated life of purity. Greater
acquaintance with him was making my
belief stronger till one day, his own
words made it a settled conviction with
nie. It was a memorable evening in my
life which shall neverbe effaced from my
mind, when a question from one of his
would-be disciples brought forth an
exhaustive and stirring discourse on
brahmacharya. In the course of the talk
he was explaining to us the incalculable
value of purity in religious life, how to
practice it, how religious fervour, sud-
denly aroused by working on the emo-
tional side of man to the utter neglect of
the moral and intellectual, is apt to
produce great reaction... Then at last
when he came to talk of the infinite
powers of strict mental purity and how
the animal propensity is converted into
spiritual might, he warmed up to such a
high pitch of earnestness that it seemed
as if the transparent soul within was
flowing out in torrents through his lips,
bathing its hearers with its heavenly
waters. The picture that was being
drawnby his words in our minds saw its
own prototype in the figure that stood
betore us. And 1 leave it to you,
gentlemen, to imagine the effect of these
concluding words of the discourse upon
us: ‘My Master had told me that if I could
attain to the perfect state of purity I had
just described, 1 will have spiritual
insight. T ventured to stand before the
world only when1had been satisfied that
T had attained to it. I earnestly appeal to
you, my boys, to keep this ideal with
adamantine firmness. Pray, do not be
unworthy of me.” On another occasion
too | heard him speak of his spiritual
insight which could at once see the end
of a thing hidden in the womb of futurity,
of which the beginning is only made. I
must not be understood to mean that
intellectual brightness is always a sign of
spirituality. A man may have a great
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intellect without being in the least
spiritual. On the other hand a person
may be spiritual without having the
mind stored with information, vast and
varied or without the power to put the

- words into logical form. But truth will
flash in that mind of itself...Swami
Vivekananda combined in him spiritual
mmsight with an intellect of the highest
order. Truth came to him by intuttion.
but he would press his intellect into ser-
vice by giving it logical form and making
itconvincing by arich supply of facts and
analogies stored in his brain.

~The Role of Memory int Daily Life

- 50 what is memory? It is the faculty for
retaining an tdea or image in the mind and
not allowing it to slip away from our con-
sciousness. Memory 1s related to the ability
to make images and is a fundamental
quality of the human mind. It is that which
distinguishes the human being from the
animal kingdom.

Swami Vivekananda writes:

When we see a thing, the particles of the
brain fall into certain position like the
mosatcs of a kaleidoscope. Memory con-
sists in getting back this combinationand
the same setting of the particles of the
brain. The stronger the will, the greater
will be the success in resetting these par-
ticles of the brain.

There are several implications of the con-
cept of memory. First, memory implies the

past and so suggests the future. Foresight is

the counterpart of memory. Pascal wrote,
‘To foresee is to rule.” Second, memory
implies the control of the present. It implies
the power of viveka or discernment, the
ability to make decistons based largely on
our experiences of the past. Third, memory
implies attention and interest. There is no
such thing as a bad memory but only one
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which lacks the faculty of attention and in-
terest, because all of us remember some
things very well. If we analyse the reason,
we find that it is because we have paid a lot
of attention and interest, and through the
law of repetition, we have reinforced the
images.

Memory can be conscious or uncon-
scious, voluntary or involuntary. Every-
thing that happens to us is recorded. Under
hypnosis, people have remembered many
things which they cannot consciously recall.
It is therefore the faculty of recall that is in
need of development. But here again, total
recall 1s not what is desirable. In fact, many
times it is the art of forgetting that we need
rather than the art of memory.

When Simonides wanted to teach the art
of memory to the Athenian statesman,
Themastocles, the latter cried out, “Teach me
not the art of remembering, but the art of
forgetting, for I remember things 1 do not
wish to remember, and I cannot forget
things I wish to forget.”’

Swami Vivekananda elaborates on this
universal problem:

The danger of concenfrating the mind
Lipon an object and then being unable to
detach it at will...causes great suffering.
Almost all our suffering is caused by our
not having the power of detachment. We
muist learn not only to attach the mind to
~one thing exclusively, but also to detach
it at a moment’s notice and place it on
something else. These two should be
developed together. This is the sys-
tematic development of the mind. To me
the very essence of education is con-
centration of mind, not the collecting of
facts. If | had to do my education over
again and had any voice in the matter, I
would not study facts at all. I would
practise concentration and detachment.

Vivekananda and the Art of Memory

843

The danger to the human condition is
that since impressions are all recorded, they
work unconsciously. As we are not aware of
them, we are not aware of their operation in
the undercurrents of our mind and often
wonder why we do certain things, why we
react to certain people the way we do.
Swami Vivekananda said,

Every thought that we think leaves such
an impression on the mind-stuff, and
even when such impressions are not
obvious on the surface, they are suffi-
ciently strong to work beneath the sur-
tace, subconsciously...Thisis really what
is meant by character.. If good impres-
sions prevail, the character becomes
good; if bad, it becomes bad. If a man
continuously hears bad words, thinks
bad thoughts, does bad actions, his mind
will be full of bad impressions and they
will influence his thought and work
without his being conscious of the fact.

S0 we must be conscious of what lies sub-
merged. As nature undulates with mathe-
matical periodicity, so also do our thought.

We must therefore learn to synthesize
our experiences and learn from the past.
Any experience, whether it is good or bad,
has a lesson m it for us. If we extract the
lesson and learn to remember it, the
experience ceases to be good or bad but
rather instructive. These thoughts and
impressions move like waves. When we can
watch them dispassionately we find a
maturity of mind emerging. To the extent
that we have been able to synthesize the past
and learn from our mistakes, to that extent
we are able to control the present and hence
our future.

In the teachings of the Holy Mother, we
find the following instructions concerning
this. She ad vises that at the end of each day,
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wemustexamine ourselves and see what we
have done; whether we have done anything
wrong. If so, we must imagine that in a
future event of a similar kind, we will act
ditterently. We must visualize ourselves in
this light, because on a future occasion, the
mimd will draw on the stored images. We
cannot erase the contents in the book of
experience, but we can add the appendix of
wisdom.

In this regard, the Holy Mother said,

The mind is everything, It is in the mind
alone that one feels pure or impure. A
man first makes his own mind guilty and
then sees another’s fault. Can you injure
anybody by enumerating their faults?
Youonly injure yourself. If a person does
even a trifle for me, | try to remember
even that.

What js being alluded to here is a fun-
damental Jaw of the human mind: the law of
assoclation. Themind is like amagnet which
attracts to itself all the thoughts and images
associated with the thought held in the
mind. 50 in recalling evil, we invite misery.
In recalling good, we invite the good, holy,
uplifting thoughts to enter our mind and
energize our being. Based on this fun-
damental law, meditation is prescribed by
all saints and sages across the centuries as
the most effective way to deal with the
world and ourselves.
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The concept of a mantra combines all
three laws of memory to focus the mind. By
continuously repeating an idea and con-
templating its meaning, we let no other
thought intrude so that all ideas associated
with it converge into our mind and make it
luminous. Contemplating beauty, we
become beautiful. Contemplating Truth, we
become truthful. Contemplating strength,
we become strong. So we are not after the
superhuman power of the supercomputer
which can remember everything and any-
thing. We want to remember that which is

edifying, unifying and uplifting, both to

ourselves and to others. In this way, our
vision becomes cosmic. |

Indeed, even on the battlefield of Kurtu-
kshetra, Sri Krishna implored Arjuna to
remember—his duty, his real nature and the
mterdependence of existence. At the end of
the Gita, Arjuna sings,

Nasto mohal swirtir labdha
bvatprasadan mayi’cyuta,

Sthito’smu gatasarndelal
karisye vacanan tava.

Destroyed is my delusion, L have regained
my  memory through your grace, my
doubtsare dispelled, I will carry out your
command.

Let us remember our goal' Let us remeniber
our divinity! (3

Each man is a microcosm of the universe. Your body is made of all the elements
of the world. Nature supplied all the elements that make your body, which means
that the universe made you by donating itself. If nature demanded that you refund

II “everything that nature loaned you, would there I anything left of yQu'? You can feel

that the universe gave you birthand made you, so nature is your first parent. Do you
feel good that you are a microcosm of the universe? All the univeral formula can be
found in you. You could accurately say that you are a small walking universe that
can move, whereas the cosmic universe is stationary.

Unification Clhurch, Sun Myung Moon, 9-30-79
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One of 5ri Ramakrishna’s disciples and a brother-disciple of Swami Vivekananda
(Swamiji), Swami Akhandananda would become transformed when speaking of
Swarniji. An indescribable serene light would glow on his face. However, the great
Swami’s passing away affected him deeply. He felt a great void in his heart and lost
alt his enthusiasm for work. Again and again his mind would dwell on memories of
his beloved brother-disciple. Then, early one morming, in a dream, he saw Swamiji
walking along a street in Berhampur, W.B,, going towards the Ganga: |

I saw Swamiji as an extraordinarily stout and strong Mussalman fakir, with an

iron chain round his waist and wearing a loose robe. He carried an iron rod

capped with an iron knob from which small chains hung. He came singing,
jingling the chains onthe rod to keep time. He had four disciples with him. I asked
him, "Why in this form?” He replied, ‘Unless T have such a body, how can I work?

In your Bengal, they have delicate frames that buckle under the slightest austerity.

Do youknow Idon’tsitidle? I'm spreading amongst these people the all-embrac-

ing ideas of our Master. So it is that I'm moving among them as a fakir.” I then

asked, "Who are these?’ Pointing to each ot the four, in turny, he said, ‘Iran, Turan,

Khorasan, Afghan.” "What will you do with them?’ ‘Only with such frames can
i one assimilate the Vedanta’, was the reply. Again 1 asked, "What are you going
| to do now?’ He replied, “That they unite with Hindusthan is what I'm about. Go

through the Vedas and the Malhabliarata, and you will find these are your kinsmen.

But a counter-force is persistently opposing.’

The dream left a deep impression on Swanu Akhandananda. Concerning it he
said: “This time there will be a new awakening in Turkey, Persia, Afghanistan, and
other states. The time is fast drawing near when the whole of Asia will attain freed om.

—From Swami Akhandananda by Swami Annadananda, pp. 187-8
pl.lbllbhtd by Advaita Ashrama, Calcutta
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Thlb book dESCI‘leb the hfe—story and
message of a sage-scientist who, in S.
Radhakrishnan’s words, ‘wrote and spoke
from a deeply digested experience’; who
was as much a ‘master of ancient wisdom’
as that of ‘modern scientific methods’. Like
Nagarjuna, who was both a seer and an
alchemist, Swami Jnanananda was both a
yogiand a nuclear physicist of international
repute. Born on December 5, 1896 at
Goraganamudi, a village in the
Bhimavaram taluk of the West Godavari
district in Andhra Pradesh, Swami
Jnanananda  (earlier Sri  Bhupatiraju
Lakshmi Narasimha Raju) had an innate
desire to realize the Divine Reality since his
childhood. He was attracted towards the life
and teachings of Ramakrishna-Vivek-
ananda, the speeches and writings of Bal
Gangadhar Tilak, and the cult of
Theosophy. His spiritual yearnings led him
to the snowy peaks of the Himalayas where
he did intense yoga sadliana, sometime
remaining totally naked and going without
food till he experienced nirvikalpa samadhi.
During 1925-26, he penned down his mys-
tical revelations, known as Pirna-Sutras,
while living in the cave ‘Shanti Guha’ in
Gangotri. Later, at the behest of his father,
he left for Germany to expound his revela-
tions, and to study mathematics, physics
and allied sciences with a view to synthesiz-
ing Eastern wisdom and Western thought.
From Germany, he moved to Prague where
he worked at Charles University for his doc-
torate in Experimental Physics. Sometime
later, he went to England and secured
another doctorate for his research on Beta

radiation. He was invited to the United
States by Prof. Lindsay, a prominent X-ray
physicist, and worked at the University of
Michigan for three years before returning to
India in 1947. To begin with, he served as
Assistant Director, National Physical
Laboratory, New Delhi (1947-54). There-
after, he became Professor of Nuclear
Physics at Andhra University (1954-69) and
guided twenty students for their D.Sc. and
Ph.D. degrees, besides publishing more
than 100 articles and research papers in the
field of nuclear physics. During all these
years he kept on lecturing and writing on
Vedanta and Yoga in a scientific manner. He
attained mahasamadiu in 1969.

The book has two parts. Part I includes
an English rendering of Swami Jnana-
nanda’s autobiography from Telegu, inter-
spersed with poems and philosophical out-
pourings. It is followed by biographical
details about the Swami and opinions of
eminent persons on him expressed during
the course of his 60th birthday celebrations
(shastipurthi). Part 1 includes the Purna-
Sutras as well as a selection of his speeches
and writings on such subjects as the realiza-
tion of the Absolute, the origin and structure

of the Vedas, thc six systems of Indian
philosophy, subjectivity and objectivity,
space and time, and the Philosophy of Yoga.
It is an eminently readable work free
from printer’s howlers or half-baked views
on religion and spirituality.
‘Dr. Satish K. Kapoor,

Lyallpur Khalsa College,
Jalandhar City, Punjab
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Lord Buddha the hght of Asia’ gwes
light not only to Asiabutto the whole world.
He has inspired and guided people of the
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East and the West through centuries. His
teachings form thebasis of Early Buddhism.
Thousands of books have been written on
Lord Buddha and his preachings. The book
under review is an addition to the list by
Moti Lal Pandit who has been in Indological
research during the last two decades. He has
several papers and a few books to his credit.

Lord Buddha realized . four noble
truths—(1) there is suffering, (2) there is a
cause of suffering, (3) there is cessation of
suffering, and (4) there is a way to attain it.
His preachings are: (1) all is impermanent,
(2) all 1s suffering, and (3) there is no per-
manent self. In order to justify the above
doctrines, Lord Buddha propagated a
theory of Causality by the name of Depend-
ent Origination (Pratitya Samutpada). This is
how the author explicates Early Buddhism.

Existence, according to Lord Buddha, is
ot the nature of change. So the caption of the
book 1s ‘Being as Becoming’. Apart from the
Pretace, thebook contains eleven chapters—
(1) The Life of the Buddha, (2) The Central
Themes of the Buddha’s Thought, (3) The
Four Noble Truths and the Eightfold Path,
(4) The Doctrine of Karma, (5) The Nature of
Samsara, (6) The Constituents of Being, (7)
The Mystical Way to Nirvana, (8) Nirvana
as the Unconditioned, (9) The Abhidhamma
and the Theory of Pudgala, (10) Buddhist
Canonical Literature, and (11) The Early
Buddhist Schools and Sects. There are two
appendices: (1) Dependent Origination, and
(2) The Early Buddhist Councils. The Bibli-
ography and Indexhave added charm to the
book. The chapter on ‘The Early Buddhist
Schools and Sects’ is well written.

The book is partly history and partly
philosophico-religious. The author has a
fascination for transcendence. He finds a
transcendental Buddha (p. 1) who ‘tran-
scended the infirmities of the conditioned
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tions of space and time’. A gquestion here
may legitimately be raised: Did Lord Bud-
dha accept any transcendental life? The
author himself, in the Preface (p, xiii), obser-
ves: "The important doctrines that the Bud-
dha preached are, (a) all are impermanent
(sarvam anityam)...and (c) the absence of
permanent self (anatman).” So the answer of
the question raised should be negative in the
light of the author’s observation.

The author, in the Preface (p. xii), has
translated nirodha as ‘suppressed’. Perhaps
‘nirodha’ is putting a stop to, or cessation. In
page 51, constantbecoming and flux are said
to be a ‘curse’. Is it really a curse? Or is it
really the nature of existence? The author
himself says—'Being as Becoming’.

In page 191 the author observes: ‘In so far
as atman in itselt 1s concerned, the Buddha
neither denied nor affirmed it.” But in the
Preface (p. xiii) the author states: 'The
important doctrines that the Buddha
preached are: ’...(c) the absence of per-
manent self’. The author’s intention is not
clear.

The author speaks of the “absoluteness of
nirvana’ (p. 315). Does Lord Buddha admit
anything absolute? Nirvana is relative to
sufferings in the sense that nirvana is mean-
ingless unless there are sufferings. About
the nature of nirvana, the scholars are not
unanimous. Is it negative or positive? No
easy answer is available. The book under
review is really interesting as it raises some
important issues concerning Early Bud-
dhism. People may not always agree with
the author’s views, but that is not very
important.

The paper, print and get-up of this book
are excellent.

Dr. Nirod Baran Chakraborty,

Presidency College, Calcutta

existence’, ‘having transcended the limita-
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