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LETTERS OF SWAMI SHIVANANDA

(145 )

Sri Ramakrishna Math
Belur Math, Howrah
28 September, 1928
Dear Siiman—,

Your letter reached me in time, I sincerely pray so that your mind may
be calm. It is the very natuie of the mind that it gets ruffled. Since, by His
grace, other obstructions have been iemoved to a gieat extent, now you will
be able to do your spiritual practices easily with a calm mind There is no
fear. By Master’s grace, you have got the opportuity to live in Banaras where
you can have holy company and holy talks All the three things are vere much
essential for the spiritual puisuit. By Master's grace, you have got them all.
One gets these opportunities by the merit of one’s past virtues. One achieves
much from prayer. By prayer one can feel His hving presence and have
constant 1emembrance of Him, By Master’s grace, great good will come to
you. Never vield to despondency—this I like to tell you He in whom you
have taken retuge is the ocean of compassion It is only for the spiritual good
(not only spiritual, but also temporal and material) of men that He has
incarnated Himself in human form with His $akti and His companions. You
have nothing to worry. You will surely achieve your goal. Know this for cer-
tam. My heartfelt love and blessings to you and to—. The Master is guiding
you from all sides and He will continue to guide.

‘Well-wisher,
Shivananda
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Sri Ramakrishna Math
Belur Math, Howrah
21 September, 1920

Dear Sriman-—

1 received your letier. Thete s no fear. Do the work silently and make
elfosts. By Hin grace, every thing will be all right. Keep an eye towands the
health so thae it may improve. There is no fear; you will come round.

My health is not well But, then, the Master fs making his mission
Tubiilied through deis brokes body.  All goes scconling to His will.  Fie is the
compasionate Lord—my mother, my father, my gurn and my all.

May you romsin in pesce—this s my sinceve prayer, By His grace, all
foes well heve,

Your wellwisher,
Shivananda

A man must have some kind of fxith before be undertakes 8 work.  Further,
he feels joy when he thinks of it Only then does be set about performing
the work, Suppose 3 jar of gold coins is bidden underground. Finst of all =
iy must bave faith that the jar of gold coins is there. He freb joy at the
thought of the jar. Then he begina o dig As he removes the earth he
bears a metallic sound. Thar increases his joy. Next he sees a comer of the
jar. That gives him more joy. Thus his joy is ever on the increase.

~Sri Bamakrishna



‘LORD IN THE HUMAN TABERNACLE’

[ Eprroriat. ]

Quest of God: Search of God has
been the cternal quest of Indian hfe. It
15 as true in the life of Sri Ramakrishna
in modern times as it was in the life
of Yajfiavalkya during the days of the
Upanisads. This quest of God has led the
Indian mind to develop philosophies and
thought-systems winch are deep in con-
viction and vast n introversion. As
Romain Rolland writes: ‘Mystic experi-
ence in India 1s not an individual lot The
paths to divine fulfilment have been
patiently and carefully explored, studied
and charted during the course of centu-
ries on the map of the spirit” Leaning
on the staff of her philosophies and guid-
ed by the star of her convictions, India
has advanced in the quest of the immor-
tal Self. And in this unceasing quest, that
leads to the heights of the mind and
stretches beyond the limits of the space
and time, the flights of Vedantic thought
are bolder by far than all other thought-
systems which make themselves a chain of
agile leaps on the road to Supreme Truth.

One such flight of Vedanta is the wor-
sh'p of the Lord in the human tabernacle.
It is the flight of a realization wherefrom
God appears as all-pervading and omni-
present :

Sarvalah pampadah tat
sarvato ’ksisiromukham,

Sarvatah, $rutimalloke
sarvamivrtya tisthati

‘With hands and feet everywhere, with
eyes, heads and mouths everywhere, with
ears everywhere in the universe—That
exists pervading all’  (Bhagavad-Gitd,
XTI 13)

The Lord here pervades the entirc
universe. He is both transcendent and im-

manent, both formless and with form and
of all His forms, the human form is the
most living, exalting and practical one
“Where is there a more practical God’,
asks Swami Vivekananda, ‘than He whom
I see before me ... a God omnipresent in
every bemng more real than our senses?'
This vision of God in man, as enunciated
in Vedanta, is not just an intellectual
perception. Mere intellectual perception
is not enough. The realization of the
Vedantic truth, both theoretically and prac-
tically, demands the co-operation of the

head and the heart, intellect and the
impulses.  Intellectual conviction of a
spiritual truth is only an opinion

and not a realization which requires
the touch of the heart. Without this touch
of heart, the intellectual conviction stands
as a narrow and dry proposition lack-
ing in that dynamic feeling which pushes
a truth to the rhapsodic climax of a grand
realization. ‘Intellect’, says Swami Viveka-
nanda, ‘is like limbs without the power
of locomotion. It is only when feeling en-
ters and gives them motion that they
move and work on cothers’ So Vedanta
enjoins that God in man is to be worship-
ped, adored, honoured and served In the
Bhagavata (TIL. xxix. 27, 22) the sage
Kapila instructs his mother Devahati
about this worship of God in man He
says :
Atha mam sarvabhitesu
bhitatmanam krtalayam,
Arhayet dinamanabhyim
‘maitrayd abhinnena coksusa
Aham sarvesu bhitesu bhitatma
avasthitah, sada,
Tamavajiidya mar martyah kurute
arcayidambanam.
‘T am ever present in all beings as their
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Self. Hence one should treat others with
respect, wish their welfare, look upon
them as himself, and give them what they
require. Ignoring Me, the Supreme Lord,
present in all living beings he who stu-

pidly resorts to imagemworship alone
throws oblations into ashes.’
By these unique assertions, Kapila

makes Vedinta a great humanitarian
doctrine—a philosophy of immense human
possibilities—the Vedanta for every man
in every walk of life. A religion is great
not because it saves our souls but because
it educates us about an idea of God that
has a meaning here and now and that
may be done in this earth, right in the
mmudst of our toil and struggle Looked at
from this point of view, the gospel of the
worship of God in man formulates a dyna-
mic spiritual realization of great possibility.
By this, one meets God not only in temples,
but also in every strand of human life
and activity. Every one, whether he is
rich or poor, high or low, can practise
this great worship whichever station of
Tife one may profess. Toil worn and poor
a person might be, common of craft and
speech, low in profession and position, yet
the quickening of the spirit of this wor-
ship in him will endow him a richness far
beyond the richness of wealth and honour
The glory of this worship of God in man
has been beautifully depicted in the
Mahabharata :

‘After the battle of Kuruksetra the five
Pindava brothers performed a great sacri-
fice and made very large gifts to the poor.
All people expressed amarement at the
greatness and richness of the sacrifice, and
said that such a sacrifice the world had
never seen before. But, after the cere-
mony, there came a little mongoose, half
of whose body was golden, and the other
half brown ; and he began to roll on the
floor of the sacrificial hall. He said to
those around, “You are all Hars: this is
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no sacrifice.” “What!” they exclaimed,
“you say this is no sacrifice; do you not
know how money and jewels were poured
out to the poor and every one became rich
and happy? This was the most wonder-
ful sacrifice any man ever performed”
But the mongoose said, “There was once
a little village, and in it there dwelt a
poor Brahmin with his wife, his son, and
his son’s wife. They were very poor and
lived on small gifts made to them, for
preaching and teaching. There came in
that land a three years’ famine, and the
poor Brahmin suffered more than ever
At Jast when the family had starved for
days, the father brought home one morn-
ing a little barley flour, which he had
been fortunate enough to obtain, and he
divided it into four parts, one for each
member of the family. They prepared it
for their meal, and just as they were about
to eat, there was a knock at the door. The
father opened it, and there stood a guest.
Now in India a guest is a sacred person ;
he is as a god for the time being, and must
be treated as such. So the poor Brahmin
said, ‘Come in, sir; you are welcome.” He
set before the guest his own portion of
the food, which the guest quickly ate and
said, ‘Oh, sir, you have killed me ; I have
been starving for ten days, and this little
bit has but increased my hunger. Then
the wife said to her husband, ‘Give him
my share,’ but the husband said, ‘Not so.”
‘The wife however insisted, saying, ‘Here
is a poor man, and it is our duty as house-
holders to see that he is fed, and it is my
duty as a wife to give him my portion,
seeing that you have no more to offer
him” Then she gave her share to the
guest, which he ate, and said he was still
burning with hunger. So the son said,
“Take my portion also; it is the duty of
a son to help his father to fulfil his obli
gations.” The guest ate that, but remain-
ed still unsatisfied ; so the son’s wife gave
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him her portion also. That was sufficient,
and the guest departed, blessing them.
That night those four people died of
starvation. A few granules of that flour
had fallen on the floor; and when I rol-
led my body on them, half of 1t became
golden, as you see Since then I have been
travelling all over the world, hoping to
find another sacrifice like that, but no-
where have I found one ; nowhere else has
the other half of my body been turned
into gold. That is why I say this is no
sacnifice”  (The Complete Works  of
Swami Vivekananda, Vol. 1, pp 60-61)

This self-sacrifice at the altar of God in
man is the consummation of all renuncia-
tion, all penance and all rituals. Such wor-
ship of God in human tabernacle is more
important than the worship of God in
mages, because it makes us delve deep
into our depths of heart and reach the
rock-bottom of our divine foundation
where we stand erect in our invincible
manliness which rejects every kind of
easy belicf, pseudo-renunciation and idle
contemplation. We may refer here to
another illuminating episode as recorded
n the Bhagavata :

Once some cowherd boys, while they
were moving with their cows came to
Krsna and said that they were very hun-
gry Krsna divected them to go to a
nearby place where some Brihmanas were
engaged in performing Vedic sacrifices
with the aim of attaining heaven (svarga)
and get food from them On being ap-
proached by the hungry cowherd boys
who asked for food in the name of Krsna,
the Brahmanas paid no heed to their
words  Busy as they were with their
sacrifices and ritvals to propitiate God in
heaven, they neglected the Lord in human
tabernacle  When the disappointed cow-
herd boys reported the matter to Krsna,
he directed them again to approach the
wives of the Brihmanas and said, ‘Go to
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the wives of the Brihmanas and tell them
that I am here. They will give you
enough food, for they love me with all
their heart” So the cowherd boys agamn
came to the sacrificial ground and ap-
proached the Brahmana women in the wm-
terror apartment and asked for food. The
wives of the Brahmanas, as soon as they
heard about the hunger of the cowherd
boys, hurriedly came to Krsna with four
kinds of food and offered the same to him
and his companions. Krsna now asked
his compantons to take the food and him-
self joyfully partook of it and showered
his grace and blessings on the wives of the

al ile, the Bra
who had so long been performing sacri-
fices, soon realized that by ignoring Krsna
they bad, in fact, ignored the Lord in
human form. Having realized thus, they

began to repent :

Dhig janma nastrord widyim

dhig vratam dhig bahujiiatam,
Dhuk kulam dhik kriyadsksyarh

wmukha ye tvadhoksaje.

‘Fie upon our threefold birth, our
learning ; fie upon our sacred vow: fie
upon our pedigree, and fie upon our pro-
ficiency in rituals. We turned our faces
away from God in man. ‘(X xxiii. 89)

The episode focuses our attention on
the significance of a feeling heart in the
absence of which all religion and philoso-
phy, however high, turn into lifeless
mockeries. It is through this fecling heart
that one perceives the existence of God
in man and worships him.

This gospel of a living God was not the
exclusive realization of a few saints and
sages tiving far away from the toils and
turmoils of every day life. It was a doc-
trine that inspired men and women spread-
ing over a vast arema of Indian social
Iife Tt is the realization of practical
Vedanta that uncovers the glory of God
and divinity of man so often oppressed
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under the dead weight of dogmatic rites
and heartless rituals.

Neglect of God i man : Neglect of this
God in man has been the worst sin of
Indian life for the last few centuries. With
the disappearance of Buddha’s heart,
which taught India to proclaim the glory
and dignity of human nature, Indian reli-
gions ceased to be a creative force that
had kept the flow of national life going.
The tradition of Vedanta, which stood for
the reawakening of the doumant divinity
within us to rise above the morbidity of
stagnation, proved to be a religion of
blind fatalism, negative renunciation,
dullness and social exploitation, and self-
content isolationism. Mind fettered by
such a perverted doctrine does not search
for facts, as such, but for facts that will
bear out its doctrine. It gets accustomed
to reject the spirit in favour of dry dogma
and treads close upon the precipice of
falschood and loses not only the percep-
tion of the truth, but also the very sense
of truthfu'ness. So, burdened with the
dead weight of this blunt mind, Vedanta
came to be a mere compilation of dead
and antiquated norms that only dragged
the Indian national life down into the
abyss of degeneration and disintegration
The virtues of selflessness and self-sacri-
fice, spiritual vigour and moral strength
slowly gave way to the vices of indisci-
pline, jealousy, lack of faith and loss of
courage and India became an easy prey
to the influences of the foreign culture
and foreign power.

During the close of the nineteenth cen-
tury, Swami Vivekananda found India
groaning under the dead weight of this
wide spread social and spiritual degenera-
tion. He was deeply moved to sce the
utter neglect of God in man in this land
that once formulated the lofty ideal of
Vedinta  So in one of his letters written
in 1898, he observed ;
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‘No religion on carth preaches the
dignity of humanity in such a lofty strain
as Hinduism, and no religion on earth
treads upon the necks of the poor and the
low in such a fashion as Hinduism. The
Lord has shown me that religion 1s not
at fault, but it is the Pharisees and Sad-
ducees in Hinduism, hypocrites, who in-
vent all sorts of engines of tyranny in the
shape of doctrines of Paramarthika and
Vyavaharika  (absolute  and  relative
truth). . . They little dream of the ages
of tyranny, mental, moral and physical,
that has reduced the image of God to a
mere beast of burden ; the emblem of the
Divine Mother, to a slave to bear chil-
dren; and life itself, a curse’ (Letters,
Fourth Edition, p. 69)

So seventy years ago, he exhorted his
country men once again to the worship of
God in human tabernacle and wrote:

‘For the next fifty years this alone shall
be our keynote—this our great Mother
India. Let all other vain gods disappear
for the time from our minds. This is the
only god that is awake, our own race,
everywhere his hands, everywhere his feet,

everywhere his ears, he covers every-
thing. All other gods are slecping
What vain gods shall we go after

and yet cannot worship the god that
we see all round us, the Virat? When we
have worshipped this, we shall be able to
worship all other gods. Before we can
crawl half a mile, we want to cross the
ocean, like Hanuman! It cannot be
Everyone going to be a Yogi, everyone
going to meditate | It cannot be What
is needed is cittasuddhi, purification of
the heart. And how does that come? The
first of all worship is the worship of the
Virat—of those all around us. Worship It.
Worship is the exact equivalent of the
Sanskrit word, and no other English word
will do’ (The Complete Works, Vol. 1L,
eighth edition, pp 800-1)
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By msisung upon the word ‘woiship’,
Swanu Vivekananda once again repeats the
ancient teaching ‘arhayet which was for
mulated by the sage Kapila in the Bhaga-
vala.

Today, after the lapse of about seventy
years, when India enteis nto the age of
saence and stands bewildered at the cross-
10ad of modernity and tradition, the above
message of Swamu Vivekananda assumes
added sigmficance. In accepting the
modern scientific ways and values that are
fast engulfing the Indian hfe, India can-
not abandon her search for God. In ac-
cepung the modern reconstuctions of
Indian economic hfe, Indian mund cannot
subscribe to the materialistic interpreta-
tons of lfe and society Ience India
1eaches a crossroad. What 1s that by
which science and Vedanta can be success-
fully fused together? What 1s that by
which the ancient doctiine of renunciation
can be frutfully syntheszed with the
modern philosophy of action? Foreseeing
this aossroad, towards which India was
moving fast, Swami Vivekananda focussed
our attention on the tiue spmt of
Vedanta—the  Vedanta  that  nspired
Arjuna in the Bhagavad-Gita to fight
agawst the odds, the Vedanta that made
the Brihmana women i the Bhigavata to
se¢ God i human tabeinacle and worship
Him, the Vedanta that made the kings
and emperois of the past to rule their em-
pres and kmgdoms in a spmt of service,
sacrifice and dedication. Deadedly, it is
this spirit of Vedanta that can launch into
a vast nation-building experiment in
modern  India Swami  Vivekananda,
thercfore, asks us to rediscover that
Vedantic tradition in our midst once
again It is through this realization of
practical Vedinta that modernity can be
successfully synthesized with the ancient
traditions of Indian thought. It is this
Vedanta that can cover the entire arena
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of Iife, budge the gulf exisung betwcen
the sacred and the secular, discover God
as all-pervading Virdt and make the 1deal
of 1enunciation turn nto 4 cali for action
that prodaims : ‘¥'o labour is to pray. To
conquer 15 to renounce. Life 15 1tself reli-
gion. To have and to hold is as stern a
trust as to quit and to avoid.” (Sister
Nivedita: Introduction to The Complete
Works of Swams: Vivekananda) In India
today, God appears as Virat. The gant
ndustrial structures, which raise thewr
heads today by the side of the ancient tem-
ples, no more remain secular establish-
ments having nothing to do with the pur-
suit of traditional spiritual life but appear
as so many new temples of modern India
where man meets God 11 man and  wor-
ships Him. The role of practical Vedanta
in modern India today is to herald the
advent of that Virat who wants to be wor-
shipped 1 a vast scale. Commenting upon
this vast scale of worship, Sister Nivedita
writes :

“Instead of new worships and triumphant
religious austerities, we are buckling on
ow armour today for the battlefield of
learning, of co-operation, of self-organiza-
tion But what of that? ... Does 1t mat-
ter that nstead of ringing the temple-
bells at evemng we are to turn now to
revive a dying mndustiy? Does 1t matter
that mstead of altars we are to build fac-
tories and umversitics? Does it matter
that mstead of “slaves of the Brahmins”
we aic in future to write ourselves down
as “slaves of the Motherland”? Does 1t
matter that instead of offering worship,
we are to turn henceforth with gifts of
patient service, of food, of training, of
knowledge, to those who arc in sore need ?*
(The Complete Works of Sister Nuvedita,
Vol 111, p. 481)

To adore and worship God in man 15 a
dvnamic reahization that demands the co-
operation of head and heart, action and
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contemplation. It is that ancient revela-
tion which never encourages weak pietism
or the despair of the individual 1n his own
manhood but shies m the midst of capa-
city, continuance and courage; vigour,
virility and valiancy In this revelation
ot old, lies the salvation of the Indian
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mind that today Iikes to dwell on the
msertes of the lost. So Swamt Vivekananda
sounds hus call and says :

“Thus indeed 15 worshup, worship of the
Lord in the human tabernacle, nedam
yadidamupasate—"not this that people
worshup”.’

THE PHILOSOPHY OF SERVICE*
(PART—I)
SWAMI RANGANATHANANDA
TuE PROBLEM OF INTER-HUMAN RELATIONSHIPS

When T look around me in the India of
today, the one theme that strikes me as of
the greatest benefit to our nation is this
subject of service. Our society bears the
umpress of all forms of exploitations, and
that, too, for centuries, which man has
practised on man—intellectuals exploiting
the common people, the rich exploiting the
poor, rulers exploiting their subjects, and
man exploiting woman, and, often, women
also exploiting each other. Every form of
exploitation we have mdulged 1 here ; that
alone explains the low level of Iife, mdividual
and collective, that we have had for the
past few centuries As a result, we have
had to pay a heavy price: Centuries of
political subjection and all forms of social
humiliation have been heaped upon the
people of India, rich and poor alike,

This should have opened our eyes. But
today, after twenty years of political -
dependence, we notice that we have not
learnt the lessons of History. All the
maladies that afflict our people today, all
the troubles of our body-politic proceed
from one smngle source: and it is that man
in India has devalued himself. He has
not realized his own dignity and worth as
ext of 2 specch deltvered on 2nd April 1968
m Tilak Hall Vidhan Bhavan, Lucknow

man ; he has not recognized the digmity and
worth of man 1n his fellow-men. This 1s the
subject that should become the sheet-anchor
of our education and public life today, so
that we may achieve nation-building on the
only foundation on which 1t can be raised,
namely, what Vivekananda called “man-
making’ The buildmg up of a great modern
nation out of the diverse elements of our
society, with millenma of history behund it,
1s mot an easy task, It calls for a new type
of manhood and womanhood with deep
convictions within and a tremendous will
power to translate visions and 1deas into
real forms outside. Swami Vivekananda,
mcre than seventy years ago, referred to
this need when he expounded his thesis
of a man-making education and a man-
making religion. He sud that rebgions of
the world had become lifeless mockeries
and that what we mneeded was character.
These religions, as lived and practised by
millions, hide behind their exterior picty
a good deal of selfishness, social callousness,
and violence. This has distorted our history,
retarded our national growth, and thwarted
our national purposes, Religion in India
had long become reduced to a form of
piety-fringed worldliness The above words
of Vivekananda have become of topical
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significance for our nation today when, after
twenty years of independence, we have
begun to despair of our nation’s future,
when we have begun to be unsure about
the stability of our infant democratic state
which we wnstituted with such enthusiasm
and fanfare in 1947 and 1950.

RENUNCIATION AND SERVICE

Therefore, the one subject that should
hold our attention today 1s the subject of
man and the subject of inter-human
relationships, What is the form of nter-
human relationship that 1s conducive to
general happiness and welfare? Man has
exploited his fellow human beings through-
out history. We are generally familiai only
with one type of exploitation, namely, the
economic, which has been high-lighted by
Marx and his school of thought. But ex-
ploitation can be and has been of other
types as well, Whatever surplus resources
a man possesses, he can casily use them to
exploit other people. The other alternative
is to utilize one’s surplus energy, intelligence,
wealth, and power to serve other people, to
enhance the hfe of other people. Why has
our nation chosen the first mstead of the
second alternative since our independence?
Swami Vivekananda had proclaimed about
seventy years ago:

‘Renunciation and service are the twin
ideals of India. Intensify her in those chan-
nels, the rest will take care of itself.”

Renunciation of the little sclf with a view
to manifesting the higher self and the sprrit
of service are the twin ideals of India. In
the wake of our great national renansance
of the 'ast century, the country did inspire
itself with this spiiit of renunciation and
service and threw up bands and bands of
dedicated workers in all parts of India for
the cause of India’s freedom and India’s
nation-building. As a result of their contri-
butions, the country became free and ended
its centurics-long stagnation and slavery

2
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in 1947. Why we failed to continue in that
great mood and temper thercafter is a
mystery. It 1s amazing how our people,
emerging from the darkness of their slavery
of centuiies to the light of fieedom, could
casily forget the lessons and wainings of
their hustory and cease to be creative!
Hustory 15 replete with mstances of nations
bursting with creative energy on emerging
from a spell of political slavery. The classi-
cal example of this is Athens, When 1t
succeeded, by umited and sustamed struggle,
in defeating its Persian invaders and free-
ing atself from thewr brief but deeply galling
yoke, Athenian democracy experienced an
ecstasy of freedom which issued forth durmg
the next fifty years m an outburst of
creative activity in every department of its
national life,—cultural, social, political, and
artistic—which has brightencd not only 1ts
own but all subsequent Western history as
well. Why did we fail to experience a smlar
sustained ecstasy of delight on the attam-
ment of freedom, not after a buief spell of
slavery as mn the case of Athens, but after
centuries of bondage, and why did we
allow our creative energies to dry up within
a few brief years of dependence? With
the drying up of our creative spirit, we soon
slipped back into our erstwhile stagnant
ways, into moods of complacency and ways
of selfishness and sclf-centredness, This 1s
the tragedy of our bricf post-ndependence
history. And we have paid the price m
shocks of mlitary defeats, economic disast-
ers, political ~dismtegrations, and social
upheavals. Where every one sought only
his or her own happiness, no one is happy
today,

THE NEED For CREATIVE THINKING
‘This phenomenon is imparting a salutary
lesson to us, the ethical lesson of mutuality
and inter-dependence The current maladies
of our nation are inducing a mood of
thinking and self-riticism among  our
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people ; and this is the brightest side of our
national life today. Creative thinking 1s the
sure sign of the onset of social health All
growth, development, and progress flow
from thinkmg. Our nation has started to
think after twenty years of what mn the
language of Vivekananda may be called
‘not-thinking-carelessness’; we have become
aware of the mess i which we are, and we
have begun seriously to consider how we
can get out of 1t. This is the surest sign of
the onset of a trend towards health, towards
national creativity. We have to sustam this
trend, mtensify 1t, and say good-bye to all
complacency and its evil fruits of selfish
ness and self-centredness.

Let us think together as to how 10
restore our nation to health and vigour.
Biology tells us that man 1s an mter-thinking
species, the only such species in creaton.
He advances evolution through this mter-
thinking process. And this 1s the work that
we shall engage ourselves m during the quiet
hour that we are together here. And this is
the work that all patriotic citizens should
engage themselves in Wwhen they meet
together in groups. It is in this context,
agamst this background, that I wish to
discuss this great subject of the philosophy
of service. We have been usmg the word
‘service’ mostly in a professional sense. We
have the Union services, the State services,
and a host of other services ; I am not here
to deal with them except as part of the
wider field of mter-human relationships m
general and the philosophy underlying the
same.

THE SEARCH FOR A RATIONAL ETHICS

Service, as I said earlier, is the finest
form of inter-human relationship. It involves
a growth, a change for the better in the
individual man. What is that change? What
15 that growth? Throughout these centuries,
we have failed to discuss and comprehend
this great subject, because for centuries to-
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gether our forms of inter-human relation-
ships were expressed m set forms and fixed
moulds where growth of the human personal-
1ty had no meaning. They were not ration-
ally determined, but were determined by
caste factors, by conventional religious dic-
tations, and they yrelded frozen patterns of
conduct and behaviour, whose goodness or
badness was derived from the authonty of
a text or of a caste mandate. We failed to
develop a rational ethical code denving
sanction from human nature itself and
capable of sustaming human conduct and
behaviour m turn. What our nation needs
today is a pervasive concern for man as
man, and not as cut up into castes, sects,
and communities, and the formulation of a
sanction for the same from a rational ethics
and spirituality.

Every human bemg is faced with the
challenge of the presence of other human
beings in the society He can react to
the social milieu exther 1n a friendly way
or in a hostile way depending upon his
concept and assessment of himself. He
chooses the hostile way when his only con-
cern is his own survival and his own
organic satisfactions. When these are his
predominant motives, his behaviour 1s not
far temoved from that of ammals. No
actual human bemg, however, 1s always
motivated thus  Even the lowest of
human beings does sometimes experience
a genuine concern for one or more other
human bemgs; in this he seems to out-
reach his own limited self. This betokens
the emergence of moral awareness mn man ;
s culture, growth, and development re-
present the specifically human phase of
evolution, according to twentieth-century
biology.

EvoLUTioN AND ETHICS

Nineteenth-century biology could find no

place for ethical sense and moral beha-
viour in its theory of evolution. Ethics
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and evolution ran parallel to each other.
As expressed by Thomas Huxley in his
Evolution. and Ethics, evolution ~meant
struggle for existence and survival of the
fittest, whereas ethics meant the making of
as many as possible fit to survive. But
the revolutionary advances in this science
in the twentieth century have made ethics
central to evolution at the human stage.

Speaking on ‘The Evolutionary Vision’,
Sir Julian Huxley, a noted contempoiary
biologist and grandson of Tnomas Huxley,
gives a spiritual orentation to the evolu-
tionary process (Evolution after Darwin,
Vol. I, p 251):

‘Man’s evolution is not biological but
psycho-social ; 1t operates by the mecha-
nism of cultural tradition, which involves
the cumulative self-reproduction and self-
variation of mental activities and therr
products.  Accordingly, major steps in the
human phase of evolution are achieved by
breakthroughs to new dominant patterns
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help guide the long course of psycho-social
evolution that lies ahead.”

It is this science, the science of human
possibilities, that constitutes the spiritual
core of the world’s religions ; and 1t is the
centra] theme of our Upanisads and the
Gitd.

PsYCHO-SOCIAL  EVOLUTION

What is meant by psycho-social evolu-
tion? In a self-centered man, as m all
animals, the psyche or mind or soul 1s
Iimited and confined to the physical organ-
1sm  In a moral man it expands, goes be-
yond the barriers of his physical organism,
and enters, and 1s entered into by, other
psyches of the social miliex Men develop
a capacity to dig their affection into each
other as a matter of conscious choice, thus
revealing a higher dimension to the human
personality than what is revealed by his
physical personality with its organic ap-
petities and choices. This registers the

of mental i of , 1deas,
and beliefs — ideological instead of physio-
logical or biological orgamzation.”

Discussing, 1n the light of the revolu-
tionary advances of twentieth-century bio-
logy, the aim of evolution, or evolution at
the humatn stage, as ‘greater fulfilment’ Sir
Julian Huxley says (ibid, Vol T, p. 20):

‘In the DLght of our present knowledge,
man’s most comprehensive aim is secen not
as mere survival, not as numerical increase,
not as increased complexity of organization,
or mcreased control over his environment,
but as greater fulfilment — the fuller real-
zation of more possibilities by human
species collectively and more of its com-
ponent members individually.’

And pleading for a scientific study of the
scope of this concept of fulfilment, Huxley
concludes (id, p 21):

‘Once greater fulfilment is recogmzed as
man’s ultimate or dominant aim, we shall
need a science of human possibilities to

of the of the spi-
ritual man lying behind the physical man,
of s higher self behind his lower self.
All ethical theories presuppose this distine-
tion between a higher self and a lower self
in man, and the liberation of his higher
self 1s what man achieves through ethical
endeavour It is renunciation of the lower
self and manifestation of the higher self,
“Unless he erects himself above himself
how poor a thing is man!’,
sings Wordsworth. Accordingly, what we
see in all moral and ethical phenomena is
a growth of man in a non-physical dimen-
sion , this 1s his spiritual growth, a growth
in s mnner dimension in which, as pointed
to by Sir Julian Huxley in his lecture on
“The Evolutionary Vision’, qualty emerges
as the criterion of evolution for the first
time m place of quantity whichdominated
organic or pre-human phase of evolution
(Evolution After Darwin, Vol TII, p. 257)-
‘T spoke of quality This must be the
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dominant concept of our new belief-system
——quality and richness as against quantity
and uniformity.”

Discussing the subject of utility against
this new belief-system, Huxley says (ibid,
p 259):

‘Once we truly believe... that man’s
destiny is to make possible greater fulfil-
ment for human beings and fuller achieve-
ment by human societies, utility in the cus-
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tual growth also, though less obvious, we
can understand; but what is this other
growth, the moral and spiritual growth of
man? It is something subtle, yet real, and
more sigrificant than the other two, so far
as man is concerned Moral awareness,
with its capacity for love and service, 1s the
direct fruit of this spintual growth. This
crowth registers itself as an expansion of
man’s interests and sympathies so as to em-
brace i ing numbers of fellow human

tomary sense becomes Quan-
tty of material production is, of coume,
necessary as the basis for the satisfaction
of elementary human needs—but only up to
a certain degree. More than a certam
number of calories or cocktails or T V
sets or washing machines per person is not
merely unnecessary, but bad. Quantity of
material production is a means to a further
end, not an end in itself.”

And highlighting quality as the dynamics

of human evolution. Huxley concludes
(ibid., pp. 260-61):
‘Thus the ecvolutionary vision illu-

mines our existence i a simple, but almost
overwhelming way. ... Tt shows us our
destiny and our duty It shows us mind
enthroned above matter, quantity subordi-
nate to quality.”

This is what Vedanta recognizes as the
spiritual evolution of man, as his nward
journey to fulfilment in the context of his
cutward life and movement and action.

THE SPIRITUAL GROWTH OF MAN

This subject of the spiritual growth of
man 1s a fascinating theme relevant to the
contemporary world situation, and more so
to man in the Indian context today Tt will
point out to him the way to rescue himself
from the tyranny of the sensate and the
quantitative, and from the prevailing stag-
nation of worldliness, and help him to
continue his evolutionary march to qualitative
richness and fulfilment.

Physical growth we understand , mtellec-

beings, and 1n the consequent extenston of
the frontiers of his own self. Without this
growth, man’s body becomes the prison of
his self; with this growth, it becomes the
finest instrument of human evolution, of
man’s journey to fulfilment.

With the evolution of the higher brain in
man, organic or physical evolution has
ceased to have any further relevance so far
as man is concerned With the inventive
powers of his higher cerebral system, man
can produce organs and tools far more effi-
cient than what nature may evolve withun
his organism at her slow pace through her
trials and errors and enormous waste. Evo-
lution has become self-conscious in man
with his whole host of new capacities like
reeson, imagination, memory, and will. 1f
organic evolution is thus irrelevant at the
level of man, and if evolution sull continues
in him, it has to be sought beyond the
organic or physical level. This is the mean-
ing of what Julian Huxley refers to as
psycho-social evolution Tt is
social participation that makes an indi
grow even into a personality, a value
which no animal can realize

Biology speaks of the nrinciple of homeo-
stasts, or homeorhesis, by which nature
effected an automatic stabilization of inter-
nal conditions mn the orgamsm of the
higher mammals. This helped in the slow
evolution of the bram untl, in man, she
perfected the higher brain The organism’s
need for physical survival and organic satis-
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factions, and her own need for numerical
increase—all these have been relegated by
nature to the care of man’s lower brain,
thus releasing his higher brain to function
as the most wonderful instrument for carry-
ing evolution to its specifically human fields,
namely, the psycho-social, moral, and
spiritual

The capacity and fitness of the higher
brain to undertake and fulfil this high func-
tion is drectly proportional to its freedom
from slavery to man’s sensory apparatus and
its appetites, to the pressures and pulls of
his lower nature. The higher brain, with its
powers of reason and imagination, may
stultify itself by functioning as the tail-end
of the sensory apparatus. It may, on the
other hand, redeem itself and also man by
becomng true to itself, by becoming truly
higher Tt is ethical discipline, what Vedanta
calls $ama and dama—discipline of the
mind and the senses—that helps the higher
brain to thus redeem itself and become the
agent also of man’s redemption. This is
reason in its true form, what Vedanta calls
buddhi. Referring to the evolutionary signi-
ficance of this development of the higher
brain, The Living Brain, neurologist Grey
Walter in his book exclaims (p. 18):

‘For mammals all, homeostasis meant

survival ; but for man, emancipation”

This, the spiritual growth of man, 1s thus
a fact; the more we know the science and
technique of this growth, the better for us
and for our nation. Physical and ntellectual
growth we know and recognize, the second
less palpably than the first. A baby is born
with about seven pounds of body weight
Every day it increases in weight It drinks
its mother’s milk to be followsd by other
types of food and drink, and it grows
steadily until it becomes a full-grown
healthy man or woman of 150 or 200 pounds.
This is the palpable physical growth of
man; and we ensure it by appropriate
means of physical nourishment. Equally
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important, though less obvious, is his
mental growth. A village boy is timid and
without confidence. He is sent to school.
Within a few wecks, he gains in knowledge,
in alertness, in self-confidence. He develops
a sense of his individuality; and this
continues until he becomes, may be, an
intellectual giant, or a giant of will; this is
the mental growth of man, which we ensure
through appropriate mcntal nourishment,
through education, institutional and non-
institutional. These two types of growth
are necessary, but not sufficient. There is
a third growth, most vital and significant,
but least recognized, without which the
other two will prove his undoing; without
which his search for fulfilment will result
in unfulfilment and defeat. This is his
spiritual growth, which finds expression in
ethical awareness and social feeling to begin
with, and finds its consummation in the
experience by him of the mfinite, universal,
and divine dimension of his personality ,
the Atman,

INTELLECTUAL GIANTS VERSUS MORAL
PIGMIES

An education that does not stress this
spiritual growth may produce physical and
intellectual giants who may as well be
moral pigmies ; this is what Indra calls the
raksasa type of men, physically strong,
intelligent, and of strong will, but all this
held 1n thraldom to his fimte, lower sslf,
to his sensate nature; it is not oriented to
his larger self through moral sense and
social feeling. In fact, this is the defect
also of our contemporary western ctviliza-
tion. According to some modern thinkers,
modern civilization  creates  intellectual
giants and moral pigmees. So what is the
diffcrence? The difference is precisely here:
the body has grown, the mind has grown,
and yet the real man has remained a puny,
tiny thing; it has failed to grow for want
of the sprritual nourishment relevant to its
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growth. So the spiritual stature of man,
his spiritual nourishment and growth is not
a mere acadermc sub]ecl it is a vital sub-
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away from society, he will become like
Ramu, the wolf-boy of Lucknow, he will
not grow into a human pcrsomllly for

ject for man, and
Civilization cannot survive without this
spirttual growth of man from out of himself.
In India, our great philosophy of Vedanta
emphasizes the spiritual quality of human
life. It proclaims that man is essentially
divine. He is not the body; he is not the
mind; he is the Atman, infinite and univer-
sal. The body and the mind are only the
instruments of his sprritual growth, the
means of his life purposes, which include
sense pleasures and aesthetic delights, in-
tellectual developments and ethical aware-
ness, and the fullest realization by him of
the freedom of his inborn divine nature.
THE NATURE OF ETHICAL AWARENESS
This spiritual growth of man finds its
first expression in ethical awareness, in
social feeling, in a genuine concern for the
other individual. The society of human
beings constitutes the milieu of his spiritual
education, of his spiritual growth and deve-
lopment. Man lives in two environments,
the natural and the social, but most people
recognize only the first and not the second,
or, rather, treat the second as but an append-
age of the first. But the second 1s something
distinctive. Nature: around us, with its starry

want of in the
social  environment, Therefore, the im-
portance of the social milieu is recognized
in all ethical philosophies, in all political
and social systems What does 1t involve
to have a social milieu? 1 live in an
environment constituted not only of natural
objects and processes but also of other
human beings. What are these other human
beings? It is this question and man's answer
to it that constitutes the challenging problem
of inter-human relationships. Man’s ade-
quate response to this challenge raises his
life from the organic or the physical, to the
ethical and the spiritual levels.

Every human being treats himself as a
subject, as an end-value, and treats every-
thing else as an object, as a means to that
end-value. That is human experience in the
raw, ethically unprocessed state, The table
and other things are objects; and I am the
subject. The objects are meant to serve the
purposes of the subject, and I am that
subject, This idea that objects serve no
purposes of their own, but are meant to
serve the purposes of a subject is recognized
in the dictum of the Sankhya philosophy
quoted by Sankara in hls commentary on

hma-Sii

heavens, with its rivers, , trees,
houses, tables and chairs, constitutes the
first environment in which we conduct our
lives; man exploits this environment for
his purposes, and it is meant to be so
exploited, for it has no purposes of 1ts own.
A table is meant to be used by man; so
also the house; so also the earth and the
air, the rivers and the mountains. But the
second environment, in which human life is
cast, without which human life will become
elementary in its proportions, is the social
environment, constituted of other human
beings. This is an essential environment for
the growth of the human spirit. Take a man

the Bj parartha-
twat  purusasya— All sarnhatas, i.e. objects
which are but combinations of elements, do
not serve their own purposes, but are meant
to serve the purposes of a subject, namely,
man.”

RECOGNIZING A SUBIECT IN A SOCIAL
OsEcT

Now when I apply this idea to myself, I
recognize that 1 am that subject, and every-
thing else belongs to the category of the
object meant to serve my purposes. But
when man extcnds the application of this
dictum  from the natural to the social
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environment, he commits a Sserious ethical
blunder, he becomes the exploiter of his
fellow human beings He considers his wife
to be an object, he treats his chuldren as
cbjects, so also s servants and all other
human bemgs. Therefore this tendency to
exploit other human beings proceeds from
the failure to recognize the distinctiveness
of the socwal environment from the natural
environment. Wherein does this distinctive-
ness lie? It Lies in the unique fact that other
human beings constituting the  social
environment are not just objects, are not
Just extensions of his natural environment,
but are subjects hike oneself; ethics, there-
fore, asks man to detach himself from his
physical self and to view the social environ-
ment as it is in itself. This detachment helps
him to liberate his higher self and view his
social environment objectively. He then
discovers that that social environment con-
sists not of objects but of subjects like
himself. This 1s the discovery that led man
to culture and zation, to ethics and
spiritual realization, that led him on the
specifically human road of  evolution,
Therefore, ethical attitude can be defined as
the recognition of a subject in a socual
object. There are two types of objects,
natura] objects and social objects. Social
objects consist of human beings, and when
1 recogmize the subject i a social object, 1
express my ethical sense, and I begin to
treat that social object not as a means to
my ends, but as an end in itself. With the
development of ethical sense, man also
learns to treat all non-human lving things
more and more as ends in themselves, This
at once involves a revolutionary change in
inter-human relationships Whereas, as an
object, man exploited man just as he ex-
ploited his houses and furniture, rivers and
mountains, as a subject, with ends of its
own, man serves his fellow man and helps
him to realize his own ends. Each man
becomes, at the same time, the means and

o
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the end with respect to the social environ-
ment, revealing the truth of mutuality and
mterdependence underlymg that environ-
ment. This is the truth that humanity has
faled to realize adequately from the very
beginmng of history. Barrng a small
minority of ethically sensitive people, most
human beings have treated and still treat
other human beings more as mere objects
to be exploited than as subjects to be
served to realize their own ends.

SERVICE: ITs MooD AND TEMPER

Therefore, ethics comes to us with a great
message, the message of imnter-dependence,
the message of mutual service. It proclaims
that 1f one wants to achieve his own wel-
fare, he must sirve to ensure the welfare of
other human beings also. As exhorted by
the Gita (11l 11): Parasparwin bhavayan-
tah Sreyah param avapsyatha—Cherishing
and serving each other, may you achieve
the hughest general welfare.”

The German philosopher Kant defines
ethical attitude in a beautiful sentence Says
he n his Metaphysics of Morals, (London,
1909, p. 47):

‘So act as to treat humanity, whether in
thine own person or in that of another,
every case as an end, never only as a
means.”

Each one is an end in himself ; each one
is also a means with respect to his fellow-
men, In the light of this attitude, a study
of inter-human relationships reveals the
utterly unethical and low nature of all
forms of exploitation of man by man.
When men exploited women in feudal
societies, he treated her not as a person
with ends of her own, not as a subject,
but as an object meant to subserve
his own ends. The same treatment was
meted out by hum to servants, labourers,
and other sections of society. But today, m
the context of our democracy, we are re-
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quired to reverse this wrong attitude and
practice and treat every human being as an
end 1n itself, In this way, inter-human
relationships become  transformed, reveal-
ing the growth of man in a new dimension,
namely, Iis spiritual dimension. And the
fruit, the by-product, of this growth is the
temper and mood of service. The spuitual-
ity of this mood and temper expresses itself
as a sense of privilege with 1espect to
work, It 1s my privilege to serve the ends
of others through my work, proclaims this
mood. The husband or the wife, parents or
children, every member of a society, by
beng engaged in enhancing the happiness
and welfare of others, enhances not only
his or her own happimess and welfare, but
ensures hus or her own spiritual growth as
well,

This also reveals a third environment in
which man lwes, namely, Ms mner
environment, the world of s inner life,
besides the other two, namely, the external
natural and social environments, It is by
taking duc note of this third environment
that man ensures his spiritual growth in the
context of his external life and action
Nourishment of his inner Ife is achieved
through the spirut of dedication and service
with which he inspires his outer lfe and
action, which then becomes transformed
into Yoga, which achieves the double effi-
ciency of social welfare, through productive
labour outside, and spiritual welfare, through
the inward spiritual attitude of dedication
and service. This double efficiency—pro-
ductive social efficiency outside and spiri-
tual personal efficiency within—is the
message of Yoga, according to the Gita
(IL. 50): Yogah karmasu kausalam—Yoga
is efficiency in action’, and not any cheap
mysticism or magic. Service, therefore, is the
only valid form of inter<human relationship
in any society which aims, in the words of
Julian Huxley quoted earlier, at ‘the fuller
realization of more possibilities by human

PRABUDDHA BHARATA

August

species collectively and more of its compo-
nent members individually.

'WORLDLINESS VERSUS SPIRITUALITY

‘Whatever civilization and culture humanity
has achieved so far, has been the result of
the release of these spiritual forces i the
hearts of men and women, Man 1s essen-
tially spiritual, but this spirituality is lymng
hidden ; 1t is lymg unmanifest; and we
have to manifest it in the context of our life
and action, and develop a moral will. Any
education wiich only quickens our mntellect
and sharpens our amimal appetites, but does
not help to develop a moral will, 1s harmful
to man and society. Many civilizations have
penshed for this very reason Our own his-
tory reveals to us many periods When man
had decayed morally. Just before Buddha,
conditions m the Indian society reveal a
picture where the upper classes were steeped
m luxury and self-aggiandizement and sterile
philosophical  speculations, and  the lower
classes were steeped 1n ignorance, supersti-
tion, and musery. It was then that India
threw up a great teacher like Buddha. He
saw that society had become stagnant, get-
ting stuck up in the mire of worldmess ; and
he preached his message of spirituality, of
renunciation and service, and it set the
society on the road to progress and pros-
penty. His first discourse at Sarnath after his
enlightenment at Buddha Gaya bears a
significant  title, namely, Dharmacakrapra-
vartana Siitre—The Discourse setting in
motion the Wheel of Dharma.’

The wheel of Dharma, the wheel of socie-
ty, the wheel of culture had got stuck up
in the mire of worldliness, just like the
wheels of a bullock cart getting stuck up in
one of our muddy village roads. Then the
cartman and others put thewr shoulders to
the wheels and the cart starts moving Simu-
larly, Buddha came, put his shoulders to the
wheel of society and made it move; the
spirituality emanating from him and from
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his mparted to the
society which had become stagnant due to
worldliness and superstition, and for the
next thousand years the dynamic energy of
spirituality contained in Buddha’s message
made India march to prosperity and great-
ness, made her expand even outside India,
and laid the whole of Asta n deep spiritual
debt to our great country, This has happen-
ed several times i our history. And this
alone accounts for the mmpressive continuity
of our long history. Roman civilization
developed this stagnation of worldliness 1n
its later phases; luxury and love of ease
sapped the vitality of its otherwise gifted
citizens, untl a time came when Roman
citizens were not prepared to work to pro-
duce wealth, and to face any hardships, even
1n the defence of their glorious empire. They
depended on mercenaries from neighbouring
countries for the defence of their empire,
and on the work of slaves and other people
for agricultural and industrial production
And the result was that, when foreign inva-
sions came, there was not the national will
to defend the empire, and the whole civiliza-
tion fell, never to rise again.

CHARACTER ‘CENTRED IN A SOCIALLY-
ORIENTED WILL

These are all episodes from past human
history from which we should take lessons
and warnings. We are trying to build up a
new state, a hew society on our sacred soil
deriving 1ts strength not from a minority of
the elite, but from the millions and millions
of our people. If our Constitution has any-
thing 1nspiring about it, it is this, that
for the first time 1n our long history we are
building the political structure of our nation
on the willimg consent, and on the strength
thereof, of the mullions and millions of our
people of all classes, races, and sects, and
not of a munority at the top The language
of our Constitution 1s ‘we, the people of
India, give ourselves this Constitution.” The
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Consti 1s but the rep of our
national vision and urge and the promise of
great things to come. But we have to work
hard to make promises flow nto perform-
ances, to make viston flow into action and
achievement How can we do 1t unless we
learn to work honestly, to work efficiently,
and to co-operate with each other? And all
such 1deas of working together, co-operat-
ing with each other 1involve team spirit,
which 1s the first fruit of the psycho-social
evolution referred to by Julian Huxley, 1t
betokens the beginnings of human spiritual-
ity, of the mamfestation of man’s higher
self. This 1s character centred 1 a socially-
oriented will With character comes mutual
trust, co-operation, team spirit, and all-
round cfficiency. With character as his
strength, a man 1s able to go beyond him-
self and dig his affections n the hearts of
others and elicit a response from  those
hearts, With character-efficiency, therefore,
a new man comes upon the scene. Character
is the only basis of all enduring 1nter-human
relationships. Take away character, the
whole soctal structure tumbles down piece-
meal. Vivekananda warned us more than
seventy years ago agawnst the tendency n
India to mere mmitation of western institu-
tons, western ways of work, western modes
of life, without acquiring the character-
efficiency which is the source of the strength
behind those nstitutions. Addressing  the
citizens of Lahore in 1897 on the subject of
‘The Vedanta’, he sad (The Complete
Works, Vol. I, Numth Edition, pp 429-
431):

“You may make thousands of societies,
twenty thousand political assemblages, fifty
thousand mstitutions  These will be of no
use until there 1s that sympathy, that love,
that heart that thinks for all, until Buddha’s
heart comes once more into India, until the
words of the Lord Kisna are brought to
their practical use, there 1s no hope for us
You may go on imitating the Europeans and

ator
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their societies and their assemblages. ...
Where 1s the heart here to build upon? No
sooner do we start a little jomnt-stock com-
pany than we try to cheat each other, and
the whole thing comes down with a crash.
You talk of imitating the Englhsh and
building up s big a nation as they are But
where are the foundations? Ours are only
sand, and the building comes down with a
crash in no time.

“Therefore, young men of Lahore, raise
once more that mighty banner of Advaita
(vision of non-separateness), for on no other
ground can you have that wonderful love
until you see that the same Lord 1s present
everywhere. Unfurl that banner of Love!
“Arise, awake, and stop not till the goal is
reached.” Amise, arise once more, for noth-
g can be done without renunciation, If
you want to help others, your little self
must go. In the words of the Christians—
you cannot serve God and Mammon at the
same time. Have vairagya, renunciation.
Your ancestors gave up the world for doing
great things. At the present time there
are men who give up the world to help
their own salvation. Throw away every-
thing, even your own salvation, and go and
help others. Ay, you are always talking
bold words, but here is practical Vedinta
before you. Give up this little life of yours
‘What matters it if you die of starvation—
you and I and thousands like us—so long
as this nation lives? The nation is sink-
ing; the curse of unnumbered millions is
on our heads—those to whom we have
been giving ditch-water to drink when they
have been dying of thirst and while the
perenmial river of water was flowing past;
the unnumbered mullions whom we have
allowed to starve in sight of plenty; the
unnumbered millions to whom we have
talked of Advaita and whom we have hated
with all our strength, the unnumbered
millions for whom we have invented the
doctrine of lokdcara (social usage), to whom
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we have talked theoretically that we are
all the same and all are one with the same
Lord, without even an ounce of practice. ..
Wipe off this blot. Arise and awake. What
matters 1t 1if this little lfe goes? Everyone
has to die, the saint or the sinner, the rich
or the poor. The body never remams for
anyone. Arnse and awake and be perfectly
sincere  Qur nsincerity n India 1s awful.
‘What we want is character, that steadiness
and character that make a man cling on
to a thing like grim death’

IMITATION VERSUS ASSIMILATION

We have to capture that; we have to
assimilate the very ‘root’ of Western great-
ness, instead of merely imitating the
Western people and runming after the
‘fruits’ of their greatness. Only then can
we develop our institutions patterned on
theirs and bend them to our national pur-
poses. They built their institutions on the
basis of character, on the basis of ethical
sense and social awareness, and the charac-
ter-efficiency flowing from them. This we
have to develop first. Then only can co-
operative  societies, welfare organizations,
and private and public sector projects, and
all other collective undertakings thrive and
flourish. Whatever construcive work we
have done in India during the last sixty or
seventy years, 1s entirely due to a section
of the Indian people becoming inspired by
this modern spirit of progress, by their
acquirng this modern spirt of social
awareness and its concomitant fruit of
character-efliciency. ~ Today our nation
needs to develop this character-efficiency in
a big way through acquiring this capacity
to go beyond one’s little self and mamifest
one’s higher self. This 1s the only way to
raise the moral tone of our people, to raise
the spiritual strength of our nation. And
this is the primary source of strength for
man, says Vedanta, because it is intrinsic to
him and capable of taming and elevating
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all extrinsic sources of his strength, namely,
wealth, pedigree, and power. Atmana vin-
date viryam—‘through (knowledge of) the
Atman, man achieves great energy’, says
the Kena Upanisad (II. 4). When hfe
moves m this direction, service and dedi-
cation become mcreasingly spontaneous
This man-ward movements becomes that
silent God-ward movement of the inner
man.
INDIA, A MIGHTY ANTHROPOLOGICAL
LABORATORY

Since our independence, our free state
has instituted several services. We have
over thirteen or fourteen centra] services
and several ones at the states level These
are all specialized services meant for parti-
cular purposes They have their relevance
But when we speak of service in the context
of our society, we do not mean any one of
these services. We mean the atttude to
the work that one is called upon to do,
the attitude to one’s fellow citizens, the
atttude to oneself as a seeker of spritual
growth—the attitude which 1s blessed by
spintual awareness, ethical sense, and social
feeling. It is here that man reaches out to
something  beyond  his limited truncated
self : 1t is here that evolution ceases to be
merely organic and biological and rises to
higher spiritual levels.

The whole of India today must be consid-
ered by each one of us as an anthropo-
logical laboratory, as a nughty sociological
apparatus for experimenting on the subject
of man, his growth, development, and ful-
filment  Our immortal spiritual tradition,
Vedanta aided by modern thought and
modern techmques, provides us with the
necessary guidance and stimulus in this
great venture. We have to
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ourselves as to what type of society we
want to evolve in India, what type of
human excellence we shall aim for our
people. Our people have suffered enough;
they have been neglected, except for bemng
exploited ; the whole nation bears the im-
press of arrested growth through contnual
thwarting of human purposes, first by
mvaders from without, and then by mvaders
and exploters bred from within. The
harshness of our hearts has been the bane
of our nation for centuries. The weak and
the backward had no place in our society ;
them we always pushed to the wall. This
national sin, this blot on our national
honour in the words of Vivekananda quoted
earher, we have to wipe off today. That 1s
the glorious opportunity and privilege of
every educated citizen of free India. And
contemporary world  conditions are ex-
tremely favourable and propitious for a
successful assault, for the first time in our
long history, on this erstwhile impregnable
fortress  of  selfishness and  exploitation,
ignorance and superstition, slavery and its
concomitant of jealousy, all buttressed by a
smug and static piety-fringed worldlmess
This amalgam of dark forces has undone
our history and retarded our national
growth for over a thousand years. That
history teaches us one bitter and salutary
lesson, that our nation, during this long
period, ceased to be the creator of history,
but remained at the backyard of history.
Other nations created history ; we became
victums of that history. Our follies and our
prejudices, our pettiness and our meanness,
our want of political vision and wisdom,
our incapacity to combine for a national
cause—all these have militated against

face the task of nation-bulding through
building up the manhood and womanhood
of our five hundred and fifty million people.
This is the most exciting woik for any
intelligent heroic people We have to ask

India’s a strong body-p for
herself.

FORGING A HEALTHY BoDY FOR INDIA'S
ETERNAL Sour

The soul of India is eternal, 1t is bright
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and pure and stiong, the whole world feels
the enhvening touch of that eternal India
T have myself secen, during my travels
various parts of the world, that that eternal
India is universal currency.  Senstiive
people in all parts of the world respect 1t
and respond to it. It has been so through-
out history. But there has teen the other
India, constituting the body-politic of that
eternal soul, which has been an utterly m-
efficient conduit for the energy of that soul
for hundreds of years. The world at large
has been pitying us for the plight of our
body-politic while admiring us for the
strength and putity of our nation’s undying
soul That body-politic has been getting
weakened for want of suitable nourishment
of body and mind That weakness, and
the period of stagnation that came in 1ts
woke have left a legacy of mounting prob-
lems for the citizens of free India to tackle
and to solve An adequate response to this
tremendous national challenge will alone
make the youth of India progressive and
dynanuc, and the hope of their nation’s
future. They must consider it their res-
ponsibility and privilege to tackle them.
That will bring on the scene of India’s
national life @ new type of men and women,
with tremendous faith in  themselves and
in the people of India and in thewr past
history and future destiny, with the will to
work, and with the capacity to co-operate
with each other, 1n place of the talking,
shouting, selfish, cynical, and grumbling
tyre that we have been turning out in
thousands  since our independence This
will mark the spiritual growth and expan-
sion of India, matching 1its undoubted
physical ~expansion, economic and demo-
graphic, and make her once again the
creator of history, both national and inter-
national.

This 1s the expansive dynamie mind and
mood that every educated citizen should
capture today. For whatever we do now is
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gomng to shape the destiny of India, and
much of the destiny of the world as well,
for the next thousand years or more. This
means that a tremendous responsibility s
thrown on every one of us tocday. With
political independence gamned after centuries
of slavery and social immobilization, with
a Constitution embodying the visions and
urges of our nation for all-round human
[ulfilment to inspire us, with every type of
freedom granted and guaranteed by that
‘Constitution to nourish ~creativity and to
stimulate the thought and action of every
one of our citizens without any distinction,
with an impressive rational <piritual tradi-
tion from the past embodied 1 our
Vedanta, reinforced by spiritual giants like
Ramaknshna and  Vivekananda i the
present, with a land richly endowed by
nature with actual or potential wealth,
with beautiful and impressive landscapes,
and with a people richly endowed with
diverse talents and capacities, our country
today offers a most stimulating milieu for
cenducting as referred to earlier, the fruit-
ful laboratory experiment on  human
growth and development for a seventh of
the human race, and for working out that
‘science of human possibilities’.

MELTING OF EAST AND WEST IN INDIA

In this great field of woirk we have two
vital streams of blessings to help us,
namely, our own immortal Vedantic
spintual tradition and the modern Western
tradition, From Vedanta, we learn of the
cternal truth of the divinity of man and the
solidarity of all existence From modern
thought, we gain the scientific and techno-
logical efficiency to make that Vedantic
vision fractical. For the fullest growth and
development of man, there is need to effect
a confluence of these two cultural streams
in every citizen. Man, his growth, develop-
ment, and fulfilment, 1s the theme of all
progressive thought today. It 1s the central
theme of both ancient Vedanta and modern
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socio-political thought. Indian society has
the oppertunity to be fertilized by both the
streams 1n the modern age, In fact, as
pomied out by Vivekananda, this precisely
i1s the sigmficance of the modern age m
Indian history. The assinulation of Vedanta
and modern thought will make India great
not only spiritually, but also intellectually,
economically, and socially. And from her
great historic past she will march forward
to a future, greater and more creative than
all her past ages

Behind all such greatness lie two great
forces, namely, the force of creative intelli-
gence and the force of character. We did
not lack intelligence as a people, but its
cultivation was confined to a minonty by
short-sighted socio-rehgious policy. But in
the absence of social awareness, we failed
to achieve character-efficiency. And for the

CONCEPT OF SERVICE 341
lack of character-onentation, our intelli-
gence tended to be static, and falled to
achieve creativity During the past few cen-
turtes we did produce men of vast learning,
sometimes encyclopaedic in range, but
mostly uncreative, static, and sterile, which
deprived it of the power to move sociely
through the force of character and convic-
tion, Modern India offers the supreme
opportunity to every one of her citizens fto
move n the direction of the achievement
of these two energy resouces of persona
ity, namely, the force of creative inte
ence and the force of character  Man-
oriented intelligence, feeling, and will 1s the
source of character-efficiency n a man
to whom the spirit of service comes as a
natural by-product of his own psycho-
social evolution, as a spontansous expres-
sion of this own spiritual growth.

SWAMI VIVEKANANDA’S CONCEPT OF SERVICE
(PART-IT)

SWAMI SWAHANANDA

MERITS OF THE CONCEPT
Two Urges

Atmanem  viddhi—know thyself—1s the
command of our sages Grothi Seauton 1s
the cld Greek adage. In India as well as m
many other countries of the world, the
realization of the Ultimate Reality 1s put
forward as the summum bonum of human
hfe. Fiom the beginnng of history the
different religions have shown us the way
to realization. The Himdu conception of
the value of life puts spiritual redemption
as the supreme objective. The pining rest-
lessness of the mystics, their hunger for
realization or their impatience with the ‘dark
night of the soul’ indicates the intense

yeamning of humamity for transcending the
hmitations of finite existence

But there is another side of the picture.
Man 1s not all spirit, he has a tody and it
has 1ts demands Mmstermg to these
needs 15 the task of society. So the sociolo-
gists, the economists and above all the
politicians, all enjom that every member of
society must render service to 1t. With the
intensive propaganda of non-religious doc-
trines, social betterment for its own sake
has become the cry of the reformers
whereas spirstual perfection is the eternal
cry of the soul Whenever the ethical and
spiritual sense has reached higher develop-
ments in men, there 1s a dichotomy cof
thought: individual and collective These
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two trends of thought pervade the entire
field of human life in modemn times. In
secular life they manifest as egoism and
altruism and in social context they reveal
themselves as individualism and socialism.

PROBLEMS OF ExCLUSIVE FOLLOWERS

There is an inner conflict even among the
exclusive followers of the two paths. Spirit-
ual redemption requires hard training. It
depends upon the shifting of our centre of
interest from the world of our limited self
to the ultimate Reality. That means a
complete re-orientation of our outlook on
life. All our efforts must be suffused with
the idea of the Divine and all work that dis-
tracts our mind from it must be shunned.
Constant awareness of the Reality slowly
takes possession of the aspirant and all
other work drops off. He becomes unfit for
ordinary work. Even in the preparatory
stage, he has to live in the presence of God
and must have a great longing for Him,
which is the main condition for realization.
If he is to ask for a boon, he is to ask
for God and not for hospitals. But life on
earth is a series of compromises. In these
days of collective planning and global eco-
nomics, the society exerts a tremendous
influence. A corrupt or backward society
drags the ordinary aspirant down from the
higher pursuits. So even for the cultivation
of spiritual values a good society is essen-
tial. That is why the aspirant feels that the
kingdom of heaven must be brought down
on earth. There might be geniuses who
fought against their degrading circum-
stances and became saints. But for less
determined people, the quality of society is
a great influencing factor in spite of their
idealism On the other hand, social gospels
such as humanism take note only of man
and society; and unenlightened by the
vision of higher realities, they seek to im-
prison the spiritual aspirations of man in a
narrow mundane spherc. As a result, the
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unsatiated hunger of the soul manifests it-
self now and then and the resulting conflict
drives many social workers into indecision
and inaction. In the absence of an abiding
background for their ethical zeal, some turn
cynics after a few unpleasant experiences in
social service, although they might have
started with great enthusiasm in the begin-
ning of their life. The quality of service
also often goes down, for the personal
factors and self-interest intrude. So the
workers feel that to keep the flow of enthu-
siasm constant and unimpaired, it is neces-
sary to have an enduring faith. And
greater amount of constancy and devotion
could be mobilized by directing the zeal to
a non-material goal.

NECESSITY OF HARMONIZING THE TWO
VIEWS

So far we see both are exclusive, Though
a section of people can completely ignore
the call of their conscience and the other
the demands of society, the vast majority of
humanity requires both. It may be neces-
sary to have the whole-timers for both the
pursuits, people who will be absorbed m
one kind of pursuit. They are expected to
be the specialists. But for others, a har-
mony is urgently called for. To meet the
conflicting demands and guide the people in
their double vocation, a proper philosophy
is essential. Tt is a view of life, a philoso-
phy, a faith that gives real value to all
our pursuits, the recognition of which
rouses us to action. Such a philosophy can
be properly evolved and evaluated, if we
know the demands of social workers upon
the individual and the complaints they
make against religious pursuits.

DEMANDS OF SOCIETY AND CHARGES

AGAINST  SPIRITUALITY

Social workers demand creative and pro-
ductive work in the material sense from all
its members. For that the focal point of
all the members of society must be society
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itself. Otherwise the social awareness and
the resulting urge will lessen, The social
stability being the immediate concern of the
social and political workers, they fear,
rightly or wrongly, that the hunger for
hugher Lfe and the belief m eternal exist-
ence after death shift man’s interest from
social life and thus foster the spirit of indi-
viduahism. It mught have been all nght,
they say, in the medieval Europe when lack
of unity among common men rendered
them helpless in changing the whole society
and that must have been the reason, accord-
ing to them, for the good people of those
times to cut themselves off from the vicious
society and seek perfection m self-culture.
But now, to progress on all fronts, a social
sense musi be created. An urgent aware-
ness of the social problems and a strong
determunation to solve them require the full
attention and energy of every individual.
So higher pursuits are considered as obsta-
cles to the realization of these objectives.

ANSWER OF SPIRITUALITY

‘The spiritual aspirants answer that the
religious view of life can be brushed aside
only after establishing that the higher real-
ity does not exist and the life after death
is not a fact. But that is the province of
metaphysics, and not of science or politics.
The hunger for the infinite, of a life beyond
death, is eternal and universal. Even 1f 1t
does not conform to the social conceptions
of the day, it has every right to live as long
as search for reality or truth is not consi-
dered a taboo by the temporal authority
that finds it inconvenient (o its idea of
social progress.

FEAR MEANINGLESS
But the fear of the social gospellers is
meaningless. Every religion speaks of love
and service. This is not for a moment to
deny that insututionalized religions have
practised social exclusiveness or narrow
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dogmatism; religions—apart from ‘real’
religion or as they are distnguished from
Religion with a capital ‘R'—have an

immense capacity to rase false issues;
mstead of promotng spintuality they often
talk of spiritualism and occultism, and they
may also promote obscurantism and illogic.
But Rehgion that integrates the head with
the heart can meet science and even spur
science. Spirtuality can be the driving
force for new discoveries. A man who is
truly spiritual and believes that he is the
spirit has conquered the fear of death; he
can dive to the bottom of the ocean, live
in the frozen area to work for his fellow
beings. This is the content of spirituality.
It is this force that has propelled man over
the centurtes to his onward march. For-
getting this fact, we often tend to deny that
the greatest service to humanity has been
rendered by people imbued with faith in the
Higher Reality. How faith works wonders
has been powerfully and graphically present-
ed by Dr. Radhakrishnan in his Recovery
of Faith :

‘Human societies like human beings live
by faith and die when faith disappears. If
our society is to recover its health, it must
regain its faith. Our society 1s not beyond
curing, for 1t suffers from divided loyaltes,
from conficng urges, from alternating
moods of exaltation and despair. This
condition of anguish 1s our reason for hope.
We need a faith which will assert the power
of spirit over things and find significance
in a world 1 which science and organiza-
tion seem to have lost their relationship to
traditional values.”

SAINTS ALSO WORK
The religions of the world point to an
important fact. Men of realization might
in the begmming of their pilgrimage negate
the world, but as they advance, Karuna
develops with the preponderance of sartva.
With the fullness of the heart, not only
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their mouths speak, their hands also work,
their love for humanity, especially the
suffering section of it, knows no bounds.
They help thousands of people both
physically and spiritually and they in ther
turn take up the burden of the suffering
humanity on therr own shoulders. Romain
Rolland speaking about St Ramakrishna’s
sympathy draws out the point very clearly:

‘If he did not try to detach himself from
life, as so many mystics do, to avord suffer-
1ngs, 1t was because of universal love, which
was to lum a second sight, revealed to him,
m a flash, 1n the presence of human musery,
that ‘Jiva is Siva’—that the living being is
God—that whoever loves God must unite
himself with him in sufferings, in misery,
even in errors and excesses, in the terrible
aspect of human nature.”

BasiS OF THE HARMONIZING PHILOSOPHY

This umversal love and sympathy was
evident 1 all great souls whose only
absorption  was God This was true of
Christ, of Ramanuja, of Cartanya and of
a galaxy of saints and seers of the world
Realized souls sce the world from the
standpoint of realization and tell us that
the world 1s nothing but Brahman, the
substratum of all existence. For ordinary
men, ethical principles are formulated on
the basis of these truths, as Swami Viveka-
nanda has done 1 formulating his
“Practical Vedanta’:

‘This is the gist of all worship—to be
pure and to do good to others. He who
sees Siva mn the poor, in the weak, and m
the diseased, really worships Siva; and if
he sces Siva only in the image, his worship
is but preltminary. He who has served and
helped one poor man seeing Siva in him,
without thinking of his caste, or creed, or
race, or anythng, with him Siva is more
pleased than with the man who sees Him
only in temples.”

This application is necessary. To have

PRABUDDHA BHARATA

August

the best ideal of service to the world, our
philosophy of service must be grounded m
the transcendental Reality to give it a
permanent value. Our pursuit m  ordinary
life should not be based upon the ephemeral
values alone, it must lead us gradually to
the highest truth

Let us see what happens when we take
up questions like ‘social service,” or ‘social
justice’ sumply as a mundane affair, deny-
ing them a higher morality. Wilfred Cantwell
Smuth opines m his Islam in Modern His-
tory that in practice as well as in theory,
they who start by denymg transcendence
end up by denymg value The Marxist
doctrine had started as a humanist move-
ment. But we find today that social justice,
which the Marxists had first set out to
achieve, has become in the hands of the
Communsst parties an ideological weapon
to serve the purposes of a nihilistic mun-
dane power. Thc Marxist movement had
repudiated transcendental norms by which
it could be judged, and has, therefore, even-
tuated rather quickly in an enterprise with
no norms at all.

A Philosophy

Based on this higher realization, a philoso-
phy has been formulated in the dictum
“‘Atmano moksartham jagaddintaye ca—ior
one’s own salvation and tor the good of the
world.” This twin 1deal gives the best practi-
cal 1deal for most of us who do not believe
in the mere reforms bereft of higher ideals
or unrelated to our own supreme good and
yet are not spitually developed enough to
devote exclusively to the religious pursurt
Swami Vivekananda showed very clearly in
his Karma-Yoga that 1t is not mere work
that punfies our mind but the spirit behind
it. In the words of Shakespeare, ‘There is
nothing either good or bad, but thinking
makes it s0.” The mere act of making a gar-
land is not spiritual but the motive that it
is for the sake of the Lord, that makes it so.
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Similarly, mere giving medicine or educa-
tion to the suftermg or ignorant 1s not spurit-
ual but the accompanying thought that God
is m man, makes the whole work a worship.
This kind of attitude towards work punfies
the mmnd. It is from this subjective stand-
pomt of purifying one’s own mind that ail
social service gets 1ts spirtual value, Purfi-
cation of the mind in the ultimate analysis,
is the objective of ail spiritual disciphnes.
In the punfied mind dawns knowledge or
love of God.

Dustinguished from Philanthropy

This view should not be mdentified with
philanthropic ideals of humanism or charity.
It 1s not humamsm. For, in humanism, man
is the centre and society the circumference,
whereas this view has its centre in man-God
and its field of work is the whole of huma-
mty. In the latter, therefore, service cannot
degenerate 1nto charity. A man becomes
chanitable erther to get rid of the beggar or
to get name and fame or if it 1s a purer
motive out of sympathy. Even sympathy 1s
not enough, The ideal of service of man as
God brushes off the concealed fecling of
condescension. It is inspired by reverence
and humility. As Swami Vivckananda
said:  ‘Let the giver kneel down and
give thanks, let the receiver stand up and
permit” A worshipper can only serve
and adore, not pity and help. He is
not puffed up with success, he 15 not morti-
fied with failure, for he considers himself
an instrument of God. No service is small
to him, for all work is God’s service and he
takes as much care of the means as of the
ends. This spmit saves religious move-
ments from being choked by social pro-
grammes and it elevates social movements
into spintual Sadhana thus saving them
from fiustration, Sri Ramakrishna, or for
the matter of that all men of God, denounc-
ed the philanthropy of the self-lauding type,
which was not service as spiritual discipline.

4
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In a way, 1t may be considered a new out-
look and a new way of salvation. But m
reality, its basis is the ancient scriptures,
particularly the Vedanta.

Vedantic Scheme

The Vedantic view proclammed the spiri-
tual unity of the world and men with God.
When $ri Sankara gave the gist of the whole
Vedanta 1 a single line, ‘Brahman alone 1s
real, the world 1s unreal and the jiva is noth-
ing but Brahman,’ he stressed also the idea
that embodied souls are one with Brahman.
For ages we have laid stress upon the un-
reality of the world. But it remamed for
Swami Vivekananda to draw our attention
to the other part of the saying, the oneness
of man and God, In Vedanta, the world is
concerved as the body of Virata, the highest
manifestation of God, And service to lving
bemgs must be done with a worshipful atti-
tude towards them. The reverenual outlook
towards social duty is further inculcated by
the idea of Svadharma. Its purpose 1s two-
fold: mdividual punfication and duty to
others. The hard school of duty will teach
man self-control and one-pomntedness which
along with self-dedication will make him
free from all desires and then he will be
free from all duties. Sannydsa dissolves all
obligations but it is not the begmnnmg of
spiritual life, it is the end. If it precedes, it
must be coupled with unselfish work. In
the presence of such an ideal man, the
whole society is surcharged with the fra-
grance of love, holiness and unselfishness.
Then welfare of society naturally follows.
That is the history of all great movements.
Therr realization inspires men with faith,
hope and charity and when these virtues
come is it difficult to have men dedicated to
social service?

God-intoxicated life improves society

From this consideration, the spiritual
ideal, even if bereft of direct physical ser-
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vice, should be the guiding force for all
social work, As Toynbee remarks 1 his
Cwilization on Tral that ‘secking God s
itself a social act’ tor 1t makes not oy the
aspirants but ali members better men free
trom egoism which 1s a prime necessity for
all altrwstic activities, Sorokin m his Recon-
struction of Humamty very pertnently
obscrves: ‘A sociely  consistng of only
thoroughly ecgoistic members could not
survive and no Peaceful or creative
scciety could be made up of wholly
egoisic members.” He further says that
mpure altruism, based on pleasure or utility
only does not cairy us far but genume al-
trusm 1s pure even in its motivation: al-
trwstic actions are performed for ther own
sake, quite apart from any considerations of
rleasure or utility. To produce altruistic
type of numanity, society must be oriented
that way. ‘Altruisuc 1ndividuals’, says he,
‘caniot be reared 1 a milieu of egoistic
culture and social institutions.”

Higher ideal of service

So even for domng more service, the 1deal
must be grounded on higher principles
Toynbee, 1 the aforesaid book, very perti-
nently obscrves : ‘It 1s a paradoxical but
profoundly true and important principle of
life that the most iikely way to reach a goal
1s to be aiming not at the goal tself but at
some more ambitious goal beyond it” So
the social reformers, who consider the
social betterment to be the urgent need,
would do well even for the sake of the
greatest measure of success in their imme-
diate undertaking to get it connected with
higher ideals. This will give an added
motive force to their work and save the
workers {rom which 1s inevi
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good. Dr. Jung divides men into two
broad categories of Introveris and extro-
verts, though normally a man’s temperament
1s a mixtuie of the two, So this twofold 1deal
will meet the needs of these temperaments
also.

Sources of Enthusiasm

Since the 1ccoastruction of society de-
mands from all members of socieiy their
{ull attention 1o the production or material
goods, the modern conception of good hie
1s not to cultvate certamn subjective virtues
but the creation of a good society assuring
plenty and prospenty. To produce m plenty
1t is necessary to create enthusiasm 10
people. It may be done by encouraging
seif-interest.  But tnere 1s a great danger 10
stressing tco mucn this aspect of human
nature. Egotism and seifishness are quue
strong 1 an unregencrate human bemg. It
1s by tramung and culture that a man be-
comes soclabie and fii to be a good mem-
ber of society. If the main incentive of
unselfish behaviour 1s withdrawn, no zmount
of self-interest enhightened or otherwise, can
hold tne people together for a long time.
Hindwsm tried to solve this problem by
attuning human aspiration to the Divine
The four objects of attainment, viz. virtue,
wealth, desire and emancipation (Dharma,
Artha, Kama, Moksa) are inter-related.
Man is not denjed the joys and material
goods of ufe. He is to labour hard for
wealth and fulfilment of desires. But 1t
must be done with a due sense of proprety,
discrimination and regaid for the ultimate
end. All these ideals must not be thrown
into the winds. Ths is Dharma. It
steers man through wealth and desire to

in all social undertakings As we have said
earlier, only the ideal of work for the sake
of one’s own spiritual good can save them
from that frustration. Even from the
P i d, this i

%

Ideal of Individual Perfection
It lays stress on individual perfection by
shifting the emphasis to a non-material ob-
jective. And by doing so, 1t contributes a
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great deal in lessening unhealthy competi-
ton and thus paves the way for social cohe~
sion and umty. This scheme of fourfold
objectives of life harmomizes the urges for
individual perfection and social salvation.
To keep the incentive of social welfare
intact, 1t 1s necessaty to ground 1t on a firm
basis. In the ultimate analysis, it will be
found that 2 man is a true servant of
socicty mn proportion to the perfection of
his character. As Tolstor said : “There 1s
only one way of serving mankind, and that
by becoming better yourself” Morcover, a
society 1s the summation of individuals. It
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nation towards a more abiding, more perma-
nent welfare. What our social workers
need is the vitalizing influence of a burning
faith in spirituality. There is not another
such potent force to turn an ego-centric into
a cosmocentric. Reform by consent may
not be as quick as reform by compulsion.
But force, coercion and violence cannot
work for social cohesion,

Conclusion
With the progress of quick transport, the

contact of different nationals has brought
thxs conﬁm of ideals to the forefront The

is high time that our social lers gave
up harping on the urhealthy separation
between these two ideals If so much of un-
selfishness and spirit of sacrifice is met with
in modern society in spite of preaching the
doctrines of selfishness, 1t is because of the
moral standard attained by the efforts of
our unselfish, idealistic and God-loving
ancestors. The modern non-religious yet
socially aware man is like a baby on a
monument enjoying the panoramic view for-
getting that Lis stature has increased be-
cause of the basis, the contemporary social
milieu, which is a product of centuries of
spiritual culture Secularistic gospels will be
considered audacious, if they clam to be a
substitute for spirttual values Their mes-
sage is one-sided; they cannot visualize a
meeting ground  between religion and
science ; they cannot see that m pure minds,
intuition and emotion nced not conflict with
reason ; that scientific knowledge demands
the supreme cffort of the heart as well

Let us look to the future and guide the

and spiritual civi-
hmnon of the East meets the aggremvely
acuve civilization of the West It is not
possible to stay in one’s own corner any
more. In the words of Jawaharlal Nehru,
‘A Lving philosophy must answer the
problem of the day’ And it must satisfy
both these urges represented by the two
civilizations. A synthetic culture is the
demand of today. ‘There has been scarcely
any great culture without a great religion
as the foundation’, says Sorokin. Here is
a new religion or rather a new interpretation
of the old, which can satisfy the needs of
the age and urge the members of society to
engage themselves in social reform that is
very urgent and which at the same txme can
lead them to that freedom which is the
eternal hunger of the soul Let us then
adopt this method of service and strive for
the higher goal Swami Vivekananda will
encourage us Wwith his oft-quoted exhorta-
tion, ‘Arise, awake, and stop not till the
goal is reached.”



CONCEPT OF PROGRESS

Dr. K C VARADACHARI

There scems to be no single concept of
progress today m the speculations about
the advance of either knowledge or technical
skills. Spectacular and stupendous though
1 one sense the advances 1n the knowledge
about matter, energy, motion and force,
cells and organisms and evolutionary
processes, yet 1t 1s doubted whether the
advance in our knowledge about the world
around us constitutes the meaning of prog-
ress Indeed the advances in our knowledge
in this field have produced fear of science
or scientific progress tself though the more
optimistic among us have been advancing
the thesis that there can be a peaceful use
of this knowledge through science. The
atomic age has been both a threat and a
challenge and man 1s now gwding up his
lomns, so o speak, to meet the threat and
accept the challenge Humanistic values have
been resurrected in this context and ad-
momished to restrain or rem the scientific
mind. Others have counselled the socialistic
theory of social values as agamnst the mere
or non-humanistic use of science. A few
have, however, stated that we must empha-
size the spiritual values to counter the
materialistic values of both science and
socialistic humanisms.

The conflict then envisaged 15 the formu-
lation of the principle that there 1s an mnverse
relation between the materialistic humanistic
science and spintual development of man.
Humanstic evolutiomsm 1s opposed to the
spiritual evolution of man The outward
opulence of man reveals his inner um-
poverishment. ‘This inverse proportion 15
clearly to be perceived r the march of
civilization in the historical process Progress
in one direction reveals the inverse regress
in the other direction. The optumsm of
integral evolution is unjustified idealism or

utopian dream. The deep pessumsm that
Iustory is alleged to teach has been attempt-
ed to be overcome by some historians Iike
Professor Toynbee (zlbert unsuccessfully) 1
s Study of History The philosophical
application or justification of this law of
inverse progress has been developed m the
contradiction or conflict between the spirit-
ual and the material views of life. The
concept of Maya or the llusormess of the
world was developed to counteract and in
fact aid the development of renunciation
towards the world and at one stage the
ideal of monastic renunciation was basic
to spiritual enlightenment  The quest for
perfection was sought outside the world and
s transitormess and its goods. Jiana or
knowledge was defined 1n a sense as the
knowledge of the ways and means and
goals which are other worldly Spiritual
progress 1s the process of gradual total re-
nunciation of the world—its things, its de-
mands for desires and even the claims of
worldly duties to society and fanuly and all
that are other than Spirit or Self. Progress
spiritual is thus the path of self-perfection
Progress material 1s, on the other hand, the
path of perfection of the material comfoits
and securities.

This has been the general conception
through out the conflict of religions and for
the first time 1t must be said that the world
was made to confront the definite affirma-
tion that real perfection lies not in abandon-
ng life and its sensate values but in fulfilling
them without sacrificing the spintual — TIn-
deed the spiritual must be utilized to attamn
the wealth and prosperity of the worldly
life.  Man’s life should be made tolerable.
Dialectical materialism has posed this prob-
lem 1n all its logical and materialistic im-
pheations,  Melioristic humanism has not
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been able to formulate the general theory
of progress. The Revolutionary egalitaria-
mism has shown that mankind 1s tired of
utopian heavens after death and had de-
manded the practice of spiritual virtues and
active work for making utopianism possibie
on earth. This spiritualization of material-
istic welfare has been shown to be the real
meaning of progress by modern mystics.
The mystic hopes of a spiritual world on
earth or the bringing down the Kingdom of
Heaven on earth is soughl to be real\zed by
or ot
historicism Progress thus is sought to be ex-
planed not erther in terms of welfare eco-
nomics or other-worldly or unearthly reali-
zation of the self but the realizatton of self
in terms of the earth and in it
The socialistic conception of progress lies
in bringing into real being the spiritual and
mystical values of equality, liberty and fra-
ternity, which all religions at least of the
higher levels, subscribe to and insist on
following in therr little domamns far from
the cities. The bringing of the values of
the forest into the cities, in a sense, is the
beginning of & revolutionary process. Pro-
gress in this sense consists in the quantum
of achievement of the goals envisioned
above to which we have been adding a few
more which are but amplifications of the
threefold goals of mystic life in heaven.
The historical process now under way is
really the spectacle of this movement in
which the ‘ngression of the mystic un-
earthly ballct of caiegonex is forcibly,
e
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means that one is made of his individual
chorce of the triple goals of a mystical
earthism. Would it be progress if these
ideals of humamty were realized? Obvi-
ously the soctal utopian would think so,
and modern man turned soctal mystic
would embrace this ideal and seck to pro-
mote 1t despite all the obstacles to their
earthly realization. The amount of sacri-
fice and suffering that go mto this process
is gieat and martyrs have not been wanting
who have laid down their lives for it The
abolition of human slavery and the estab-
lishment of the reign of reason through
legislative and judicial processes all over
the world during the past three centuries
despite dictators are pronounced affirma-
tions of the mystic truth that God or
Spirit is not alien to the world but imma-
nent as the force that uphfts the world
towards the realization of the divine pur-
pose on the earth.

These could be certainly instances of
thz growmng rationality of humamty, at
least they mark the departure of humanity
from the mere brute way of life, of nature
red in teeth and claw. Humamity’s con-
science seems at last to have taken a role
m human affairs. The progress of science,
means of communication, orgemization of
mass-media of education have all rendered
possible the crticism of man by man, of
rational man of the irrational man, and
have shamed man into foimmg an ethical
and judicial sense of justice which is indis
vistble al] over the earth. This surely is an

being , at
political level.

If we could but look back in history, we
could surely see that the mystic beliefs of
a few advanced souls have become the
materiahstic beliefs of the common man—
the ignorant voter of a democracy all over
the world, Though men have not been
educated to think as well as they should,
they have been entrusted with the vote that

on a scale never before known
to mankind except in idealized and poetical
versions of the glories of the Iittle past.
The values of the spirit are for the first
time common property of the human con-
sctence. For the first time rationality, ex-
pressed through mutual discussion and for
mutual welfare or in one word co-operation,
has come to be the manner of our way of
Ufe. The argumentum baculum, argumen-
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tum ar
dium, all seem to have receded and the
argumentum of justice, social and ethical
and spiritual, seems to have become the
primary concern. No one begs for rights,
he claims and asserts and obeys that law of
individual expression. The claim to protest
against injustice is as terrible a right as the
right to freedom to live according to one’s
nature (rationality).

This progress cannot be denied. As
literacy increases and man begins to realize
that he is to be rational, and the right to
rationality is a basic undeniable right, he
would exercise it to be entitled to be called
human This 1s the role of humanistic
idealism in social dynamics of growth of
man and humanity. The other rights are
yoked to the development of the conscience
of this right to rationality or the obligati
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been one of the basic paradoxes of reason.
We have the static logic as against the
dynamic logic and both ere real and neither
ideal nor illusory. Thus to see change in the
permanent is as rational a business of
thought as to see permanence in change
Hegelian dialectic sought to correct the
basic logic of static being by his dialectical
logic of dynamic synthesis. The intuitive
logic of the progress would be to see not
only the permanent in change or change ia
the permanent or both together but to see
the Infinite in the finite as well and the
finite mm the Infinite. This perception
would correct the conception of revelation
of the finite in the Infinite (if one were
capable of perceiving the Infinite) and the
revelation of the infinite in the finite (which
is what aesthetic philosophies try to do,

to live rationally.

There was a brief spell of historical
adventure which demanded of man a condi-
tion higher than rationality, a step that
was ahead of human evolution. Spiritual
intuitional life or the mystic life was consi-
dered to be the real goal of man’s life.
Undeniably, spiritual religions sought to
promote this faculty or power of the mind
or over-miud in men and with some suc-
cess. We could perhaps point out that in
the conception of reason there have operat
ed two movements. Reason discerns the
permanent bebind all change accordmg to
one school and are

and counsels one to attain). Fur-
ther, the whole process of Being or Reality
is to reveal Being in becoming and becom-
ing in Being, by two processes of descent
and ascent, the pravrtti and nivetti, involv-
ment and dissolvement. Hcwever in 2
dynamic sense of progress, it would be the
process of the becoming of the Infinite in
the finite and the ascent would be the be-
coming of the finite as the Infinite—the
former would be the discarding or veiling
of the Infinite, the latter would be the
revealing of the Infinite and both seem to
be the expressions of the ecstacy of the
Infinite or his Li/a. This is the last version
of Sri i

deduced from this concept lhat the perma-
nent must be unchanging, and therefore in-
volve no process or progress and therefore
perfect or vice versa. The change etc.
become accordingly illusion or illusory irra-
tional phenomena. As distinct from this
view was developed the logic of change
which reveals that change is the only
permanent and all permanents are illusory.
i versus the Heraclif
the No change as against All change—has

Progress is the gradual revealing or inte-
gration of the Infinite on the stem of the
finite and this being the mode of Being
at present it is Progress that is now taking
place on earth, though perhaps the reverse
process is happening elsewhere, for it is
necessary to hold that both the processes
are eternal. This, of course, goes against
the very conception of an indivisible real-
ity. This latter dogma is not however
justified, because the mystics have realized
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the fact that any abstract notion, however
non-seli-contradictory, need not be tue
absolutely. Only onc fourth of Reality has
projected the gown waid movement or
descent and sumlarly only one fourth 15 1
the tavail of ascent says the Veda.

There 15 really no standard or the
measurement O OUr PrOGIess Or regress ex-
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Life-force at different levels are orgamized
and reflected m the lower levels by impli-
catons of involution. The levels of orga-
nization would obviously be different at
those levels and 1n any case 1t 1s useless
to imagine them to be simular or identical.
For 1t 15 likely that they may be mversions
of each other. The mystic axiom as mn the

cept the quantum of that has
taken place between the unity principle and
the diveisity prmciple i terms of the
organic 1 bioiogy, i terms of social orga-
nizations m terms oi poliics and 1n terms
of spiritual awareness of the oneness, 1 all
mn terms of spiritual living,

Progress towards the divine uving 1s, of
course, a great tdeal where the oneness
consciousness weuld comwmate the diversi<
fymng consciousncos. However as we know
modern scientific theories of evolution look
upon diversification cr hetercgeneity as the
hait-maik  of evcluidenaly escent, though
latest writers are emrpliatic that this hetero-
geneity 1s integrative and integrating in the
hughest as in the iowest The cian 1s thus
an oiganic force or hfe itsell which must
be sought to explain the meanmg of pro-
gress. But then the mystery of lfe 1s
something not cleared up by science or
evea religions.

A transcendent mysticism rejects life 1t-
self and cven proplietic awckemmng only
calls one to greater life that is perbaps a
denial of the hfe as we know 1t, and it is
by no means despite modern Christian
thinkers’ Iife-affirming It may euphemusti-
cally be called greater Iife, for 1t is life
afier this single death, Indian thought real-
ized that hfe is different at different levels
of consciousness-existence. ‘Thus the life
of the earth 15 much grosser and heavily
clouded and resaicted than the Lfe of
atmosphere and so on  Similarly the life
of mere food is poorer than the Iife of crea-
ton So, too, the life of mind, and then of
supermind and life of the Infinite as such

so m the and vice
versa would not be exactly true though
mversely true. However, progress cannot
be expected 10 be defined 1n the same way
at the different levels. The orgamsm itself

these or Pl
synthesis for there aie along with the
anabolic  processes, katabolic proresses

which are both iestramed and regulated by
the general hormic nature of the organism.
Smularly, the progress achieved in terms
of growth of the mdividual’s psychic being
Or orgamic bemg or social pattern 1s regu-
lated by the above two processes or rather
these ate restramed and regulated by a
umversal hormic Reality. This synthetic
conception of progress would help to give
a deeper mner hormism of the basic
Reality of the eternal Spurit playmng 1n
terms of the forces of space and time on
the one hand and on the other Ppieparmng
for an order or kingdom that truly murrors
the eternal in the multi-temporal grades of
organic life and growth

A further concept could indeed be offered
to clanify the basic growth of the organic
psychical being out of the gioss physico-
chemical, and this foundationa] pattern
seems to be extended beyond the bio-
chemical complex of the organism and
spiritual progress seems to be realized only
when one is aware of this formation and
functional effectiveness of the organic that
has become super-conscious or supramental
ard subtle or astral which begins to orga-
nize the bro-chemical and physico-chemical
forces and pacticles Indian thought when
illumnated with the concept of real progress
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or the organic nature of the material world
as well as the individual growth and
evolution leading up to the integral influx
of the highest spiritual Being or Reality,
reveals this omnipervasiveness of the Spirit
in all levels and organisms represented in
reality. Social systems, which were based
on the organic, lost their inner pulse of
growth by denying the twin processes
irradiating to and from the central living
Being known as Sancid-ananda. No con~
cept of progress would bc comp!ete wn.hout
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of past civilizations in history reveals that
there has been a shock and a continuance
of the meanings and civilization and
culture of one mto another elsewhere on
earth. Indian thinkers had envisaged the
concept of Avatar or Divine descent as
occuring at critical points of history in
order to open up higher lines of evolution
when the previous almost seemed to have
come to a stop or perfection. The law of
growth into higher patterns seems to be
inevitable. 1t is on this assurance that Sri
Aurobindo also asserts the inevitability of

of the Russmn schools of Betdyeav and
Quspensky-Gurdieff. The meaning of His-
tory is rendered significant by the unique
and single advent of Christ Jesus in order
to lift the temporal to the status of the
eternal. Similarly Ouspensky had affirmed
that when progress returns on itself on its
tendency towards recurrence, the influx or
shock {rom above or higher levels brings
about the upliftment of evolution to higher
levels. Toynbee almost utilizing this con-
cept affirms that the pattern of continuity

the next step in evolution. Dr. Radha-
krishnan has admitted ‘that higher evolu-
tion of man has to be ‘willed’ by humanity
or man and though he does not deny the
‘descent’ he does not assert its necessity.
In any case, we are today seized with this
concept of progress or evolution beyond
man and his brute existence and the theories
about it need not be considered to be other
than the demands of the soul of man for
a higher and finer and healthier humanity,
if not always happier.

KANNAPPA: THE DEVOTEE OF SIVA

Swami TANMAYANANDA

The devotee of God occupies a unique
place 1n the world of religion and spirit-
uality. By his intense and spontaneous
love of God, he goes beyond all creeds of
religion and radiates a blazing holiness.
When this love dawns in him, he no more
observes the formalities of worship.
Scriptural injunctions can no more bind
him. The power of his rapturous divine
love is so great that the Lord remains
seated in his heart by being bound by the
chord of his love as it were. Sage Narada
in the Bhakti-Sitras calls such devotees

as ‘primary devotees’ mukhyah and their
devotion as tanmayah ‘filled with God'.
So he states : ‘In them there is no distinc-
tion based on caste or culture, beauty or
birth, wealth or profession, and the hke.’
‘With his love of God in heart, the bhakta
says : ‘What was the profession of Vyadha ?
What was the age of Dhruva? What
knowledge the elephant Gajendra had?
What was the birth of Vidura? What
valour did the Yadava King Ugrasena have ?
‘What beauty was there in Kubja? What
was the wealth of Sudima?—All these de-
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votees had the blessings of the Lord through
therr love. Ihe Lord s sausfied with
bhakti and never cares for any other
qualilications.

Samt Kannappa belongs to thus class of
devotees. Though he was bormn 1 a low
caste and 1literate, his extuaordinary de-
votion to Lord $iva makes him immortal
m the realm of Indian spiritual thought.
He had demonstrated before the world
that sincenty and complete dedication of
self m thought, word and deed 1s the only
way that can lead one to the feet of God
and nothing else can stand in that way.
To tell the fact, Kappappa's worship of
Swva was, for all outward the
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across a wiid boar. He chased 1t long
and finalty shot it dead. laugue of hunt-
ing made him thirsty and to quencn his
thust he was taken by lus companions to a
nearby stream. Theie he came to know
about a temple of $iva m the adjacent
hillock.  1he name of the Lord Swa
brought a thnll m the mind of Tippan.
It awakened the latent devotion of hus heart.
“Let us go to the temple to worship’, he
told his companions who were astonished
to see a sudden change that had come upon
him. Tipan proceeded to the temple
with the wild boar on his shoulders.
When he reached the temple, he ran mad
and ing the Lord add: Him in

most sacrilegious act which nobody could
tolerate.  But as 1t spontaneously flowed
from the depth of his soul the Lord was
greatly pleased with it. Today he is adored
and revered as one of the sixty-three saints
ol satvism 1 Southern India. $wva temples
in Southern India contain Kannappa's
images which arc worshipped by mullions.
Though he was born sometume between
fifth and sixth century AD., the story
of his hallowed life is quite fresh in the
minds of men throughout the length and
bieadth of India.

The tradition goes that saint Kannappa
was born to a hunter parents in a place
near the present Kalahasti, now a place of
pilgrimage, in Andhra Pradesh  His
father, who was the chief of a hunter com-
munity, commanded a high position among
his men. The boyhood name of Kannappa
was Tigpan, which means sturdy. As the
boy grew up, he came to be a skilful archer
and when he came of full age, he gave
relief to his aged father by assuming his
responsibilities as the chief of the hunter
community.

One day, shortly after assuming his office,
Tinnan went out for a shooting in the com-
pany of his two companions. While he was
in the forest for hunt, he suddenly came

5

endeaing terms: ‘O Lord, are you alone
here? 1Is there nobody to look after you?
Do not the wild animals come and trouble
you? Are you not hungry? He be-
came very much concerned for the safety
of the Lord and so he stood firm by His
side with his bow and arrow in hand to
protect Him, But the very next moment
he thought of the hunger of the Lord. He
was now in a serious dilemma. He could
not decide whether he should stay there
and protect Him from wild animals or go
out to bring food for Him, He would go
a little; come back and stand by the side
of Siva; again proceed with anxiety some
distance ; and again turn back and see
whether somebody had done any harm to
his Lord or not ‘Thus he went on for some
time. Finally he ran out to bring some
food for the Lord and other materials for
His worship.

His companions were looking at his
strange behaviour with awe and wonder.
None of them could understand the divine
madness that had taken hold of Tinnan
Tinnan hurriedly roasted a few good pieces
of the flesh cut out of the boar which he
bad carried, pressed the picces closely
between his teeth to make them soft, tast-
ed them if they were good, and then kept
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them ready 1n a leaf plate for his hungry
Lord. Having made the offering ready,
he went to the river, filled his mouth with
water for bathing the Lord, and brought
some flowers collecting them i lus
matted hair for worship. With bow and
arrow 1n one hand and the roasted flesh
the other, Tipan hurried back to the
temple. Then wth his worn-out shoes he
removed the old flowers and leaves from
the body of Siva and gave Him a bath with
the water of the river brought in his mouth.
He picked out the flowers from his matted
hair and offered the same to the Lord.
Finally he placed before the Lord the leaf
Pplate containing the roasted flesh and start-
ed feeding Siva. He was happy beyond
measute for having satisfied the hunger of
Lord $iva. The day passed on and night
set in. His companions were bewildered
not knowing what to do. At last, they
returned to their town to give the news of
Tinnan to his father. Tinnan, on his part,
stood by the side of the Lord $iva with his
bow and arrow in hand to protect
Him from the evil spirits and the wild
animals and kept vigil throughout the
night

The second day, as it dawned, brought
to the mind of Tinnan serious thought of
the procurement of food to his beloved
Lord. Just like the previous day, he went
out to bring ail necessary things for wor-
ship and offering. Meanwhile, the pricst
of the temple .ame as usual to offer his
daily worship to Lord $iva. What he saw
in the temple horrificd him greacly. He
was stunned to sce the bones and picces of
flesh scattered here and there before the
Lotd. He grew angry and muttered :
‘Who dated to do such wicked acts ? How
could one spoil the sanctity of the temple ¥,
and so on.

Poor priest! How could he under-
stand the ecstatic love and wonderful
worship of Tippan! He removed the
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bones and the preces of Hesh, cleansed the
place, took his bath agamn and performed
the worship with a disturbed heart and
then 1eturned home thinking alt the while
about the horrible scene that he had seen
mside the temple.

Not knowimng anything about the reac-
tions of the puest, the hunter devotee, on
the other side, went out for a hunt. He
collected some good preces of flesh, roasted
the pieces as usual and pressed them
between his teeth to make them soft, dip-
ped them in honey and made them ready
for his dear Lord. He now proceeded to
the temple with water in the mouth,
flowers in the matted hair, weapons in one
hand and offerings in the other. The same
way of worship—removing the old
flowers and leaves offered by the priest
with his worn shoes, bathing the Lord with
the water biought in his mouth, offering
the flowers that were kept in his matted
hair and finally feeding Siva with the roast-
ed flesh which was already tasted by him—
was repeated again. In a sweet voice and
with a fervent heart, he told Siva, “Today's
food is better than that of yesterday. O
Lord ! please have it” Tinnan observed no
formaltties, no ritual, no chanting of hymns.
It was all love.

Meanwhile Tinnan’s father, as he got all
the news, came to the temple site, but he
had to return home empty handed giving
up all hopes of taking his beloved son
back.

On the third day, the hunter devotee
who kept his vigil over the Lord on the
previous night repeated his wonderful
worship and the priest, in his turn, noted
all with greater surprise than before, The
fourth day, too, went off thus. On the
fifth day, the priest grew impatient, He
could no more bear the sacrilegious acts
done to Lord Siva. He completely broke
down. The devoted priest addressed the
Lord in a choked voice: ‘My Lord 1, I do
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not know the mischievous man who does
all these unholy acts heie before your very
presence. You must put an end to this
by your divine power. Praying so, the
priest returned home with a heavy heart.

The enactment of the divine drama was
now nearing 1ts climax On the night of the
fifth day of worship by the hunter devotee,
Siva appeared before the priest in dream
and told him: ‘My child! don't be wor-
ried at heart. Don’t look down upon the
hunter who worships me and makes the
place dirty. Hear from me his wonderful
deeds  He is completely in love with me.
His every action 1s full of love for me.
Al his deeds give me much satisfaction.
Do you know how he worships re? He
removes the flowers you offer with his
worn-out shoes; but the touch is much
more pleasing than that of the flowers;
the water he spits from his mouth on me
is more sacred than the water of Ganga;
the flowers he offers are far superior to
those offered by the devas; and the roast-
cd flesh which he offers me as food after
softcning it between his teeth is more
delicious than the food offered in Vedic
sacrifices.  The mantras and hymns of the
1sis lose all importance before the sweet
words he utters by way of conversation
with me. I shall show you how he wor-
ships me with deep love. Regard not his
behavionr, regard his motive alone. To-
morrow you hide yourself behind me and
watch the whole thing that will happen
Now give up your sorrow and be quiet”
So saying Siva disappeared.

The blessed day, the sixth day of Tinnan’s
divine worship, dawned The Priest who
had kept himself hidden in the temple
after finishing the ucual worship was now
anxiously waiting for the great moment
when the Lord would show him, how His
hunter devotee performed the worship
Tinnan was approaching the Lord with
all the materials for worship But what
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a strange sight! His appearance changed
His joyful countenance turned pale and
marks of surpnise and wonder were on his
face. He saw the left eye of $iva bleeding.
All the things he brought o1 worship fell
down from his hand. He tuined into an
image of sorrow. He fell down unconsci-
ous. After a short time, he came back to
his senses for a while but fell down again
wailing and sobbing. He tried in many
ways to stop the bleeding from the eye of
the Lord, but failed miserably. He caught
hold of the feet of the Lord and wept
bitterly cursing himself all the while for
his carelessness which had resulted in such
a great calamity. For had he been present
all the while by the side of $iva, who
could have dared to do this harm to the
eye of the Lord? He was experienc-
ing an unspeakable agony. Not knowing
what would be the remedy, he was simply
looking on ! Then all of a sudden it flashed
in his mind, ‘eye in place of eye’. I shall
give my eye to the Lord and stop the bleed-
ing’ He became mad with joy for the dis-
covery of the proper cure by which he
would set the eye of the Lord right. With-
out a moment’s hesitation he took the
sharp arrow, plucked his eye and placed
it on the left eye of the Lord which was
bleeding  Wonder of wonders, at once the
bleeding stopped. Tinnan jumped in
ecstacy

But alas ! the right one too started oozing
blood But Tinnan knew the remedy
He had his other eye, which he could give
to his Lord Why should he worty about it !
So he placed one of his legs on the bleed-
ing eye of the Lord so that he might not
miss the place later on when the plucking
of his second eye was to leave him blind
But no sooner had he embarked on the
act of supreme sacrifice than the Lord
spoke ouvt to His dear devotee. ‘Stop
Kannappa, my dear Kannappd, stop | Your
love has gone deep into my heart Come,
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remain in my might side.  You will always
stay by my side” The hunter devotee got
the divine cye opened. He then saw hus
dear Lord and was overwhelmed. His
unparaliel devotion brought him the vision
of $iva in only six days. Not only that,
he obtained the rarest privilege of staying
by the side of Siva. The priest, who was
witnessing the wonderful divine drama,
felt himself blessed and praised the soul-
stirring bhakt: of the hunter. TFrom that
day, hunter Tinnan came to be known as
saint Kannappa.

Kannappa in Tamil, means one who fixes
the eye. Kannappd's unique devotion to
Lord §iva is an unforgettable saga of
Indian religious lore. Saint Manikkava-
cakar ycarned for Kannappd's devotion.
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$17 Sankara paid heartfelt tribute to
Kannappa in Swinandalahari :

argavartita paduka pasug
harcayate,
gandivarmbunisecanath puraripor
divyabhisehayate ;
Kuhcidbhaksitamarhsadesa  kabalam
navyopaharayate,

bhaktih kim na karotyaho vanacaro
bhaktavatam sdyate.
"The contact of the worn-out shoe gave im-
mense pleasure to Siva’s body, the water
brought in the mouth became the cere-
monial bath, the swine’s flesh which had
been tasted before it was offered became
His delicious food, what will not bhakti
do? Lo! the barbarian became the best
among the bhaktas!

NOTES AND COMMENTS

IN THIS NUMBER

Swami Ranganathananda is of the
Ramakrishna Order. His article ‘The Philos-
ophy of Service (Part-I) forms the first
part of the text of a speech delivered at
a special meeting organized by the staff of
the U.P Government Secretariat at Luck-
now on 2 April, 1968. The meeting was
presled over by Sri Gopala Reddy, the
Governor of UP,

Swami Vivekananda’s Concept of Service
(Part 11D is the last section of the text of
three lectures which were delivered by

Swami Swahananda of the Ramakrishna
Order as ‘Sri Avinashilingam’s sixtieth year
commemoration” Jectures arranged under the
auspicies of the University of Madras.

K. C Varadachari M.AA, PhD. is a re-
tred professor of Philosophy of the Venka-
teswar University, Tirupati.

Swami Tanmayananda is of the Rama-
kiishna Oider In the short article
‘Kannappd: The Devotee of §iva’ he re-
counts the story of Kannappa, the great
Saiva saint of Southern India.
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SRIMAD BHAGAVATA. Conpensen BY S S

Comex. Chnmaya Publication Trust, Basappa
Chetty Street, Madras 8 1965. Pages 361 Price
Rs 3

The Bhigavata 1s a book both for the secker
and the layman It contams gudance on matters
Iike Renunciation, Seddius, Kriyds, Heaven, Bhakts
as the means and the goal-matters of moment to
every awakened soul Equally it contains elaborate
structions to the common man in order that he
may prepare humself for his next step . spiritual
evolution  The scripture contains twelves books
and reaches 1ts climax in Books 10 and 11 celebrat-
g the glory of Lord Krsna,

The chief ment of this competent translation is
that repetutions, lists of names, detailed accounts of
creation, etc, etc have been deleted and the
narmative 15 presented m a compact form, Sr
Cohen has added explanatory notes wherever
necessary and has made the work useful, interest-

ing and elevating It 15 a commendable effort

M. P. Panoir

ASPECTS OF INDIAN THOUGHT  Mamama-
HopADIHYAYA GopiNaTH KaviRa Prof G Mukho-
padhyaya The University of Burdwan Pages 247.
Price Rs, 25.

The book contams thirteen illummaung and
sumulating essays from the pen of the renowned
scholar—Gopinath Kaviraj These essays acquaint
the readers with important aspects of Indian
thought which are seldom discussed 1 such a criti-
cal and penetrating manner by the authors of the
text books on Indian philosophy As a matter of
fact, a small number of original text books have
so far been translated mto English and modern
Indian languages and therefore the bulk of the
students interested in Indian philosophy, are not
capable of entering mto the depth of the vast
occan of the ancient Indian thought

Agamst the above background, the book under
review will enable the students to understand the
intricate problems of Indian philosophy without
much difficulty, Concepts like pratibhd, prajiid,
pratibha jidna etc have been expounded lucidly
and views of different schools on such concepts have
also been critically discussed A difficult word like
“Nirmdnakyaya’ has been traced to 1ts root n the
Rg Veda

Agan, Simkhya Prakrti as the materal-efficient
cause of the world (which 15 often musunderstood)

has been clearly expounded, The exposition of
Tantra deserves special attention
Dr Anmia Sev Guera

THE MIND OF MAHATMA GANDHI Com-
piLED AND Lorrp By R K. Pramiu avp U R. Rao
Foreworp By AcHARYA VINORA Biave axp Dr S
RapuakmskNaN.  Navajivan  Publishing  House,
Ahmedabad-14 Pages 589 Price Rs 12

Man reveals himself through hus sayings, writings
and above ail through hus deeds and through the
life he lives So does Mahatma Gandhi. Bhava-
bhuti said, ‘Who, mndeed, can claim to know the
mind of the Great? But great as Gandin was, he
“Iad bare his mmd 1n 1ts fulness before the world’
Here i the volume under review, we find collected
extracts from the wrings of Gandhiji over years
on humself, truth, fearlessness, faith, non-violence,
satyagraha, non-possession, labout, sarvodaya, trustee-
ship, brahmacarya, freedom and democracy, swadeshi
and brotherhood

Gandhiji, Professor Arnold Toynbee holds, is
the greatest man of our century. Dr J H Holmes
regards him as ‘the greatest Indian smce Gautama
the Buddha and the greatest man smce Jesus
Chust’ Yet, as happens to the great, he has been
one of the most misunderstood men of history.
Thus, to some, he is an emgma  To some, he 15 a
hypocnite, To some, again, this ‘stupendous Indian®
is after all a bourgeois reactionary, who miserably
failed to utilize the tremendous social forces un-
leashed hy his movement  Yet others hold that
his vision outsoared his perception, that he pro-
cceded on ‘the comfortable but incorrect agump
tion that the world consists of samts’, that what he
cn do himself can be done even by a child
Much of the above criticism 15 exther mismformed
or il mformed The ghmpse of the Mahatma's
mind that we have from the volume under review
and the manner n which he hived—he had almost
no private life durmg his last fifty years m mortal
coils—give the lie direct to much of the above
criticism

It is often contended that as a shrewd politician,
Gandhi paid only lip service to religion and used
it for political purposes But to him politics
was m reality a part of his religion and he wanted
to ‘spmtualize’ pohtics Lord Casey, a former
Governor of undivided Bengal, d d hm as
‘a sant among pohticians and a politician among
samts’ Gandhr himself writes in his Autobio-
graphy : “To see the umversal and ail pervading
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spirit of Truth face to face one must be able to
love the meanest of creation as onesclf And a
man who aspires after that cannot afford to keep
out of any field of life. That is why my devotion
to Truth has drawn me into the field of politics;
and 1 can say without the slightest hesitation, and
yet in all humlity, that those who say that religion
has nothing to do with politics do not know what
religion means’ (pp $70-71)

We need hardly emphasize that Gandhiji
15 to be understood, correctly assessed, and assigned
his proper place in history In gwmg a
verdict on hm, posterity should not be guided
by the presentday passions and prejudices,
but by what he actually was, what he thought
and felt and what he sought to achieve, For those
who have not had the privilege of coming in close
contact with hum the only means of understanding
Gandhr 15 hus writings

It is w this context that The Mind of Mahatma
Gandhs 15 indispensable to all earnest students of
humamty, who want to understand the human
spnt, ats trals, tribulations and achievements.
It will surely go a long way i removing the mis-
understanding about Gandhiji, his views, and his
way of thinking. An objective and dispassionate
study of Gandhi s essentially necessary in this pre-
centenary year of his birth anniversary. The
Editor-Compilers have thus done a valuable work
to help guide such a study.

S. B. Mookuer)r

VIVEKA (Vol. XXI 1967). The Vivekananda
College  Magazine, The Ramakrishna Massion
Vivekananda College, Mylapore, Madras4  Pages
152

This magazine of the Vivekananda College m
Madras 15 a beautiful one with aitractive cover,
fine illustrations, illuminating and instructive
articles and poems, and detailed description of the
extra cunicular activities

The Prncipals report acquamts one with the
sound working of the coliege and the brillant
results achieved by the students n the University

and other allied

The thoughtful articles contributed by the staff
and students deal with various subjects, both acade-
mic and general,

$ T.

ENGLISH BENGALI

SAMIDH. (Vol II 1966). Vivekananda Cen-

tenary College, Ramakrishna Mission Boys' Home,
Rahara, 24 Parganas, West Bengal Pages 132,
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With many small artcles and some
mostly written by students m Englsh and
Bengali, the sccond 1ssue of Samudh, the magazine
of the Vivekananda Centenary College at Rahara
in 24 Parganas, comes out as a welcome literary
prece Useful topics written m easy style form the
mam beauty of this It 15 pleasing to sce the
resourceful intellect of the youths and theur
manner of prescntation of different subjects deal-
ing with religion, art, literatuie, education, econom-
165 and sociol

The staff and students of the college are to be
congratulated for producing such an educauve
magazine.

s T

BENGALI

TATTVAJINASA. By Dr  Stisn  CuANDRA
Cuatrorabuyaxs Dasgupta & Co (Private) Lid,
Calcutta  Pages 177. Price Rs 2

The book under review 1s a collection of essays
published in the various periodicals of Bengal
The subjects taken up for discvssion mainly
centre round philosophy, religion, culture and
other allied topics A discourse on Hindu religion
and the place of philosophy n Hindu culture have
enhanced the value of the book for the indologist.
The determination of the nature of Indian culture
forms the ninth chapter of the book. Luad dis
cussion on Sm Ramakrishna and Sti Aurobindo
bear the mark of sympathetic understanding and
carcful analysis of thewr teachings The most
notable chapter of the book is the last one, being
a fauhful representation of the mawn tenets of the
philosophy of Acharya Knshna Chandra Bhatta-
charya, This great contemporary Indian thinker
s little known to the common readers. His writ-
mgs are few and the style and diction were too
terse to be lightly entertained, A student of
philosophy with the rigours of discipline that he 15
expected to go through, hardly fecls at ease with
his writings. ‘That is why the clear exposition of
Krishna Chandra’s philosophy will attract the serious
students of philosophy and contemporary thought.

Dr. 5. K Nannt

RAMANA PICTORIAL SOUVENIR  Sri Rama-
nasramam, Tiruvannamalai Pages 40, pictures 80
Pitce Rs 750

The Ramanasramem at Tiruvannamalai where
the great saint S Ramana Malarshi lived 1s
saced place, a centre for pilgrimage to the devo-
tees from India and abroad. A beautiful shrine
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dedicated to S Ramana Maharshi has been put
up over this spot and the dedication ceremony
was performed i June, 1967.

In commemoration of this sacred occasion, the
present fine pictorial souvenir has becn brought
out by the authorities of the Ashrama It contams
cighty dufferent  photographs of the Maharshy
printed distnctly on good art paper . Besides,
there are some articles i the form of re
‘muniscences, anecdotes, conversations and  teachings
of the saint of Tiruvannamalai

With an attactive get up and fine printing, this
can be treasured as a precious possession by the
devotees of the Maharshi.

S T.

SANSKRIT

SAHITYARATNAKOSE VEDASASTRA  SAM-
GRAHA VOL L Epmep By Visuve  Banpuu.

REVIEWS AND NOTICES

359
Sahitya Akadems, New Delhi Pages 381. Price
Rs 15

Planned on the model of the Oxford Book of
English  Verse, the seven volume anthology of
Sansknit Literature nnder publication by the Aka-
dems promuses to be 2 comprehensive work doing
Justice to the subject. The present work, which 15
the fisst volume of the series, contains representa-
tive selections from the Vedas, Upanisads, Brah-
manas,  Aranyakas, Vedinga texts,  Smrus,
Abaikara texts and the Darfanas The first part
contains_poetical selections and the second prose.
The choice 15 made with an eye to both the matter
and the manner of telling The introduction and
detailed list of contents add to the value of the
book.

M P Panorr

NEWS AND REPORTS

THE VISIT OF THE PRESIDENT OF
RAMAKRISHNA MATH AND MISSION TO
SINGAPORE, MALAYSIA AND CEYLON

S$rmat Swami Vireswaranandaj Maharaj, Prest
dent, Ramaknishna Math and Mission, made an
extensive tour of Swgapore, Malaysia and Ceylon
from the 2lst Apr to 15th May, 198 He arrived
at Singapore on the 2lst Apnl by plane from
Calcutta and was recewved at the Singapore Airport
by the monks and the devotees of the Math and
Mission

At Kuala Lumpur, where he reached on the
22nd evening, he was received at the Amport by
many distinguished persons and devotees The
same cvening, he gave a talk on the Holy Mother
On the 24th eveming, he lefe for Seremban by car
where he spent two days At Seremban also, he
gave a talk on the 25th  On the 26th cvening on
his way back to Kuala Lumpur, he lid the
foundation stone of the Sarada Sangha Girls'
Orphanage at Rinching Estate near Kuala Lumpur.
On the 28th, he laid the foundation stone of the
Sarada Sangha Headquarters at Petaling Jaya,
Kuala Lumpur and visited i the cvening Girls'
Orphanage near Batu Caves Just outside the city
Limits  On the 29th moming, he left for Ipoh on
Ius way to Penang The same evening he gave a
talk to the devotces there. He arrived at Penang
on the 30th eveming On the lst May, he per-

foumed the mstallation cevemony of the marble
statue of $r Ramakrishna i the newly buile
temple n the Ashrama there. In the cveming,
he addressed a public meeting 1 the Ashrama
hall in which an Address of Welcome was prescnted
to him The next evening he atiended a dinner
party which was arranged in his honour He
returned to Singapore on the $rd might On the
5th cvening, he gave a talk i the Smgapore
Ashiama lecture hall On the 9th he left for and
reached Colombo where he was reccived by a
large number of devotees and atizens On the
1lth morning, he left Colombo for Batticaloa by
aic  The sime evemng he laid the foundation
stone for an Orphanage of the Mission there and
then proceeded to the Town Hall where he was
@ven a avic reception -by the Mayor and members
of the Mumaipal Corporation To their Address
of Welcome which they presented, he gave a suitable
reply  He left Batucaloa for Colombo the same
might by tram. At Colombo, he gave two talks—
one on the ‘Ideals of the Ramakrishna Mission’
and the other on Lord Buddha as President of the
meeting to celebrate the birthday of Lord Buddha
He left Colombo for Madras on the 15th and gave
a talk on the 19th evening at the Ashrama hall
He left Madras for Calcutta on the 20th by plane

At every place, the visit of Revered Maharaj
served as a source of inspiration and enthusiasm
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to many. Everywhere the devotees gathered round
him to hear the spintual discourses which he gave
on various occasions Many aspiranis were also
blessed with 1mtation.

THE RAMAKRISHNA VEDANTA CENTRE,
LONDON
REPORT XOR THE YEAR 1967

The Centre continucd its activities as usual at
68 Dukes Avenue, Muswell Hill, London, N. 10,
and 54 Holland Park, London, W. 11, and m the
provinces At 68 Dukes Avenue, Muswell Hill, the
number of visitors was 5840 and that at Holland
Park 1799, the total number bemng 7639, excluding
auendance at meetings.

Vedanta for East and West entered 1ts 17th year
w Scptember 1967. Swami Vivehananda i East
and West, consisting of a number of essays by some
distinguished writers, Tndian and Western, 15 10
the press It 15 expected to be out at an eatly date.

Swami Ghanananda conducted service at 54
Holland Park on 17 Sundays Besides conducting
service on 19 Sundays, Swan Parahitananda lectured
at Bradford and Southampton Umwersities, the
Socicty of Friends and a Training College.

Two Harkathds were given by Sn Bhadragiri
Keshavdas  One of them was held at the Ashram
at Muswell Hill, and the other, in aid of famme
relief . India, was performed at the Caxton Hall,
StiT S S Ray Urs, BSc, gave two Veena recitals,
one at the Muswell Hill Centre and the other at
the Caxton Hall in ad of relief work

The birthdays of St Ramakrishna, the Holy
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classes and rehigious discourses were held mn the
Ashrama  premises and in  different localities
of the aty The birthday celebrations of Sr Rama-
knishna, Holy Mother, Swami Vivekananda, Swams
Brahmananda and that of Buddha, Chmst and
Sankara were observed with due solemnity.
Vivehananda Library and Free Reading Room
At the end of the period under review 7558 books
were n the Library and the Reading Room recciy-
ed 7 dailies and 33 periodicals and magazines.
22630 books were assucd to the reading public
Poor students and children were much benefitted
from s text book and children sections
Medical  Durng the period 49,164 patients
were treated m ts Allopathic Chritable Dispensary
FEducational ~ The free Upper Primary School
of this centre started m 1933 was upgraded into
an M E School 1 1963, (ic the birth centenary
year of Swami Vivekananda). During the close of
the period there were 194 boys and 70 girls in the
U P School and 35 boys m the M E School
Also durmg this perod some of the out of print
Oriya cditions of the Ramakrishna-Vivekananda
Interature, were reprinted.

SRI RAMAKRISHNA MISSION ASHRAMA
VISAKHAPATNAM
Rerort ror 1966-6:

The following were the actvities of the Ashrama
during the year under review :

Religous Servce  Daily mommg woiship m
the shrme, evenng service and singing of devo-
tional songs, and the observance of the birthdays
of Sn Holy Mother Sri Sarada Devi

Mother, Swam1 Swami

and Swamn Shivananda were observed as usual, as
also sri Krsna Jayant, Durgistami and Christmas
Eve.

THE RAMAKRISHNA MATH AND MISSION
BHUBANESWAR
Report For 1965 67
The actvities of this centre durmng the year
under review were the following *
Spiritual and Cultural* Besides regular worship
and prayer i the Ashrama shrine, scriptural

and Swami Vivckananda and other important
festvals were the main activities of the Ashrama

Free Reading Room and Library: The Library
contamned 2344 books and the Reading Room re-
ceived 6 dailies and 20 journals

Cultural  Work ~ Religious  discourses  were
conducted in the Vavekananda Hall of the Ashrama
daily in the evenngs  Audio visual and Ianguage
classes attracted the children,

Sri Sarada Bala Vihara* This primary school
started in 1958, had during the dose of the period
402 chuldren on the roll



