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Arise! Awake! And stop not till the Goal is reached,

SRI RAMAKRISHNA, REMINISCES

‘During my boyhood God maruifested Himself in me. I was then eleven
years old. One day, while I was walking across a p-addy-ﬁeld, I saw something.
Later on I came to know from people that I had been unconscious, and my body
totally motionless. Since that day I have been an altogether different man. I
began to see another person within me. When I used to conduct the worship
in the temple, my hand, instead of going toward the Deity, would very often
come toward my head, and I would put flowers there. A young man who was then
staying with me did not dare approach me. He would say: I see a light on
your face. I am afraid to come very near you.” |

- “You know I am a fool. I know nothing. Then who is it that says all
these things ? 1 say to the Divine Mother: “Q Mother, I am the machine and
Thou art the Operator. I am the house and Thou art the Indweller....”’

%

T vowed to the Divine Mother that I would kill myself if I did not see
God. T said to Her: “O Mother, I am a fool. Please teach me what is con-
tatned in the Vedas, the Puranas, the Taniras, and the other scriptures.” The
Mother said to me, “The essence of the Vedanta is that Brahman alone is real
and the world illusory.”.., After the realization of God, how far below lie
the Vedas, the Vedanta, the Purana, the Tantra!’

*
I used to roam at night in the streets, all alone, and cry to the Divine
Mother, “O Mother, blight with Thy thunderbolt my desire to reason!™....
Everything can-be achieved through bhakti alone.... Can a man blessed with

the grace of God ever lack Knowledge ? At Kamarpukur I have seen grain-
dealers measuring paddy. As one heap is measured away another heap is push-

ed forward to be measured. The Mother supplies the devotees with the “heap”
of Knowledge. |

‘After attaining God, one looks on a pundit as mere straw and dust.
Padmalochan said to me: “What does it matter if I accompany you to a meet-
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ing at the house of a fisherman ?! With you I ean dine even at the house
of a pariah.””’ | | . | :
‘Weeping, I prayed to the Mother: “O Mother, reveal to me what 1s
contained in the Vedas and the Vedanta, Reveal to me what is in the Purana
and the Tantra.” One by one She has revealed all these to me.’ |
X
| ‘During my boyhood I could understand what the sadhus read at the
L.aha’s house at Kamarpukur, although I would miss a little here and there.
If a pundit speaks to me in Sanskrit I can follow him, but I cannot speak 1t
myself.” ' |
| %

‘Ah, it is true I did not study myself but I have heard much. I re-
‘member all that. I have heard the Vedas, the Vedanta, the Darsanas [phi-
losophies] and the Puranas from good and reliable scholars. After hearing
them and knowing what they contained, I made a garland of them all (the books)
by means of a string and put it round my neck, offered it at the dotus feet of
the Mother, saying, “Here are all Thy scriptures, Puranas and the like. Please
grant me pure devotion.”’

' ' #

- ‘When 1 renounced everything with an offering of flowers at the Iotus
Feet of the Mother, I said: “Here, Mother, take Thy holiness, take Thy un-
holiness. Here, Mother, take Thy dharma, take Thy adharma. Here, Mother,
take Thy sin, take Thy virtue. Here, Mother, take Thy good, take Thy evil.
And give me only pure bhakti” But I could not say, “Here, Mother, take
Thy truth, take Thy falsechood.””

| .

‘At the time of performing Sandhya and worship, I used to think, ac-
cording to scriptural prescription, that the Papa-purusha [personification of evil]
within has been burnt up. Who knew then that there was actually a Papa-
purusha within the body and that it could be actually burnt and destroyed ?
A burning sensation came on the body from the beginning of the Sadhana. 1
thought, “What is this disease 7”7 It increased by degrees and became unbear-
able. Various kinds of oils prescribed by physicians were used ; but it could
by no means be alleviated. One day, while I was sitting under the Panchavati,
[ saw that a jet-black person with red eyes and hideous appearance came
reeling, as if drunk, out of this (showing his own body) and walked before
me. ] saw again another person of placid mien, in ochre-coloured dress with
a trident in his hand similarly come out from the body, attack vehemently
the other, and kill him. The burning sensation in the body decreased for a
short time after I had that vision. I suffered from that burning sensation
continually for six months before the Papa-purusha was burnt up.*

1 Reference to Mathur Babu, who was of the fisherman caste. The orthodox Brahmin wiil
not enter the house of one from such a caste.
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| up on all sides, ‘Pat, you are

ONWARD FOR EVER!

Through education comes
faith in one’s -own Self and
through fdith
Self the inherent Brahman
is waking up in them, while
the Brahmaon in us is gradually
becoming dormant. In New
York 1 used to observe the
Irish colonists come—down-
trodden, haggard-looking, de- |
stitute of all possessions at ||
home, penniless, and wooden-
headed—with their only be-
longings, &8 stick and a bundle |
of rags hanging at the end of I
it, fright in their steps, alarm |
in their eyes. A different
spectacle in six months—the
man Walks upright, his attire
is changed! In his eyes and
steps there is no more sign of
fright. What is the cause ?
Our Vedanta says that that
Irishman was kept surrounded
by contempt in his own country |
—the Wwhole of nature was
telling him with one voice, 'Pat,
you have no more hope, you
are born a slave and will re-
main s0.” Having been thus
told from his birth, Pat believ-
ed in it and hypnotized him-
self - into believing he was
very low, and the Brahman in
him shrank. W hile no sooner }
had he landed in America
than he heard the shout going

a man 4as we are, it is man
who has done all, a man like
you and me can do every-
thing: have courage!’ Pat

| raised hiy head and saw that

it was so, the Brahman
within woke up. Nature her-.
self spoke, as it were, ‘Arise,

H aWake, and stop not till the
| 20ad is reached.

W
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in one's own ] |

change and transience.

DEATH AND ITS CONQUEST
_ EDITORIAL

I

Fear, classed as a basic human instinct
by William James, and as an emotion by
William McDougall, relentlessly rules mod-
ern man’s life as it did our Cro-Magnon
ancestor’s, Of ali the fears swaying human
life, the fear of death is unquestionably the
greatest. So death has been called the
‘king of terrors’. Man of course has been
a fighter and a challenger of nature down
the millenniums. He has also many con-
quests to his credit. He has not passively
submitted to the dominance of death If
the ancient Pharaohs tried to triumph over
physical destruction by building the amaz-
ing pyramids and practising embalming,
modern man has tried—and is trying vigor-
ously too—to outwit death through  bio-
medical researches and  Ilife-prolonging
drugs and apparatuses. Experts in the field
are talking of ‘slowing down’ man’s biologi-
cal ‘clock’ or ‘manipulating’ his genes through
genetic engineering to bestow on him the
longevity of a Methuselah. However, either
now or in the foreseeable future, man’s

“hopes of considerably beating back death,

or winning over it, are extremely bleak.
Decay, death, and disintegration - are
essential aspects of the inexorable tempo-
ral phenomenon whose characteristics are
As long as time
remains a vital dimension of the physical
and mental cosmos, death remains inevi-
table. Furthermore biologists point out
that unieellular organisms, which reproduce
asexually, are immortal as physical indivi-
duals. ‘All of a sudden, with sexual gen-
eration, we see the appearance of an entirely
new and unforeseen cyclical phenomenon:
the birth and death of the individual’!l If
man is happy with and proud of his sexu-

1 1ecomte du Noiiy: Human Destiny (The New
American Library of World Literature, Inc., New
York, 1956), p. 52.
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ality and cerebro-spinal equipment, he
should grasp the fact that the evolutionary
process has endowed him with these gifts

at the cost of the physical 1mm0rtahty of
the primitive bacterium and amoeba. ‘Life

would betray us’, remarked Maurice Mae-
terlinck, ‘if it could not bring us death.’
Life and death are two aspects of the same
phenomenon, whose real nature is unknown
to our ordinary minds. If we accept the
first, the second inevitably follows, like the
shadow its physical object. Seeking im-
mortality of the physical body is a pitiable

puerilism which is born of gross and crip-

pling materialism.

~ Man’s extreme dread of death stems from
two basic sources: first, an inordinate cling-
ing to and thirst for life ; second, an utter
ignorance about the nature of death. The
former is an instinctual inheritance from his

bestial ancestors and the latter an unpar-

donable childishness - which he refuses to
outgrow. Death, as it is generally under-
stood, is the cessation of all vital bodily
functions, such as circulation and respira-
tion, followed by rigor mortis and putrefac-
tion, In the eyes of the immediate survi-
vors who consign the remains to fire or
‘sepulchre, /that is the ‘end’ of that human

being. The natare of death as experienced

by the dying, the subjective view of the
experience, is unknown to others. Lazaruses
‘are more legendary than real; And real-life
Lazaruses either have nothing to report,
or report things which may not be different

from popular superstition about the after-

life,. and which in any case are received
with head-shakmg scepticism. Referring to
the dead, Maurice Maeterlinck once remark-
ed wryly. but with plausibility, ‘Whatever
they have been in their lives, they will still

be in their death.

Self-consciousness, which  distinguishes

Iman from almost all the ‘higher animals,
forms the focus of his sense of personality,

and this strengthens the clinging to - life in
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most humans. Though we involuntarily
lose this self-consciousness nightly in our
sleeping hours—and even during the waking
hours when we become emotionally or intel-
lectually absorbed in something—, we do not
realize that self-ness and comsciousness do
not in fact concern the gross physical body,
but pertain to something deeper and subtler.
H. G. Wells, the great English scientist and
social philosopher, has these penetrative
remarks to make about the conscious human
self, towards the end of the monumental
work in which he collaborated with Julian
Huxley and G, P. Wells:
‘And vyet this conscious- human self dies
nightly in sleep, and we cannot {trace
~ the stages by which in its beginnings it

crept to an awarepness of its own
existence. . |

‘Some of the best thmgs in our hves are
the least individual things. When a man
is exalted by high aims, possessed by
some exquisite efforts or occupied by
profound study, he becomes altogether
self-forgetful. In moments of great

passion he “forgets himself”. These are
no metaphors. The conscious self is not

the whole of man (italics not the
author’s).

‘Personality may be only one of Nature S
methods, a convenient provisional delu-

sion of considerable strategic value.’ 2
But from a higher view-point, this very
self-awareness is axiomatic evidence for the
deathlessness of man. For, who can con-
ceive of his own destruction ? - Try how-
soever we may, we are left with an
inextinguishable flame of witness-conscious-

ness,  looking upon our own imaginary
destruction. As Swami Vivekananda once
observed :

‘It requires no priests or spirits or ghosts
to tell us that we shall not die. It is
the most self-evident of all truths. No
man can imagine his own annihilation.

2H. G. .Wells,-;et. al.,: The Science of Life
(Cassell and Company Ltd., London, 1931), p. 852.



1974

The idea of l,mmortahty is mherent in

man.’3

Readers who are acqﬂamted ':mth the
great Ramana Maharshi’s
here the transforming incident in the Saint’s
life when he, as a young boy, was suddenly
seized with the fear of death. He however
did not succumb to it, but straightway pro-
ceeded to dramatize his own death scene.
But then, he became convinced once for
all that he was the immortal Atman, the
indestructible Witness of all passing phe-
nomena, internal and external. He soon left
his home and retired. to a cave in Tiru-
vanmamalai, South India, and became ab-
sorbed in deep meditation,
attaining the hlghest illumination.

At death, of course, the body, which is
the only grossly perceptible link that a man
has with his near and dear ones and with
the environment, disintegrates and perishes.
Does it mean that that human being 1S
annihilated ? No, not at all. Because, as
man did not begin in the womb, he will not
end with the tomb. Strict logical reasoning
demands a '-prena-‘tal exi_Stenee for man and
a post-mortem survival. However, what
existed before birth and persists after death
is not the physical body A well-known
physiological fact is that the physical body
1S cempletely renewed excepting possibly
the neuro-cerebral cells—through the process
of cell-destruction and production, in a
slow,  imperceptible but thorough-going
cyclical process extending over a near-seven-
year period. Though new nerve-cells are
not produced, a definite percentage of them
keeps on dying in the process of agemg i
our individuality or personal identity were
centred entirely in the body, we would be
dead and destroyed many times over during
a normal human lifetime. This, neverthe-
less, is utterly repudiated by our inner

3 The Complete Works (Advaita Ashrama, Maya-
p. 270.

vati, Dt. Pithoragarh, U.P.), Vol.-V (1959),
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subsequently

say man has several ‘bodies’.
many hours of the day on the physical

of accidents and disease.

gross physical plane.
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‘experience, by the persistence of personal

identity practically throughout life. Psycho-
logists may call it ‘ego’, but ‘a deeper and
more fundamental insight available through
religion asserts that it is the spiritual self
in man. It is in any case clear that essential

man is a nen-physwal entity whose tenancy
in a transient body is an integral part of a

beginningless career which does not end
with the death of the body. As Victor
Hugo says with justiﬁable' assurame" .

When I go dewn to the grave, I can
say like so many others, “I have finished
my day’s work™, but I cannot say, “T
' have finished my life”. I shall begin
again next morning. The tomb is not
a blind alley; it is a thoroughfare, I
close on the tmhght to ‘open with the
dawn o . |

As Muhammacl once declared The grave
is the first stage of the journey into eter-
nity.” And we may add that it is good to-
remember that every individual _is slowly
but surely moving towards his spiritual
destiny, and every death is another chance
to resume afresh the march.

Corresponding to the several planes or

Tevels of man’s Iife_ here on earth, one may
"He lives for

plane, subject to physiological laws, ful-
filling his primary urges and needs. He Has
hunger and thirst, and so has to eat and
drink.” He has the sex-urge and parental
instincts, and so seeks a mate and brings
up a family, He has to fight, struggle and
compete with fellow-beings for self and
family-preservation. He has to guard
against nature’s harshness and the hazards
Man does all
these while identified  with his physical
body, since these are confined largely to the
~Vedanta calls this
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gross body the annamaya-kosa or sheath of

food.

At the same time man has a mental
aspect to his life. He has the instinct of
curiosity and so wants to know the nature
of his environment. He thinks, studies the
outside world, and arrives at certain con-
clusions. He keeps on learning and acquir-
ing experiences. QOur science and technology,
discoveries and inventions, and through these
some amount of mastery over nature, are
all due to our intellect and mind. In fact,
a modern man with some degree of culture
finds greater satisfaction in his intellectual
life than in the physical. Vedanta identifies
this aspect of man’s psycho-neural life with
two imperceptibly subtle sheaths, namely,
manomaya- and vijignamaya-koSas, mental
and intellectual sheaths. |
~ The activities of all these three sheaths,
in the three states of waking, dream, and
deep sleep, are powered by the pranamaya-
kosa, the vital sheath.

Vedanta also speaks of a still deeper and
subtler = sheath—the gnandamaya-kosa, or
sheath of bliss—whose activities are mani-
fest in the emotions such as love and al-
truism in the waking state, and in the ex-
perience of joy in the deep sleep state.
Furthermore, it is this sheath with the puri-
fied . intellect that experiences states of
divine emotions and ecstasies. Finally, and
‘deepest and subtlest of afl, is the inmost
spiritual self of man, the Witness of all these
sheaths’ and their activities.

Vedanta says that the °‘subile body” is
comprised of the intellectual, mental and
vital sheaths. This subtle body is not des-
tructible by gross forces, and at the death
of the physical body, the spirit, clothed with
the subtle body, leaves the gross body be-
hind to take up another suitable one. The
subtle body, we should remember, carries
with it all the impressions of actions and
experiences done and gained in the whole
lifetime and. even those before. Death, like

PRABUDDHA BHARATA
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sleep, is only a hiatus in conscious life, and
the spirit begins its new life in another body
with all the maturity it has earned in its

previous lives.

About the theme of death, S11 Krdna says
in the Bhagavad-gitd that the spiritual
essence in man leaves behind a decayed
body to take up its abode in a fresh one,
just as a man discards worn-out clothes and
puts on new ones. Death, according to
§ri Krsna, is only a change of state, similar
to our changes from childhood through
adolescence; adulthood, middle age, to old
age. Just as a child or an adolescent should
not regret leaving behind his or her
particular stage and growing into the next,
so at death no one should grieve to leave
the physical body. But in actual life, it is
found that death is considered an inevitable
calamity by the vast majority. Most of
these regard even the arrivals at ‘middle age’
or ‘old age’ as regrettable but unavoidable
events. Psychologists dealing with persons
facing such transitional periods say that men
and women need ‘education’ to face and ac-
cept these life-stages.? Not only is it neces-
sary to face them, but it is still more neces-
sary to avail oneself of them for one’s spirit-
ual growth and maturity. We should learn
to leave behind complexes of adolescence
and youth—refuse to be ‘eternal adolescents’
—and learn to grow, to develop the nobler
aspects of human personality, the most im-
portant of them being the spiritual, through-
out life. This kind of conscious, determin-
ed, steady effort at growth helps prepare a
person to face death. Since the encounter
is not unanticipated and there has been
some preparation for it, death will not
greatly frighten him. He will show a de-
gree of courage and calmness which will be
rare in others., As the author of the Imita-
tion of Christ advises:

4vide C. G. Jung: Modern Man in Search of
¢ Soul (Kegaw Paul, Trench, Trubner & Co. Ltd.
London, 1947)., Chaptér on ‘The Stages of Life’.
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“Thou oughtest so to order thyself in all
thy thoughts and actions, as if today
thou wert about to die.’ |
- °‘If thou hadst a good wnsmence thou
wouldst not greatly fear death.’ |
It were better for thee to avoid sin than
to escape death.’
‘It to die be accounted dreadful, to live
long may perhaps prove more dangerous.’
‘Strive now. so to live, that in the hour
- of thy death thou mayest be able to re-
joice rather than fear.’ - |
- ‘Learn now to die to the world that thou
mayest then begin to live in Christ.’ 3

These words of the author of the Imita-
tion echo what the Teacher of the Bhagavad-
gitg advises. Sri Krgna, pointing out the
strict co:tmectlon between the thoughts of a
dying man and his after-life course, says:

‘Whoso, at the time of death, leaves his

body remembering Me alone and goes

forth—he attains My Being . concerming
this there is no doubt.

For whatever object a man thinks of at
the final moment, when he leaves his
body—-that alone does he attain, O son
of Kunti, being ever absorbed in the
thought thereof.

Therefore at all times constantly remem-
ber Me and fight. With your mind and
intellect absorbed in Me, you will surely
come to Me.©

By the use of the terms, ‘at all times” and -

‘constantly’, Sri Krsna Implies a practice
and discipline covering one’s whole life.
Only when the thought of God becomes an

unconscious as well as conscious, persistent
mental stream, will it be possible for the
mind to be full of God at the time of death.
By the mention of both mind and intellect,
Sri Krkna emphasizes the need to cultivate
the ‘subtle body’, including manomaya- and
vijiianamaya-kosas, which becomes the
vehicle for the spirit to migrate to its next
abode. There are some people who read
these and similar verses in the Gitg and

6 The Imitattan of Christ, I. xxiil
6 Bhagavad-gita, VIII. 5-7.
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begn to al'guﬁ, ‘Oh, after all one has only-
to remember God at the last momenis of
life. Why bother about Him now ?° Such
arguments are naive and irresponsible, for
the mind can be expected to do a thing
spontaneously only when it has been previ-
ously drilled and trained. This rule 1s
especially appllcable to thoughts in the dy-
ing moments, when all worldly attachments
‘conspire to drag the mind down to the body.

III |

In addition to its direct meaning, death
can also well be interpreted and understood
in derived and metaphorical senses, When,
for instance, someone remains insensitive or
irresponsive to something, we say that that
person is ‘dead’ to so-and-so. Since growth
and assimilation are signs of life, where
these are absent that person or situation can
be considered as dead. When, again, some-
thing may cause death, that thing is itself
called ‘death’. Spiritual teachers, saints and
scriptures have used, the word ‘death’ in
these secondary and figurative senses, and
warned spiritual aspirants to be alert regard-
ing these ways of dying, On the other hand,
‘dying to oneself’ or the destruction of the
little ego or md.wlduahty is urged. |

‘Inadvertence surely is death, 1 declare’,
says Sanatsujata, a sage, to Dhrtarastra, the
father of the Kauravas, in a dialogue

abounding in wisdom. An aspirant on the

path of God-realization is constantly expos-
ed to dangerous temptations and backslid-
] Inadvertence makes him, spiritually
speaking, ‘accident-prone’. Eternal vigi-
lance is the price of Ilberty—o-f spiritual
liberty too. The main characteristic of in-
advertence is to remain dissociated from
God-consciousness. This leads. one into
materialistic entanglements which complete-
ly eclipse the source of spiritual light and
security. Therefore Sanatsujata declares the
converse of this assertion: ‘Immortality is
being advertent always.” Of course, being



408

advertent to one’s spiritual nature, of being
attuned to God.

In the Dhammapadam, the Buddha also
teaches that heedlessness is death. He in-
tended the teaching to make his followers
ever alert to walking the path and seeking
shelter in the dharma. He says:

‘Heedfulness is the path to the Deathless
- -(or nirvana); negligence is the path of

death. The heediul do not die: the

negligent are like unto the dead.’

‘Sankara also warns seekers of Reality to
beware of carelessness whiie being devoted
to the ideal. He says, ‘One should never
be careless in one’s steadfastness to Brah-
man,’ 7
jata’s utterance quoted above. Sankara here
compares the inadvertent mind,
from the ideal of Brahman, to the play-
ball dropped careclessly at the head of a
tlight of steps.
may end in its own ruin. So he says:

“There is no greater danger for the wise

seeker than carelessness about his own
recal nature. From this comes delusion,
thence egoism ; this is followed by bond-
age, and then comes misery.’ 8

Swami Vivekananda was often telling
his followers and countrymen, ‘All expansion
is life, all contraction is death.”® This state-
ment has very profound implications. As

growth is a sign of life, ceasing to grow is

going towards death. While expansion of
oneself to include every living being in the
world is a sure sign of spiritual growth,
concentrating all one’s interests on one’s
own welfare is the sign of spiritual decay
and death. There is often found a tend-
ency among spiritual aspirants to narrow
down their concern and sympathy to their
own little circle and to their dear self with
a view to avoiding involvements and distrac-

7 Vivekaciidimani, 321.
8 ibid., 322. |
9 The Complete Works, Vol VI (1963), p. 320.
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tions. If the mind that is so ‘narrowed’ is
turned entirely to God, then that ‘contrac-
tion’ is right and significant, For 1t 1s
really ‘expansion’—God being the infinite
Reality. But if the gathered mind is devot-
ed to one’s own body and ego, then it 1s
contraction, which will prove spiritually
harmful. Self-expansion which covers the
whole universe is real life, because it is the
achieving of the vision of One in the many.
The universe as a whole can never die, and
so such ga person becomes immortal.
Swami Vivekananda says: |

‘There can be no physical death for us
and no mental death, when we sce that
all is one. All bodies are mine ; so even
body is eternal, because the tree, the ani-
mal, the sun, the universe itself 1s my
body ; then how can it die ? Every
mind, every thought is mine; then how
~can death come ? The Self is never
born and never dies. When we realize
this, all doubts vanish. “I am, I know,
I love”, these can never be doubted.
There is no hunger, for all that is eaten
is eaten by me, If a hair falls out we
do not think we die; so if one body
dies, it is but a hair falling.’ 10
Saints and mystics advise spiritual aspir-
ants to ‘die’ first, and then aspire for the
Kingdom of God. Here of course they mean
a figurative death and not a literal physical
disintegration. Dying to oneseclf, destroying
selfishness and desire, qualifies one to enter
the Kingdom of God which is eternity. “The
kingdom of God is for none’, asserts the
German mystic Meister Eckhart, ‘but the
thoroughly dead.” ‘Who dies not before
dying’, says Abraham von Frankenberg,
disciple, editor and biographer of Jacob
Boehme, ‘perishes when he dies.” This,
again, seems to be one explanation of
Christ’s saying, ‘He that saveth his life shall
lose it.”

As the life of the senses and carnality
narrows one’s mental horizon to this mate-

[ .

10 ibid., Vol. VII (1958), pp. 93-4.
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rial world, life of enjoyment and fulfilment
~ of destres are considered by saints as death.
"l'o be carnally minded is Death’, declares
St. Paul. ‘Death lies in the senses’, teaches
Swami Vivekananda, ‘Life on the plane of
the spirit is the only life ; life on any other
plane is mere death.” 11

1V

All great religions of the world teach
emphatically that death can and should be
conquered. They all point out various
efiective ways of triumphing over death.
Because religions have discovered the im-
mortal in man and the universe, in the
microcosmi and the macrocosm, Neither
medical science nor psychology has the final
answer to death. Because their concern is
either the body or mind, both of which are
material-—diflering only in levels and degree
of materiality—and not spirit. Maurice
- Maeterlinck observes rather cynically though
with a great amount of truth: ‘Great
physicians, great surgeons believe they are
- cheating death, but do not cheat her any
more than they cheat fate, which is only
one of her names. They cheat only their
patients.” 12 Sigmund Freud, on whose
contributions
has leaned heavily, wrote a book called The
Future of an Illusion to prove that God
was only a magnified 1mage of human
parents that man builds up for obtaimng
- gratification and’ security which he believes
 parents give him during childhood, But
this God-idea, said Freud, was only a
fantasy. He advocated that man should
dispense with such an illusion, and learn to
endure life, however hard it may be, with-
out it. But what about facing death ?
Freud’s own death gave no positive hints
about. it ; 1t was in fact a pathetic event as

11, ibid., Vol. V, p. 267.

12 Maeterlinck : The Great Beyond (Phllosophical

Library, Inc.,, New York, 1947), pp. 12-13.
Z
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depicted by his physician and friend Max
Schur. Taking the hand of the physician. at

“his bedside, Freud said, My dear Schur,

you certainly remember our first talk. You
promised me then not to forsake me when
my time comes, Now it is nothing but tor-
ture and makes no sense any more.” Schur
reassured his patient that he had not for-
gotten. He further says in his book, Freud:
Living and Dying: ‘When he was again in
agony, I -gave him a hypodermic of two
centigtams of morphine. He soon felt
relief and fell into a peaceful sleep. 1
repeated this dose after about twelve hours.

- He lapsed into a coma and did not wake up

again.” Yet bad he cherished the ‘illusion’
of religion, Freud would have borne the
torture manfully and seremely because it
would make great ‘sense’ even to suffer the

“agonies of death when one has the strength

of religious conviction. A person with that
glowing faith and conviction on his death-
bed stretches his hand to hold that of God
and not the hand of a physician, who is a
mere mortal like himself. |

 Religion has solved the mystery of man,
and incidentally of life and death. When
man knows the truth as revealed by religion.
that he is a part and. parcel of God—or
1dentical with Him, as the non-dualistic
school of Vedanta teaches—, then he ceases
to cling to life or to dread death, Without
knowing the ‘eternal relation of the eternal
soul with the eternal God’, death is
invincible. In one of the Upanisads'3 there
are stirringly poetic utterances which declare
that the knowledge of God is the only way
to immortality. Swami Vivekananda was
very fond of these verses and has very
effectively used them in his famous paper
on Hinduism presented at the Chicago Par-
liament of Religions. Towards the end of
his brilliant exposition of Maya in ‘Maya
and Tllusion—a lecture delivered in

13 Svetasvatara-upanisad, 1. 5; TH. 8.
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London—he again quotes those Upanisadic
verses, envisioning, so to say, the scene ot
their first utterance :

‘I see before me, as it were, that in some
of those forest retreats this question | of
the soul’s bondage and freedom] 1s
being discussed by those ancient sages
of. \ndia; and in one of them, where
even the oldest and the holiest fail to
reach the. solution, a young man stands
up in the midst of them, and declares,
“Hear, ye children of 1mmortahty, hear,
ye who live in the highest places, I have
found the way. By knowing Him who
is beyond darkness we can go beyond

death.” * 14

In Sri Ramakrishna, whom his chief
disciple declared to be ‘the fulfilment of
Indian sages, the sage for the time’, we find
this fact re-stated and re-demonstrated. He
struggled hard to realize his eternal relation-
ship with God, achieved that knowledge,
dweit blissfully in God-consciousness, and
shared thai knowledge and bliss with others
for the rest of his life. He faced heroically
- a ']grolanged, painful cancer, and finally
~ gave up the body in an act of will. He
used to say that a human being is helpless
 before the events of birth, marriage, and
 death—a person cannot choose any of
them : they are forced upon him or her by
destiny. Readers of Sri Ramakrishna’s bio-
graphy know that he chose all of them and
thus proved the human potentiality to con-
quer destiny, to triumph over birth and
death,

" But here we are concerned with his last,
protracted illness, how he endured it cheer-
fully evem during its terminal stages, and
how he departed from this world joyfully.
People who visited him during those final
months never felt that they were entering
the room of a patient suffering from a fatal
~ disease—such was the blissful atmosphere

1o that room ! To enquirers about the state

~of his illness, he used to smilingly reply,

14 The Works, Vol. II (1968), pp. 103-4.
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‘Let the body and its pain take care of each
other ; thou, my mind, be always in bliss! ’
When Pandit Sasadhar said to him, citing
scriptural authority, that a spiritual soul
like him could cure his jilluness through his
own will power, he exclaimed: ‘You call
yourself a pandit, and you can make such a
suggestion ! This mind has been given up
to God once and for all. How can I with-
draw it from Him and make it dwell on
this worthless body ?” And he did not do
any such thing. One day, Hari (later
Swami Turiyananda) went near the Master’s
bed and enquired how he was. Sri Rama-
krishna began to complain about the great
pain and burning sensation in the throat.
But Hari felt differently. He later said:
“The more the Master complained, the
clearer it was to me that 1 was being test-
ed. Finally T couldn’t control myself any
longer. 1 burst out, “Sir—whatever you
may say, I see you only as an infinite ocean
of bliss!™ At this, the Master said to him-
self with a smile, “This rascal has found
me out!”> Omne of his biographers graphi-
cally describes his mahdsamadhi, or the
final samadhi from which he never came
back to earthly consciousness:

“Then, suddenly, a thrill passed through
Ramakrlshnas body, making its hair
stand on end. The eyes became fixed
on the tip of his nose. The face smiled.
Ramakrishna was in samadhi. ‘This
happened at two minutes after one
oclock, early on Monday morning,
August 16, 1886 715 |

May the examples and teachings of the

sages and saints of all climes and races
inspire and guide our lives in such a way
that we can declare, as they did, with our
dying breath: ‘Death is swallowed up in
victory. O Death, where is thy sting.

O Grave, where is thy victory 2’16

15 Christopher Isherwood : Ramakrishna and His

Disciples (Methuen & Co., Ltd,, London, 1965) ,
p. 304.
16 I Corinthians, XV. 54-5.



LETTERS OF A SAINT

57, Ramkanta Basu Street
[ Calcutta ]
16.10.1918

Dear B——,

Accept my blessings and lovmg embraces for Vijaya. 1 was very sorry
to know of your illness. I hope you are now completely cured and in good
health. I felt greatly concerned to hear that Dr. Basu was ill. May he be rid
of the illness and may he recover his former state of health by the Lord’s
grace—this is my sincere prayer to Him. You must have felt sorry that you
could not come here during the time of the [Durga] Puja. But we were
pleased to know that you were engaged in nursing Dr. Basu. What worry for
you? ‘T eat and drink and go about merrily. The Mother is there and all
responsibility is Hers.” Professor Geddes is a high-minded person; the opinion
he has expressed after reading Swamiji’s [ Vivekananda’s] books is very appro-
priate. If he, though greatly lacking time, can translate it [ Swamiji’s teaching ]
into action then there is no doubt that a schIal purpose will have been served.
But will it happen ? -

I have read your book and almost ﬁnlshcd it. My heaith 1s compara-
tively better. The Mother’s worship has been celebrated with great eclat this
time at the Kasi Advaita Ashrama. If Maharaj [ SWami Brahmananda] could
have gone there, the degree of joy surely would have been much more; but
due to his sudden illness that was not to be. Now he is well and it seems
that he may be able to go to Kasi before Kali-piija. Even now Maharaj is
weak and is under restrictions of diet. '

It will be for the good if the War [prcsumably, First World War 1 ends,
but will it happen ? If you look at the signs, that hope seems to be only a
remote possibility. It will be as the Mother wills. ‘Without Her will not even
a leaf moves™—this is the truth. We may or may not understand the realiza-
tions of the saints, but truth cannot be denied. Whatsoever way the Mother
~ ordains, that is for the good. Sri Sri Ma [the Holy Mother], Sarat Maharaj .
[ Swami Saradananda ], and others of that house [Udbodhan] are all well
Only ... K—— is suffering a little owing to ear trouble. In the [ Belur] Math
the Puja alone was done. Owing to the illness of Maharaj, the image [ of Durga ]
was not brought; but as the worship was done in the comnsecrated °‘pitcher’,
there was no deficiency of joy. Ram Babu and others in this house are all
well. S——, P—— and all others convey their Vijaya prostrations, love, and
embraces. Accept my good wishes and love. |

Ever your well-wisher,
SRI TURIYANANDA



WHAT MAKES A MAN?

SWAMI ASHOKANANDA

I

Under this title T wish to discuss the con-
stitution of a human being—how he origi-
nated and how he came to be what he is.
Certain things about him are obvious;
other things are buried in profound mystery.
However, I shall try to give you the main
facts about the origin of man and his nature
as taught by our Vedantic philosophy.

I think we can begin profitably with
some general statements. As I have often
pointed out, if you do not want to be tco
logical or superfine about it, you cau say
that man is made up of threce entities:
really speaking and in essence, he is Spirit ;
then there is the mind ; and thers is this
body. Of course, the question at once
artses how these three dissimilar entities can
be combined ; we recognize that thers 1s a
sort of opposition among them. Various
philosophical efforts have been made to
derive matter from mind and mind fro:
Spirit, or, conversely, Spirit from mind and
mind from matter, so that a basic unity could
somehow be established among them ; but
I do not think these efforts have succeed-
ed. However that may be, for the sake of

our discussion let us say that we arc made

up of body, mind, and Spirit. Veddanta must
explain these three entities if it is to explain
what makes a man.

- Now, before I give you the Vedintic ex-
planation of these entities, T would like to
discuss them a little. Let us start with our
physical being, and let us consider it in two
aspects. We know that in one respect this
body originates from our parents and in-
herits certain physical characteristics froz
them. In another respect, it is a part of
a vast world of matter and dependent upon
that world, For instance, if atmospheric
pressure increases, my body will be crush-

ed ; or if the weight of the air decreases,
then my body will just burst. Aar pressure,
temperature, oxygen—all these things are
necessary in their present condition for my
body’s existence. Although it might sound
a bit theoretical, it is true to say that every
physical particle exists in relation to the
rest of the world of matter ; if there is any
major change anywhere else, then this little
particle is also bound to change. So in
order to explain my physical being, I shall
have to explain the origin of this universe
and then think of my body as a part of it.

I could also think in these two respects
of my mind. Where does the mind come
from ? Does it, like the body, originate
from the parents ? Yes, you can think that
some characteristics of the mind are deriv-
ed from the parents, because there are in-
deed sometimes startling similarities between
parent and child. However, while there
may be some similarities, there are many
things in an individual that cannot be traced
to his ancestors. How, for instance, do you
explain a Shakespeare from such common-
place parents ? Or, if everything is inherit-
ed, how can you say there is any possibi-
lity of progress ? Everyone would be a
repetition: parents would be repeated in
their children ; children would repeat them-
celves i their children ; there would be no
change for anyone. If, on the other hand,
you thmk that in every person infinite pos-

sibilities are latent and that the possibilities

in the parent can become actualities in the
children, then vou must admit that matter
has the potentiality of infinite Spirit, of in-
finite mind, and of course of infinite matter.
Well, if vou want to take that view of mat-
ter I have no objection, but vou should be
more careful about. your language. If you
think of matter as something that has infi-
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nite Spirit and infinite intellectual talents
involved in it, give it some other name.

Don’t call it matter, because matter as it is

ordinarily defined is not what is meant by
mind or by Spirit. And_ of course, there
will always be this question: how can these
three dissimilar things be contained in one
thing ?

The fact is, when you want to think of
the origin of the mind in the same way as
you have thought of the origin of the body,
you come across great difficulties. T think
I might as well tell you the Vedantic view
in this regard: we say that the mind is not
derived from the parents; the mind is our
very own, it has not come from anyone else.
- But considering the mind in another res-

pect, it is a part of the cosmic or universal

mind, Some of you might wonder here
whether the supposition of a vniversal mind
is justified. We do not see mind every-
where ; we do not see, for example, mind
in dead matter ; we see mind only in living
beings. Are all these minds joired together ?
And if so, how are they joired together ?
You may say that between one thinking be-
ing and another there is probably a gap
which is filled by matter with no mind
there. Yet I think we have to admit that
minds are interrelated, connected—and this
not only in and through the medivm of
matter. but directly, T think enough re-
search has been done today to prdve that
minds are related to one another inde-
pendently of matter or of the senses.

But 1s there a cosmic mind? T think
inferentially we can say there is. TIf you
look upon this universe as a system, as a
cosmos. and if you consider the nrresence
here of life, of mind, and even cf consci-
ousness, then however spotty those thines
micht appear. vou have to admit that the
power that holds this wniverse toegether
must be more than material, must not be
less than conscious, must be at least mind.
Otherwise you could not explain how mind.
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life, and consciousness are held in their
proper places and given scope for proper
function. Now, if you once conceive that
there must be a cosmic or universal mind, 1t
becomes easy for you to think that our
minds, however separated and small they
might appear, are parts of this cosmic mind.

Now let us come to Spirit, which is consci-
ousness itself. I should tell you here that
consciousness.is not the same as mind.
This is proved by the fact that there is such
a thing as the unconscious mind. If consci-
ousness were essential to the mind, then
wherever there is mind there should be con-
sciousness. But modern psychologists and
our own experience confirm that the whole
of our mind is not conscious, It is as
though part of a mansion were illuminated,
while the rest was in darkness. If light were
an essential ingredient of the house, then
every part of it would be illuminated. But
since part is in darkness, light must be.
something separate from it. Our philoso-
phers have always maintained that consci-
ousness is not essential to the mind; it is
a thing apart. They have associated consci-
ousness with Spirit——neither with the mind
nor with the body.

For practical purposes it will be well to
think first of the soul, then of the Spirt.
The soul is what we call in Sanskrit jivar-
man. Sometimes this is translated as the
‘individual soul’, but that does not help
much. The individual soul is, of course,
contrasted with the universal soul, God ; but
what is the individual soul ? According to
one prominent view of Hindu thought, the
soul in its own true nature, which is Spirit,
is pure and perfect, but somehow it becomes
associated with the mind and the body, and
such an association clouds its glory. Just
as dependence on other people is a confes-
sion of weakness—it being out of weakness
that the desire for, the necessity of, and the
actuality of dependence come—so this asso-
ciation of the soul with mind and body pre-
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supposes a certain weakness and lack in the
soul, ' S

But if the soul is presumed to be perfect
and pure, then how can there be any weak-
ness in it 7 Well, there it is. These are the
facts. As Swami Vivekananda once said in
a lecture in this country, we Hindus are not
ashamed to admit that not all problems are
capable of solution. Philosophy cannot take
up everything and give an adequate answer
for it. It cannot. To assume that it can,
is itself dogmatic. But what we can do in
our pursuit of truth is to ascertain facts.
Whether or not these facts can be brought
under a logical construction is a secondary
consideration ;
aware of facts. | |

Now, these are the facts: The soul in
its true nature is indeed pure. And yet when
we look at the soul as associated with the
body ‘and the mind, we do not find it so;
indeed this very association presupposes
some kind of weakness, some limitation.
That also cannot be denied. If you say it
is a contradiction, we shall accept that con-
tradiction. Vedantic philosophers have call-
ed it avidya or maya, which is sometimes
translated as ‘ignorance’. But it is not just
a sumple ignorance ; it is a sort of halluci-
nation, or delusion, It is not just a lack of
knowledge. If somebody asks me, ‘Did you
know that the Pacific Ocean is six miles
deep in such-and-such a place ?” T could
say, ‘No, I was ignorant of that” That is
one kind of ignorance. Another kind is to
have some knowledge, but not- the correct
knowledge. The Vedantic teachers illustrate

this by telling of the illusion you have when

vou mistake a rope in the dusk for a snake.
Here was a rope lying across the road;
why did you not see it as a rone instead of
mistaking it for a snake ? Well, that is this
peculiar kind of ignorance, and that is what
they have called maya. |

There is no reason why the soul should
not know itself for what it is. Tt is pure
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and endowed with all perfection ; therefore
it is independent and has no necessity of
depending upon mind or body or of trying
to derive something through its association
with them. And yet it has not that knowledge
of itself, Somehow it bungled there—or
seems to have bungled. When a philoso-
pher, after wading through the body and the
mind, comes across the soul and sees it face
to face, the soul smiles at him. ‘Did you
‘say that T bungled ? Look at me. Do I
look like a bungler ?> ‘No, you look all
right’—he has to say that. ‘You look all
right.’ |

Yes, when you have penetrated these
barriers of body and mind and have faced
yourself, when you have known yourself
directly without this intervention and con-
fusion, you have not the least doubt that
you are all right. And then, as is said in
a Sanskrit text, you will say : ‘Oh, how
wonderful I am. Salutations to myself ! *1
‘T find myself to be this infinite Being, like
an infinite ocean, in which  universes are
rising and falling like waves” There are
many such statements in our religious
literature : when a person knows himself,
comes ~upon himself suddenly, he is just
stunned by the glory of himself. There is
no egotism or boastfulness about it. There
is just the recognition of a wonderfulness
about oneself. All these ideas of pettiness,
puniness, limitation, dependence, struggle

“and frustration—all these things drop off;

he cannot even remember them. If he finds
a time to remember, he knows they never
belonged to him and he smiles at them,
just as a ‘grown-up man smiles at the
timidities and fears of his childhood,
Well, there it is : in the juxtaposition of
these three principles there is involved an
opposition, or contradiction, that cannot be
explained. But however that may be, we
say that the soul, or jivatman, is Spirit in-

1 Astavakra-sarmhitd, IT. 11.
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volved in matter and mind. This ‘involve-
ment’ is what gives the sense of seli-
identity. When I say : ‘I am this, I am
that ; I was born in such-and-such a place;
I want to do this in future years; I like
this person; I don’t like that person’, and
so on and so forth—there I feel myself to
be an individual, a soul, and I call others
also souls.

Where does this soul, or jivatman, come
from ? And where does it go?- It is
enough to fsay‘ here, just as we said 1n re-
gard to the mind, that the soul is not
derived from parents, The soul and mind
remain together. They come and they go;
that is to say, they come into the body at
conception, they get out of the body at
death. This association of the Spirit with
the mind and with these changing bodies is,
as [ said, the state of ignorance, and as
long as that ignorance, or maya, persisis.
this coming and going also will persist.
That is the Vedantic view about it.

So here is the situation, About the body,
we can say that it has an origin and also
that it has a certain position in the expanse
of matter. About the mind we should not
say that it is derived from parents or some
other sources ; it is our own. We can also
say of this mind that it is a part of the
larger mind. And about the Spirit, we say
that when Spirit is known by itself, it is per-
fect and need not be explained in relation
to time or space or circumstance ; but if we
speak of the Spirit as bound up with mind
and matter—that is to say, if we speak of
it as the soul—then we should say it comes
and goes, and its present position in time
and space requires explanation.

Now, if you want to explain man, you
have to consider all these things. For in-
stance, in order to explain man’s body, we
should probably explain the origin of uni-
versal matter. But we cannot just start with
matter. Why ? Because whenever we want
to think something we have to have a mind ;
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so our starting point has to be the mind.
Further, it is the comscious mind we start
with, Some would say, therefore, that we
have to start with consciousness, not even
with mind. This conclusion becomes fur-
ther strengthened if we remember that for
the mind to fulfil its function rightly—to get
at truth, to judge and make an intelligent
estimate of whatever fact is brought before
it—it should have a sense of value. OQur
philosophers have always said that value
does not belong to mind, value belongs to
consciousness. Proof of a thing does not
belong to the mind, nor to any operation of
the mind, such as deduction or induction.
We know that machines can make these
same kinds of inferences ; they are, in fact,
found to be more accurate and quick than

the human mind. What is it, then, that

judges truth and value ? After one has
gone through the whole mechanism of logi-
cal thinking and feels, “Yes, it is proved, it
is true, it is good™—what is it that says
that ? It is consciousness that says it.

Consciousness—caitanya is the Sanskrit
word for it—is its own proof. There has
to be some principle which does not require
{0 be proved but which itself is the proof
of everything else. If you say it is just an
assumption that consciousness does not re-
quire to be proved—all right, tell me if
there is a principle beyond consciousness.
If there were, then I would say that we
should take recourse to that to prove the
truth of consciousness. But there is noth-
ing else. ‘Consciousness has been found to
be beyond conditions, beyond all possibility
of mutation, It is imperishable and eternal,
and when it is realized as such, you of
course cannot think of anything beyond it.
Just as the sun reveals itself ky its own
light, so consciousness is its own proof, its
own validity. And just as the sun reveals
other things as well as itself, so conscious-
ness reveals the value of the workings of
the mind or of anything else.
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S0, you see if we have to think correctly,
if we have to understand our present posi-
tion, we should not start with matter but
with consciousness. I think you ‘will admit
the justice of such an approach, And that
is how our philosophers, the Vedantists,
start. I shall give you now a general idea
of their statements about the making of a
man, how man comes into existence. But
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as I have already indicated, since you can-
not explain man as separate from the rest
of the universe—as separate from the world
of matter or the world of mind—you will
also have to explain how those worlds came
into existence. Well, let us see how it
happens.

(To be concluded)

THE RESPONSES OF TRADITIONAL AND LIBERAL RELIGION

TO THE FIRESTORM OF CHANGE AND TO THE RESPONSE OF
THE COUNTER CULTURLE

DR. DONALD SZANTHO HARRINGTON

We have discussed elsewhere the gradual
deterioration of the cult, the core experience
and tradition from which both our western
culture and its far-flung civilization have
sprung ; then the disruption of civilized pro-
cedures brought on by the exponential
speed of technological change which has
left western man in a state of conifusion,
shock, anxiety, and alienation, but as yet
shows no signs of abatement. I have tried
to- describe the most significant counter-
movement that has so far emerged, the
Counter Culture as it is called here in the
United States, but which has its counter-
parts throughout the western world, and is
visible in all parts of the world, a kind of
silent witness to the fact that our western
technoculture has become a world-wide
phenomenon.

Here 1 assume the more positive task of
describing the efforts being made by religi-
ous forces to respond to this deterioration
of the cult and disruption of civilization.
For background let me remind you of the
sense in which I am using these somewhat

unfamiliar words: myth, cult, cultus, cul-
ture, and civilization.! - |

Both traditional and liberal religion have
felt threatened by science’s having under-
mined many of the myths on which the cult
was established, and technology’s sudden
superimposition of a radically new kind of
civilization upon the one which had prevail-
ed for several thousand years up until sixty
or sevenly years ago.

But they have felt even more threa,tened
by the response of the Counter Culture with
its rebellion against established mores, its
refusal to fit into the most elementary cus-
toms and relationships, its weird hairdress
and wild costumes, its disassociation of itself
from both the religious and secular esta-
blishments. Traditional and liberal religion

- both have, initially, found little in common

with it, and even less constructive coming
from both the religious and secular estab-

lishments, Traditional and liberal religion

please contrariness, combined with a some-

1 Prabuddha Bharata, Maxch, 1974
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times intense desire and declared intent to
overthrow all Establishments, have served
to alienate much of religious leadership,
even though there has probably been more
effort to understand the Counter Culture
within the churches than outside them.
But the balance of these ambivalent res-
ponses has been quite different with tradi-
tional than liberal religion.

The undermining of the mythology of
traditional religion began as early as the
seventeenth century with the left wing of
the Reformation, but got under way in ear-
nest in the middle of the nineteenth, with
the rise of a historical as contrasted with a
dogmatic approach to the understanding of
Biblical texts. This undermined the Bibli-
cal base of revelation as it became more
and mote clear that one could not under-
stand any text without knowing how and
when it came into being, the purposes for
which it was written, the historical context
of its emergence, and what it meant to
those who had created and interpreted it
at the time of its appearance, The divine
Word was gradually discovered not only to
have been framed by mere men in accorc-
ance with their particular needs and the
needs of the institutions of their time, but
to have been interpreted also by mere men,
across the ages, not in the terms of the time
it was written but in the terms and needs
of each subsequent period of human history.
Churchmen, even orthodox churchmen, be-
gan to discover how hard it is to stay dog-
matic about such material.

In addition to this historical undermining,
the spread of the scientific spirit and world
view gradually destroyed any possibility of
the acceptance of highly particularistic reli-
gious myths as literal truth. Fundamental
dogmas like the Virgin Birth, bodily resur-
rection, and the doctrine of the Trinity be-
came less and less believable, and as a re-
sult there was a gradual washing out of
religious authority, and a weakening of the

3
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entire structure of personal ethics and public
morality that had been erected upon it.

During the early part- of the twentieth
century, ‘modernism’ as it was called, per-
meated more and  more the thinking
of the traditional religicus groups, including
the Roman Catholic and the main-line
Protestants. Along with this was a bur-
geoning interest in social service and social
action, sparked by Walter Rauschenbush
and John Haynes Holmes, but spreading
rapidly through all the churches except for
the Fundamentalists. The shock, pessi-
mism and despair following World War L
threw a dam across this evolving liberalism
within the traditional churches for almost
a generation. . By rigorously separating reli-
gious from secular-scientific concerns, tradi-
tional religion managed to reaffirm the ab-
solute authority of Biblical revelation for
some twenty-five years. But quietly, under
the surface, the erosion of Biblical myths as
a valid basis for our scientific-technological
culture went steadily on, undermining the
dam, which shortly after World War II was
swept away in the flood of the ‘Death of
God’. That too has proved to be shori-
lived, and traditional religion continues by
and large to affirm the authenticity of reve-
lation and relevance of its myths, hoping to
ride out the storm of technological change,
the protest of the Counter Culture and the
rebellion of the young, This is true both
of the vast bulk of the Roman Catholic
Church and the main-line Protestant
churches, and even more so of the Funda-
mentalist sects which are growing rapidly,
trading on their seeming relevance in the
new apocalyptic mood sweeping the
world. -

But if the vast majority of these churches
have sought to maintain the old myths and
dogmas in their old meanings, insisting that
science has nothing whatsoever to do with.
religion and that the Bible is Truth, no
matter who wrote it or under what cir-
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cumstances it came into being, there have
been notable exceptions of far greater im-
portance than their numerical size.

Pope John XXIII opened up the Roman
Catholic Church in a more fundamental
way than ever before, calling into question
important aspects of both faith and prac-
tice, taking radical steps to rebuild the
‘bridge “between Roman and Protestant
Christianity, Roman Christianity and the
free churches, and Christianity and Juda-
ism, shifting the emphasis generally from
‘debate over dogma tc Christian lite and
work, setting in motion the incredibly difii-
cul; task of democratizing the once-monoli-
thic top-to-bottom style of government of
the institution so that there might evolve
during the rest of this century a Church
governed more from the bottom up. The
ensuing years have produced the Berrigan
Brothers and their associates, Sister Eliza-
‘beth McAlister, the radical experiment at

St. Brigids in New York of a team ministry

of equals, and lay-led experiments in Catho-
lic worship, life and work in the heart of
the slums like that at Emmaus House in the
Bronx (New York City).

. There have been exceptions among the
traditional Protestant churches as well.
Many of us have attended Washington
Square Methodist Church and Judson

Memorial Church, here in Greenwich Vil-

lage, and experienced services, not rejecting
traditional theology, but placing the em-
phasis elsewhere than on theological issues ;
joyous, celebrative, song-drenched and jJoy-
suffused events, and all of them with a
strong social message. One finds a magnifi-
cent use of the arts at St. George’s Episco-
pal Church here in New York, and a strik-
ingly different Jazz Ministry- at St. Peter’s
Lutheran Church with jazz services every
Sunday afternoon and a specialized minis-
try to the jazz community. Last December
we attended a multi-media, psychedelic
Christmas-revolution service at Glide Me-
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morial Methodist Church in San Francisco,
the building crammed with young people sing-
ing, dancing, hugging and kissing each other,
surrounded by the din of a band of electric
guitars playing both folk and traditional

Christmas carols in earsplitting enthusiasm.

I will have to be frank and say that the
message did not seem to me much, a simple
reiteration of tired revolutionary slogans
without any real content or much Christmas
hope. Instead, the minister played to his
congregation’s revolutionary fervour and
alienation for the big cheer releasing a con-
siderable amount of energy in emotional
catharsis. Frankly it was the kind of experi-
ence that I think short-Circuits rather than
stimulates revolution. Yet it certainly seem-
ed relevant to most of the young people
present. My professor son-in-law’s dry
comment, (he is a bit over thirty), was, ‘I
don’t think that’s the religion of tomorrow.
That’s the last gasp of the religion of

yesterday.’ |
The Episcopal Church has further had

her Bishop Pikes, and Malcolm Boyds, and

there are other churches deep into the ser-
vice of their fellow men like the Free

Church in Berkeley, a place the hippies trust
and rely on as a cenfre for comfort, conso-

lation, inspiration, and sustenance.

Thus far this kind of effort at relevance
has had little effect on the Fundamentalists.
probably because they already have the
intense emotionalism and crisis psychology
centred on the old eschatological formulas of
two thousand years ago, which provide a
significant if temporary diversion from the
contemporary world’s confusion and mean-
inglessness.

What of liberal religion ? What has been its
response to the undermining of the myths
and the firestorm of technological change ?
By liberalism I mean the Unitarian Univer-

- salist movement, the FEthical Culture Socie-

ties, the Liberal Quakers, and some liberal
Protestant churches, but mostly’ the Unita-
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rian Universalist Churches and Fellowship.2

Liberal religion was in a better position
to absorb the shock of modern science and
the technological age than traditional reli-
gion, because of its undogmatic character
and its early social service and action em-
phasis, Unitarian Universalism had from
the beginning rejected those myths which
could no longer be reconciled with a scienti-
fic world view. Instead it had put its em-
phasis on doing the will of God and follow-
ing in the footsteps of Jesus. For the last
bundred years the emphasis among Unita-
rian Universalists has fallen more and more
upon the free mind, the changing and ad-
vancing character of truth and the emerg-
ence of a world society of brothers crossing
all barriers of sect, class, nation, faith or
race. Thus we have had almost one hun-
dred years of experience at this business of
sprritually ‘hanging loose’. We have . been
banging so loose that many question today
whether we have any substantive beliefs at
all. Can Unitarian Universalists believe ?
—1s a question seriously and hotly debated
among us. |

This openness, however, made it possible
for us to welcome science and its discoveries
even though they might undermine religious
myths and dogmas. In fact we made it our
‘thing to do” to participate in such under-
mining, and emphasized it as the main

AIn support of this stress on the role of Unita-
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point of difference between ourselves and
our more orthodox brethren. Too often we
took pride in this difference as though some-
how it made us better than they, It did
maintain the basis for a continuing commu-
nication and relationship between the reli-
gious and the scientific and the secular com-
munities, which still perists and may yet
provide the bridge by which religion may
cross over from an anti-scientific to a pro-
scientific, and science from an anti-religious
to a pro-religious posture.

Among Unitarian Universalists there has
occurred also a considerable secularization
of religion, a more and more emphatic shift-
ing of authority from the tradition of Bibli-
cal revelation to experiment, reason, indivi-
dual pragmatic judgment and. democratic
social consensus. As might be expected
this was accompanied by an increasing em-
phasis upon -social action for building a
better future, the kingdom of God on
earth—the traditional focus of Western reli-
gion. Our churches became more and more
actively involved in social and political
uplift.

Thus a large part of our movement was
able to understand, welcome and even em-
brace the youth and hippie rebellions, and
the Counter Culture, Unitarian Univer-
salists were already hanging loose and had
incorporated the secular and social ac-
tion emphasis into this life style. In recent
years the religious education curriculum
had become philosophically more and more

rian Universalist groups, Vedantists can easily add
much data. Since the time of Emerson and the
Boston Brahmins, Unitarians (combined in recent
years with the Universalists) have been among the
most hospitable and "devoted friends of Hindu
teachings and teachers in the West, notably the
Swamis of our Order. Swami Vivekananda’s loyal
friends from this group ‘were remarkably many, and"
many of his lectures and talks were in Unitarian
churches. In recent times, John Haynes Holmes—
Dr. Harrington’s predecessor in the Community
Church of New York—was a great friend of India
and of Mahatma Gandhi in particular; and
Dr. Harrington well continues the tradition. —Ed,

pragmatic and less and less religious.
Church assemblies came to resemble politi-
cal conventions. In some parts of the move-
ment the style of worship changed radically,
especially among the Fellowships, with the
emphasis shiftihg from formal worship -as
a central focus of church life to -informal
human relationships. In most of the Fellow-
ships and in some of the Churches hymns
were no longer sung, the Bible no longer
read, and prayers a tattered memory, Ser-
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mons were -de-emphasized and group dis-
cussion substituted. Some churches. regu-
larly gave their people the option of either
attending worship service, or, if they pre-
ferred, participating in an adult class, dis-
cussion group, or workshop. Laile Bart-
lett’s books, Bright Galaxy® and Moment
of Truth? described the growing informa-
lity of the Unitarian Universalist Fellowship
movement as the wave of the future for our
Church, and the difference between old and
new came to be expressed in the contrasting
styles of the Starr King School for the
Ministry in California with its easy-going
‘informal permissiveness, and the more
academically-oriented Meadville Theologi-
cal School in Chicago.

For many years, and especially between
1940 and 1965, the movement seemed to be
growing very rapidly, For its size it claim-
ed to be the fastest growing religious move-
ment in the country. It was a cohesive and
coherent elite bent to the task of reworking
the old Judeo-Christian images to make
them over for a new more universalist era.
But in the mid-1960’s the growth curve be-
gan to level off, and during the last three
vears to decline. The movement today faces
decreasing congregations, declining church
school enrolments, and declining financial
contributions, More seriously. there is a
‘weakening of morale and spirit, a feeling
that somehow the movement has lost its
way, is no longer vital. no longer signifi-
cantly religious. While it seems not declin-
ine nearly as rapidly as the more traditional

churches in the West. and thus to have some

advantage from its affinity to the Counter
Culture rebellion. it is nonetheless showing
signs of serious inccherence as a movement
and-a lack of serious consensus among its
individual and institutional members. The

8 Laile Bartlett:
Boston, 1960

4 Bartlett ; Moment of Truth, Beacon Press, 1970
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Unitarian Universalist movement Jlacks a
common faith, or any continuing commu-
nity consensus, and when it confronts a
crisis today it has a tendency to fly apart.

And what seems to have happened now
is that we have reached a crisis in the life
of western man, a moment of decision when
no-decision is as much of a decision as one
or another choice. “The free mind’, the
reiteration of ‘individual freedom of belief’,
is no adequate answer to the despairing
cry of today’s generation for meaning. Nor
is the agreement to disagree an adequate
summons to lift the heart and organize the
energies of modern man, I for one have
become convinced that our liberal concept
of freedom is faulty. For far too long we
have been empbasizing what we do not have
to do and what we do nor believe. We
have stressed each individual’s right to be-
lieve whatever he can, and have said that
everyone’s belief must be respected and tole-
rated whatever it may be. This has pre-
vented us from reaching any common con-
cept of truth or right, and from being able
to stand as a movement together. It has
tended to paralyze the process of working
through our conflicts, of developing real be-
liefs and advocating them with commitment,
daring and sacrifice. We should have be-
come a deeply committed community with a
common cause, but instead we have been

- fragmenting ourselves, taking sides as theists

or humanists, etc., and when the deep divi-
sions have come we have found that we have
no common ground of faith upon which to
stand. We have used our freedom as dilet-
tantes rather than as devotees, and therefore
by serious men and women cannot be taken
seriously.

The fatal flaw m our viewpoint has been,
mlsunderstandmg of the
nature of freedom. Freedom 1s never an
end in itself. It is only the necessary condition
for finding and refining a living faith. If it
is regarded as an end in itself, it dissolves.
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It cannot be maintained as an end in itself
but only as the condition of the search
for a living faith. |

This is true not only for an individual,
but also in a communal sense, indeed in
a universal sense. Unless we use our free-
dom to find a faith in which and by which
we can live, with ourselves, with our fellow-
men, with our God, our freedom becomes
mere looseness and ultimately physical and
spiritual degradation.
~ Martin Buber has put it better than any-
one 1 know in his little book Between Man
and Man, He writes:

“There is a tendency to understand. . .free-
dom,...as at the opposite pole from com-
pulsion....But at the opposite pole from
compulsion there stands not freedom
but communion....A¢ the opposite pole
of being compelled by destiny or nature
or men there does nor stand being free
of destiny or nature or men but to com-
mune and to covenant with them. To do
this. it is true that one must have first
become independent; but this indepen-
dence is a foot-brldge not a dwelling-
place...Compulsion in (religion) means
disunion, it means humiliation and rebel-
liousness. Communion in - (religion)...
means being opened up and drawn in.
Freedom in (religion) is the possibility
of communion ; it cannot be dispensed
with and it cannot be made use of in
itself ; without it nothing succeeds, but
neither does anything succeed by means
of it: it is the run before the jump, the
tuning of the violin, the confirmation of
‘that  primal and mighty potentiality
which it cannot even begin to actualize.
‘Freedom--1 love its flashing face: it
flashes forth from the darkness and dies
away. but it has made the heart invul-
nerable. T am devoted to it, T am always
‘ready to join in the fight for it,.. I give
my left hand to the rebel and mv right
to the heretic: forward! but T do not
trust them. They know how ta die bt
that 1s not enough. T love freedom, but
I do not believe in it. How could one
believe in it after leoking in its face ?
It 1s the flash of a significance compris-
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ing all meanings, of a possibility com-
prising all -potentiality. For it we fight,
again and again, from of old, victorious
and in vain.
‘Tt easy to understand that in a time
when deterioration of all traditional
bonds has made their legitimacy ques-
tionable, the tendency to freedom is
cxalted, the springboard i1s treated as
the goal and a functional good as sub-
stantial good. Moreover, 1t is idle sen-
fimentality to lament at great length that
ireedom is made the subject of experi-
ments, Perhaps it s fitting for this time
which has no compass that people should
throw out their lives like a nlummet to
discover our bearings and the course we.
should set. But truly their lives! - Such
an experiment, when it is carried out, is
a neck-breaking venture.... But when
it 1s talked about and talked around in
intellectual discussions and confessions:
~and in the mutual pros and cons of their
life’s “problem™ it is an abomination of
disintegration. Those who stake them-
selves, as individuals or as a community,
may leap and crash out into the swaying
void where senses and sense fail, or
through it and beyond into some kind of
existence. But they must not make free-
dom into a theorem or programme,  To
become free of a bond is destiny; one
carries that like a cross, not like a
cockade. Let us realize the true mean-
ing of being free of a bond: ‘it means
that a quite personal responsibility takes
the place of one shared with many gen-
erations. Life lived in freedom is personal
respons1b1]1ty or it is a - pathetic farce.
T have pomted out. the power which
~alone can give a content to empty freedom
‘and direction to swaying and spinning
freedom. T believe in it, T trust those
devoted to it.’5.
Our problem, then, is that we have not

really been responsible, have not really used
our blessed freedom to achieve a vigorous
and vital, common faith. At the opposite
pole. from compulsion we have put freedom
when we should have put communion. We

I— .

5 Martin Buber: Belween Man and Man, Beacon
Press, 1957, pp. 91, 92
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have largely dismissed from our lives the
Power which alone could give content to
our freedom and provide the context for the
emergence of a living faith. But there is no
escape from communion at all levels of life,
no escape from the responsibility of hving
with our fellowmen, with environing nature,
and from coming to terms with the Destiny
which guides the universal reality of life,
which from time immemorial men have
called God.

It is not freedom that we should have
been celebrating all of these years, but com-
munion, the kind of continuing communion
which leads to a mutual, evolving covenant
'with Reality, with Truth, a covenant with
obligations assumed and promises accepted.
In order to commune and make covenant
with our fellowmen, with nature and with
destiny, we must have a faith regarding
them and know what we ourselves believe
our relationship with them must be. We
have been worshipping freedom as a glitter-
ing golden calf rather than using it to arrive
at covenants of mutual responsibility in the
afirmation of the commandments of life
within our given context. We have neglect-
ed what Buber calls so simply ‘the power
which alone can give a content to empty
freedom....”

We have made the same kind of mistake
in church membership policy. We have tried
to build an institution on the basis of the
free mind, admitting to membership anyone
who expressed a wish to belong, irrespec-
tive of his beliefs or condition, only to find
that sometimes we have little basis for do-
ing anything together, except to quarrel.
When all of the ministers and people get
together in General Assembly it has be-
come increasingly hard to find significant
agreement, and our movement iS beginning
to come apart. Anthony F. C. Wallace has
described the problem rather well in an
article in Zygon. Recognizing that over
and over again in history movements arise
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to revitalize existing cults and cultures, and
that that in a sense js the great purpose of the
Unitarian Universalist movement, he says:

"Although revitalization movements pro-
selytize, they are not indiscriminate in
their recruitment of disciples and foliow-
ers, at least in their early phases. To the
contrary, the successful movement is an
elite group that requires new members
to undergo a strenuous and transform-
ing right of passage; that excludes as
much as possible the pure opportunist,
the compulsive joiner, the lazy and
cowardly ; and that seeks only the true
believer who will commit his life to the
cause. Thus our new faith at first must
be, while open to all, exclusive of the
uncommitted ; membership must be a
prize ; the aspirant must reach out for
the way of salvation. Otherwise the faith
would be diluted by desultory believers
who continuously consume the energies
of the devout without change in them-
selves or contribution to others. The
organization must not become dependent
for its self-respect, as some religious
organizations now are, upon feeling
righteous for performing unsolicited
favours for those who do not believe in
it and upon securing half-minded atten-
tion to evangelically pleasant and half-
hearted expressions of agreement from
those who out of courtesy have been
persuaded to listen to its message.’ ®

I suspect that our Churches and Fellow-
ships are more handicapped by ‘desultory
believers, compulsive joiners and pure Op-
portunists’ than most of us would like to
admit. Too often there is nothing beneath
our differences on which we can take a

stand together, except our commitment to

be tolerant of the differences themselves.
Such a movement iS no answer to the pro-
blems of the civilization that is crumbling
around us today. '
Alvin Toffler has observed that ‘when a
whole system is composed of a number of

6 Anthony F. C. Wallace, in Zygon, Vol. I, No. 1,
p. 80
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sub systems, the one that tends to domi-
nate is the one that is least stable’.’ It 1s
the same in a society of people where there
is no unitying faith. The least stable can
soon come to dominate and eventually para-
lyze its functioning.

Totiler has made a number of suggestions
for future development which are along the
same line of basic need as 1 am suggesting
here. Thus, for example, he suggests ‘we
need to initiate...a continuing plebiscite
upon the future’®8 We should look forward
to ‘social future assemblies’.? asking people
to choose a preferable future from among a
range of alternative futures, These assemblies
could dramatize the possibility of humaniz-
ing the future and might possibly unleash
powerful constructive forces, ‘the forces of
conscious evolution’.l® At least they would
find out where a majority of the people
stand, on what they want in life. He Dbe-
lieves that ‘this is the supreme instant, the
turning point in history at which man either
vanquishes the processes of change or
vanishes, at which, from being the unconsci-
ous puppet of evolution he becomes either
its victim or its master’.lt

‘Change is life itself. But change ram-
pant, change unguided and unrestrained,
accelerated change overwheiming not
only man’s physical defenses but his
decisional processes—such change 18
the enemy of life’.1
One might substitute the word ‘freedom’
for the word ‘change’, and paraphrase these
statements, indicating that freedom that is
not translated into a living, evolving faith,
a real communion with the universal pro-
cess and all one’s fellowmen, very quickly
becomes chaos, and as such an enemy of

7 Alvin Toffler: Future Shock (Bantam Edition,
1971), p. 476

8 ibid., p. 478

9ibid., p. 485

10 Joc. cit.

11ibid., p. 486

13 ]oc. cit.
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lIife. Indeed an enemy of freedom itself.
Where I differ with Toffler is that he thinks
this can all be accomplished without the
specific revitalization of the cult—of reli-
gion. This I doubt.13

‘What is required of us today is a shift of
emphasis towards faith, along the line of
tension between freedom and faith, It will

‘not mean the abandoning of the free mind

in favour of a blind creed, nor the substitu-
tion of naive credulity for rigorous ques-
tioning. It will mean that we will disci-
pline ourselves to use our freedom to find
a new continuing consensus of faith and
communion thereby with the Power around,
among and within us. It will mean search-
ing our great Judeo-Christian past, our own
living tradition for- those eternal truths
which remain as everlastingly true today as
when they were first discovered. It will
mean creating social mechanisms by which
there can emerge a continuing community
consensus within the liberal religious move-
ment, a consensus which summarizes what
we believe in and are willing to stand for,
and to die for if necessary—a consensus al-

~ ways open to challenge from new truth, but

one by which we are not afraid to live.
The Judeo-Christian cult must be renew-
ed through an understanding of its symbols,
myths and images, and their present and
past significance or insignificance, We
should be able to cast off the parts of our
past which are no longer of use, consciously
and deliberately, at the same time that we
aftirm that part of our heritage which con-
tains continuing significance for our own
time. We should be able to find a common
ground as between religion on the one
hand and science and technology on the
other, from which to project a future along
the past lines of development—a scientific
and technological future with a new spirit-

13 Compare Editorial March,

1974—EQ.

our essay in
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uai emphasis and point, and new and soun-
der democratic controls, but solidly found-
ed on the cultic structures of the past. And
eventuctlly we shall have to appropriate
feed-in from the specml insights of the
Oriental cults.

Science and technology have not only
created a new world, but a united world, a
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real world civilization. We must now bring
into being by reworking the great mj_fthical
images of the past which can be supported
by scientific knowledge, a religion capable
of working harmoniously with science and
technology for a significant future, and
inspiring a bright new era in the life of
mankind on this earth,

GURU NANAK’S MESSAGE TO MANKIND

JUSTICE R. S. NARULA

Prophets, sages, and reformers have been
coming to the world from time to time to
bring us out of darkness and to show us
the true light. The literal meaning of the
word - guru 1s ‘he who removes darkness’.
That is why most of our sages have been
considered as gurus. The soul 1n each
human being is the same: each soul is a
ray of the same sun, namely, God; each
emanates from Him and ultimately goes
back into Him, like the rays of the sun at
sunrise and at sunset. It is then asked why
the purity of the soul cannot be seen and
felt by us. The clue to the answer lies in
another analogy: each soul is like a marror
which is covered with a thick layer of dirt,
or a gem covered with mud. The souls
within most of us are covered with an
opaque layer of the effects of our past deeds.
The gurus and the sages have been
repeatedly telling mankind the ways and
means to remove that covering so that we
may be able to see and enjoy the shine of
the: gem of the real soul.

It is often asked why humanity has not
been able to cleanse itself of bad thoughts
and deeds in spite of the guidance given by
large numbers' of gurus and sages from
time to time. The answer was given recent-
ly by a noble soul, referring to the story
in which an ingenuous poor man, whose

naked feet were daily pricked by thorns in
the jungle, asked a holy man why a large
number of persons could not be engaged
to collect and burn all those thorns once
for all. The reply of the holy man was that
it would be not only an impossible but also
a useless endeavour, as fresh thorns would
again appear and spread over the . ground.
He told the poor man that the way to save
his feet from the thorms was to put om a
pair of sandals and not to try to burn the
thorns. For the same reason, no prophet
has either tried to or aimed at or succeeded
in completely eradicating evil from the
world. All of them have tried to help
humanity by prescribing different kinds of

sandals to save those who put them on

from the thorns of evil. Guru Nanak, the
founder of Sikhism, was one such sage.
Though the essential features of the sandals

prescribed by every guru or prophet are

bound to be the same, their specifications
have to be different for different persons in
different times and different situations.
Guru Nanak’s time was not of any hoary
past. He was with us in a human body
less than five centuries ago. The basic
guidelines laid down by him for a
successful and peaceful spiritual and social
life, were not for any particular man,
section of humanity, caste, religion or sect,
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but for all human beings. He did not
whisper any mantras in the ears of his
disciples, but spoke to all humanity without
distinctions. Not only did he prescribe no
rituals or formalities, but he was 1in fact
strongly opposed to any such outer forms
or dogmas.

He preached the oneness of God and the
brotherhood of man. His creed has been
described in a single sentence in Punjabi,
which may be translated thus: ‘Earn your
livelihood by honest labour, share the pro-
ceeds of your toil with others, and worship
the Almighty.”r He also taught—Ilove man-
kind and worship God. Loving mankind
and the true worship of God appear to me
to be merely two facets of the same thing;
they amount to saying the same thing in
two different ways.
and perceive Him in every human being,
you are bound to love everyone, since love
is worship and worship is love. It cannot
be said that I truly love Him if 1 profess
to see Him in everyone, but still have hatred
for even one person. It was said by Guru
Nanak in his Gurbani:

‘If you are desirous of playing the game
of love,
Enter upon the path with your head on

the palm of your hand;

Once you set your feet on this path,
You do not then delay or avoid laying

down your head.”2
The reference to the head on the palm

is intended to convey that if you love Him,
you place your intellect and volition at His
feet. This attitude—resignation to
will—psychologically results in relieving a
person of all tension, as he does not then
consider himself responsible for any good
or bad deed, or any honour, or any set-back.
Guru Nanak’s follower takes all these

1 f5eg w7, 9 FFT Q@ 919 9T )

not the Guru's exact words; but his teachings
have been put in these words for the sake of

brevity.

2‘Salok Waran To Wadhik’, 4di Granth, p. 1412,

4
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things to have been ordained by God.
There is another relation between love
and worship. Human beings have often
been persuaded to ‘worship” God by
intimidating them with various kinds of
dangers and calamities, such as going to
hell, rebirth in a lower species, etc. Guru
Nanak did not put people in fear of the
Lord, but directed his followers to worship
Him out of love, affection, and reverence.
That is why Guru Nanak’s prayers to the
Lord are not rituals, but outpourings of
intense love. | |
We have yet to see any normal human
being who does not have in him these three,
namely: (1) the desire to exist; (2) the
desire to acquire knowledge; (3) the desire
to be happy. The nature of existence has
often been compared to a dream or an
illusion. But Guru Nanak’s philosophy
does not agree with that notion. He says
that life is real, and the soul must take
advantage of the blessing of the human
form, inasmuch as it can attain salvation,
by merger with the Lord, only when
embodied in a human form. Human lhife
has been described by Nanak as a great
opportunity for attainment of the Truth.
All are likely to be struck by the repeated
use of the word sach (satya), and its
derivatives in the writings of Guru Nanak.
He said, ‘Truth is the highest of all things,
but higher still is truthful living.” He has
identified Truth with one God. His Truth
includes and transcends the concept of the
world’s reality. He said: ‘Know the Truth.
That Truth is the Creator and Truth is the
Sustainer. Truth creates Its own Self. It
is unknowable and transcendental.’® Again
he said: ‘Truth is the Lord, Truth is the
Creator; Truth is the Cause of all, and
Truth i1s the Refuge.’®
Guru Nanak has answered the question
as to how Truth can be attained and the

3‘Rag Wadhans Mahila’, 1, 4di Granth, p. 580.
4‘Sri Rag Mahila’, b, 4di Granth, p. b2.
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dividing wall of ignorance thus demolished:
‘Guru Nanak says that the dividing wall
can be demolished by resigning to His
will.?

He also laid emphasis on humility and
selfless service. He extended humility to
the extreme in referring to himself at
different places in his Gurbani, as ‘neech’
(low one). He said once:.

‘I am the lowliest of the low born.
Even of the lowliest, I am the lower-
most. .

I seek their company. Association with

the so-called big people is of no use.
God blesses with His mercy those who
care for the neglected.’

He also demonstrated in his own life that
without realization of the Reality, high-
placed persons can never come close to the
poor and the down-trodden and see the
same Lord in them as in kings and chiefs.
That is why great stress has been laid by
Guru Nanak’s followers on caring for the
neglected. By doing so, one invites the
mercy and blessings of the Almighty.
Essentially, the unity of man is linked
with the unity of God. That is why Guru
Nanak laid great emphasis on the equality
of all mankind irrespective of place of
birth, religion, caste, creed or sex. He
preached that social inequalities should be
ignored and said that the highest sect would
be that which regards all men and women
as one’s equals. He not only preached but
also practised equality. Himself a high
class ksatriya, his constant companions were
Mardana, a Muslim, and Bala, a Sidhu Jat.
The institution of Ilangar (community
dining)—started by Amar Das, the third
Sikh-guru—is based on this aspect of the
emphasis in Guru Nanak’s teachings. Inter-
dining, with the high and the low, the tich
and the poor, all sitting together on the
same mat, is a continuing example of the

practice of equality, and ilustrates the

5;‘]apji’, Adi Granth, p. 1.
6°Sri Rag Mahila’, 1, Adi Granth, p. 15.
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doctrine that all men are blessed with the
same divine light. Guru Nanak rejected the
caste system. Sikh temples are open to all
—Hindus, Muslims, Christians, etc.—with-
out any exception. Before Guru Nanak’s
time sudras were not admitted to temples.
He attacked and put an end to that
practice. In Muslim places of worship,
women were not allowed since they were
regarded as inferior to men. But Guru
Nanak’s Bani (Asa Di War) lays great
emphasis on the equality of the sexes. He
comprehended the breadth and diversity of
the whole of existence and did not believe
in any kind of narrow-mindedness. He
preached practical religious socialism.

Guru Nanak believed in the dignity of
labour and confidence in the individual. He
said, ‘He who earns his bread by his own
hard and honest labour and shares it with
others, knows the true way of life’? The
object of this kind of selfless service of
fellow-beings, which we call seva, was to
bring out in the worker the intense love
which tends to be aroused while devoted
to such service. A person engaged in seva
is blessed with humility and radiates intense
love: his little ego is attenuated.

Guru Nanak thus practised and preached
humanism of the highest kind. His teach-
ings are universal and are not in conflict
with those of any other religion. They aim
at a commonwealth of religions for the good
of mankind. He believed that religion
should be rational and have a scientific out-
look instead of fostering superstitions. He
shunned the 1dea of i1nauspicious moments
or days, ill omens, danger of misfortunes
arising from eclipses and other natural
phenomena, with the need of particular
forms of prayer or worship to. ward them
off. He did not believe in self-mortification
or in denial of worldly pleasures, but empha-
sized the necessity of balanced living by
accepting the hard realities of life. His

T‘Rag Sarang Di War’, Adi Granth, p. 1245,
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scientific outlook becomes apparent from
his rejection in his Gurbani of the myth that
the earth was carried on the horns of a bull,
and by his telling mankind that there were
immnumerabie such earths, and solar systems,
beyond our own. Guru Nanak’s Bani is
full of sermons which strike at the very root
of conjectural myths, superstitions, and
certain other aspects of mythology. He
preferred the true and common-sense view
of life which is compatible with the scienti-
fio findings and hypotheses of recent times.
His religion 1s modern in outlook, is full of
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optimism, based on equality, fraternity, -and
the ideal of freedom for mankind.

The relevance of Guru Nanak’s teaching
today lies in these ideals, with their univer-
sal approach and practical application. Let
us endeavour to practise and follow them in
order to reshape not only our own destinies
and lives, but also those of everyone around
us in this world of hyprocrisy, strife, and
self-aggrandizement. By thus following in
his footsteps, let us reduce as far as possible
the ever-increasing gap between what we
protess and what we practise.

FIRST MEETINGS WITH SRI RAMAKRISHNA : TOTA PURI

SWAMI PRABHANANDA

In his thirtieth year, Sri Ramakrishna,
the ‘mad priest’ of Dakshineswar, had been
having a respite in his arduous struggles
for the conquest of the mysteries of the
spiritual world, when one winter morning
(Janvary 1865} he seated himself on the

1 About this date, Swami Saradananda gives the
following hints (Sri Ramakrishna the Greai Master,
Sri Ramakrishna Math, Madras 600004, 1952) :

(@) ‘Tota Puri, the Paramahamsa, came two Or
three months after the Master had had that vision
[ of Krsna who merged in his person J'—p. 242.

(b) “Tota came to Dakshineswar probably by the
end of 1865. A few monthg after it, Haladhari re-
tired from his service ... and AKkshay was
appointed in his place’—p. 249.

(¢) ‘Akshay ... was appointed in the Vishnu
temple in A.D. 1865, a short time after the revered
Acharya Tota Puri came there [Dakshineswar].—
p. 282. And in his Bengali version, §ri-§ri-Rama-
krsna-Lildprdsanga, Vol. 11, Appendix, p. 446:
Bengali year 1271 (A.D. 1864-65), Totapuri’s
coming to Dakshineswar and Thakir’s [Sri Rama-
krishna’s initiation into sannydsa.’

Another authority Sashibhushan Ghosh has sug-
gested Bengali year 1273 (A.D. 1866-67)
year of Tota Puri’s visit.  ($ri-Rdmakrsna-deva,
Udbodhan Office, 1917, p. 260) |

as the

steps of the bathing ghat which led to the
roofed terrace, on ceither side of Whi;:h
stood in a row six temples of Siva. East
of the terrace was a large court, in the cen-
tre of which stood two temples, the larger
dedicated to Kali and the smaller to
Radhakanta. The Gamga at his feet
stretched north and south, offering to his
view a rich scene with its adornments of
villas, gardens, porticos, and brick terraces.
Sri Ramakrishna sat there letting his gaze
wander over the beautiful panorama, but
not for long, for his mind—indrawn as it
was—soon lost itself in the experience of
bliss in which he found himself almost
constantly in those days. Of medium

~height, slender almost to leanness, he wore

a short untrimmed beard. His eyes were
remarkably bright, but often half-closed in
inwardness. In those days he was called

The auspicious day for bathing at the estuary of
the Gangid was ‘Paus Sankrinti’, which in Bengali
year 1271, came in the middle of January 1865,
Considering the circumstantial evidence we may
conclude that the visit took place sometime in
January 1865.
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simply the ‘mad priest’ by most outsiders,
‘junior Bhattacharya’ by the employees of
the temple, ‘Gadadhar’ by his elder rela-
tions and ‘Ramakrishna’ by a few.2 He
- was not there long when his eyes fell on a
new arrival, a wandering monk. The priest
looked closely up at him.
The monk ‘was very tall and robust with
magnificent physique, resolute and indes-
tructible—a rock with the profile of a lon’.
Tota Puri, ¢ as he was called, was probably
in his fifties. Against the background of
his matted hair and long untrimmed beard,
his impressive countenance was lit with
the serene glow born of spiritual know-
ledge. Typical paramahamsa (the highest
order of monks) that he was, his only
possessions were a pair of tongs, a brass
water-pot, and a piece of skin to sit on.
As soon as Tota Puri’s eyes fell on Sri
Ramakrishna, he started with an expres-
sion of surprise and delight. He at once
recognized in the latter a highly qualified
spiritual aspirant. He felt drawn to this
young priest. He went to him and said
with abrupt directness, ‘Ah, you seem to be
well-qualified. Would you like to practise
Vedantic disciplines 2 The other stood up,
greeted him politely, and said, T know

2 Swami Saradananda feels that Tota Puri gave
Gadadhar the famous name of Ramakrishna when
he initiated him into sannyise (Great Masler,
p. 254). Some others hold that Mathurnath
Biswas was the first to use that name. Still others
think it was the Bhairavi Brahmani. But a specific
mention of Ramakrishna Bhattacharya as a priest
of the K&li temple in the trust deed executed by
Rani Rasmani on 18 Feb. 1861, sets at rest the first
and last of these three, at least. It is quite pro-
bable that his parents gave him the name.

3 Romain Rolland: The Life of Ramakrishna
(Advaita Ashrama, Mayavati, Dt. Pithoragarh,
U.P, 1947), p. 62.

4 Sri Ramakrishna used to refer to his Gury,
Tota Puri, as Nangta, perhaps because he remained
naked (nangia in Bengali means ‘naked’), or be-
cause he wanted to avoid referring to his guru by
name (Great Master, p. 479).
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nothing of what I should do or not; my
Mother knows everything; I shall do as She
commands.” The innocent simplicity of the
young man charmed the ascetic, though a
fleeting smile must have crossed his face.
However, he readily said. °‘All right, go
and ask your mother. But come back
quickly for I'll not stay here long.’

As Tota was soon to learn, Sr1 Rama-
krishna depended entirely on Kali, the
Divine Mother, as a kitten on its mother.

As his biographer aptly puts it:

‘... the Master was not capable of taking
the initiative in doing anything. The
child of the divine Mother as the Master
was, he now depended entirely and placed
full reliance upon Her and felt highly
delighted in being moved about and
guided by Her any way at any time. The
divine Mother, for Her part, took upon
Herself all his responsibility and, with a
view to accomplishing a “particular pur-
pose of Hers, cast him, without his’ know-
ledge, into quite a new mould.’®

He therefore went to the temple of Kal to
seek permission of the Mother.

Soon he reappeared, in a state of divine
semi-consciousness, his face beaming with
joy. His Mother had told him, ‘Yes, leamn
from him; it was to teach you that the
ascetic has come here.” He said to Tota
Puri, ‘Yes, Mother has asked me to leamn
Vedanta from you.”® It took little time
for the other to discover that his prospec-
tive disciple had gone to ask leave not of
his human mother but of the Divine Mother
enshrined in the temple. Staunch non-
dualist that he was, Tota Puri must have
felt amused. Though he considered such

5ibid. p. 249. According to some other bio-
graphers Sri Ramakrishna himself felt the destre
for practising non-dualism some time before Tota
Puri appeared.

8 Gurudas Burman: Sri-§ri-Ramakrsna-Carit
(Bengali) (Pub. by Kalinath Sinha, 13 Nikasipara
Lane, Calcutta), p. 74,
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faith in any god or goddess as mere super-
stition, the veteran teacher did not hurt
the young man’s feelings, for he was con-
fident of ridding him of such odd 1dcas
through the teachings of Advaita.

Before proceeding further in telling how
the great spiritual heritage of India was
transmitted from guru to disciple, we should
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loves’. 8 Though co-travellers in the path-
ways to God, the two had more striking
dissimilarities than similarities in their per-
sonality make-up.

Born of a pious Hindu couple somewhere
in the northwestern part of India, Tota
name given him at birth) was sent to a
monastery when he was a mere child. His

take a look into the past of the two ex- parents, not having any offspring for some

traordinary personalities who met at Dak-
shineswar temple that day.

Born and brought up in a remote Bengal
village, Sri Ramakrishna had been for over
a decade already, a priest at this Dakshines-
war Kali Temple. Since childhood his
longing for God-realization had grown into
an all-consuming passion, leading to the
vision of the Divine Mother, and soon
complete God-intoxication. To outsiders
he appeared a madman, giving up even the
priest’s duties in his endless search for God.
But to a select few, notably his teacher the
Bhairavi Brahmani, the young man was
none¢ other than an Incarnation of God.
Under the Brahmani’s tutelage he had suc-
cessfully practised all the disciplines of the
‘Tantras, then of Vaisnavism, culminating
in his resplendent vision of Krsna, who
merged in his person. He had manifested
that great ecstatic love, the mahabhiva, and
at the peak of his spiritual ascent had lost
his own individuality and seen Sri Kr$na in
himself and in the whole universe. Thus
attaining to such fulfilment of the worship
of the Personal God, he now had heard the
command of his supreme Guide, the Divine
Mother, for the final assault on the citadel
of the mystery of the Impersonal God.

While Sri Ramakrishna ‘was indeed a
living reflection of all that happened before
the mirror of his eyes, a two-sided mirror
turned both out and in’7, Tota Puri
with his iron constitution, physical and
mental, seemed ‘void of emotions and

7 Rolland, op. cit., p. 62.

years, seem to have vowed to dedicate their
first-born to the life of sannydsd, as was the
custom in that part of India.® Accordingly
the boy was given to the mohanta (abbot)
of a large monastery, who was a renowned
yogi. So widely had spread the abbot’s
fame that people used to hold an annual
fair in his honour and present tobacco and
other gifts to the monastic community. 1¢

This community belonged to the ‘Purt’
denomination, one of the ten monastic
orders established by Sankardcarya. The
members used to go absolutely naked and
were hence called ‘Nanga’ or ‘Naga’ sadhus.
The monastery, near Ludhiana 1in the
Punjab, had a very austere discipline.
Turning their backs on the world, the
aspirants observed strict rules, including
personal poverty and did hard manual work
From Tota Puri, Sri Ramakrishna learnt of
the monastery and the training the aspirants
received there:

‘There were seven hundred naked spiri-
tual aspirants... Those who were begin-
ning to learn meditation were asked to do
so on cushions; for they might feel an
ache in their legs if they were to sit and
meditate on hard seats, and their un-
accustomed minds might come to think
of their bodies instead of God. Then
afterwards, the deeper their meditation
became, the harder were the seats on
which they had to sit. And at last they
had to sit on pieces of skin only or on

8 ibid., p. 63.
9 Great Master, p. 484.
¥ ibid., p. 483.
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the bare ground to practise meditation.
They were also made to observe strict
rules regarding everything, viz., eating,
drinking, etc. As regards their dress, the
disciples were also made to practise
gradually how to remain naked. As man
i1s bound by eight fetters of shame,
hatred, fear, egoism regarding one’s birth,
lineage, custom, pretentiousness. and so
on, they were taught to give them up
one by one. Afterwards when they deve-
loped deep concentration of mind they had
to go and travel from one place of pilgri-
mage to another, at first with other
monks and later alone and then return.
The naked sannyasins had such rules.’ 11

Thus, far from the worldly life, Tota was
brought up under the affectionate care of
all-renouncing monks. His qualities of
head and heart drew the attention of the
head of the community who began taking
special care of him. His keen intellect 12
too helped him to master the scriptures in
a short time. When he was found qualified
he was initiated into the practice of non-
dualism. Tota Puri, as he was called after
formal initiation into monastic life, was
submitted to strict rules of discipline having
the sanction of age-long experience behind
them.

‘His mind assimilated his teacher’s
mstruction and used always to carry it
out 1n practice exactly according to his.
teaching. He does not seem to have
suffered much from the deception and
hypocrisy of his mind.... His simple
mind reposed its trust in God sincerely
and was going forward slowly along the
path pointed out by his teacher to be trod

11 loc. cit. |

12 Sri Ramakrishna regarded highly Tota Puri’s
intellect. Regarding the younger Naren, Sri Rama-
krishna one day said, “What a subtle mind he has!
Nangta also could understand things that way, in
a flash—the meaning of the Gita, the Bhagavata,
and other scriptures’ (‘M’: The Gospel of Sri
Ramakrishna, Tr. by Swami Nikhilananda, Pub. by
Sri Ramakrishna Math, Madras, 600004, 1947}, p. 717.
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by him. While it was going forward it
never cast behind a single covetous glance
of ungratified wish, toward the sins and
temptations of the world. This was why
the saint came to the conviction that his
individual effort, perseverance, seli-reliance
and self-confidence were all in all.’13

| During his subsequent years of
wandering}] ‘He was merged in spiritual
practices on the holy river Narmada,

where he lived alone for a very long time
and attained the mmmediate knowledge of
Brahman along the path of Nirvikalpa
samadhi. The old monks of that place
bear witness to this fact even now.14

Thus, forty years of hard discipline had
brought him to the pinnacle of enlighten-
ment. He however continued his life of
rigorous discipline and spiritnal practice,®
and in due course he succeeded his master
as the head of the monastery.!6

Nevertheless he still preferred the wander-
ing life of an illumined soul. Free as the
wind, he wandered over the country, teach-
ing and encouraging Vedantic discipline
wherever he could fine a sincere aspirant.
One may think that Swami Vivekananda
had such an ideal monk in view when he
wrote :

‘Have thou no home. What home can
hold thee, friend ?

g,

18 The Great Master, pp. 484-5.

14 ibid., p. 250.

15 ‘Nangta used to say that a brass pot must be
polished every day; otherwise it gets stained. One
should constantly live in the company of holy men’
(The Gospel, p. 670). It is the same with the
mind [ as with the brass pot]. TUnless one brightens
it daily with meditation, it becomes unclean’
(Life of Sri Ramakrishna, pub. by Advaita Ashrama,
1964, p. 194). |

16 Recollecting Tota Puri’s words, Sri Ramakrishna
said : “That one only who was found amongst the
naked sannyasins to have attained the true state
of Paramahamsa was elected by all to the seat of
the Mohanta of the community when it fell vacant,

They placed that person alone on the
Mohanta’s seat from whose mind the attraction
for gold was found to have really vanished and
gave him the charge of money and other valuable
property.” (Great Master, p. 484).
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The sky thy roof, the grass thy bed,
and food

What chance may bring; well cooked

or 1ll, judge not.
No food or drink can taint that noble

Self
Which knows Like

river free
Thou ever be, Sannyasin bold!.. .17

Now the itinerant monk in course of a
pilgrimage to the estuary of the Ganga for
a holy bath as well as visit to the temple
of Jagannath at Puri, happened to come to
to the Dakshineswar temple on his way.!8
No doubt he had come the whole way on
foot, and arriving at the Temple garden he
went first to the portico of the bathing ghat
where he came across the extraordinary
young man Ssitting on its steps.

As was his custom Tota Puri never rested
under a roof. He passed the nights always
under a tree or the blue canopy of the sky,
alike 1n storm and sunshine, never, during
these wandering days, remaining more than
three days in any place. He settled himself,
quite likely at Sri Ramakrishna’s suggestion,
under the shade of the Panchavati, and lit
the sacred fire (dhuni). Sri Ramkrishna’s
description gives us a glimpse of the daily
life of Tota Pun there:

‘This is why at Dakshineswar, the
“naked one” had his seat under the
Panchavati where he resided and kept a
Dhuni lighted near him. His Dhuni
burnt uniformly i1n rain or shine. It was
near the Dhum that the “naked one”
took his food and rest. When again,
forgetting all worries and anxieties the
whole of the external world lay happily
at the dead of night in the arms of the
rest-giving sleep like a child 1n its
mother’s lap, the “naked one” would get
up and make the Dhuni brighter; he

Itself. rolling

17 The Complete Works
Vol. IV (1962), p. 395.

18 According to Gurudas Burman (loc. cit) Tota
Puri visited Dakshineswar on his way to the estuary
But Swami Saradananda (op. cit.,
states that it was on Tota Puri’s return

of the Ganga.
p. 250)
journey from that holy place.
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would then sit down in his posture steady
and firm like the mount Sumeru and
merge his mind in samadhi, restful like
the motionless flame of a lamp in a wind-

less place. In day-time also Sr1 Tota
meditated most of the time; but he did

it in a way that people could not know it.
This 1s why he was very often s¢en to be
lying at full length like a corpse with his
body covered from head to foot with his

wearing wrapper. The people thought he

was sleeping.’19

After Tota Puri settled himself under the
Panchavati, the two great souls began dis-
coursing upon various sacred matters,
velled and mysterious as they are, in that
calm and serene atmosphere. Tota Puri
mitiated preliminary discussions with his
new-found disciple. Among other things
he discussed the preparations to be made
for initiation into the mysteries of Advaita
Vedanta. The disciple had to be formally
initjated into moanastic life. Sri Ramakrishna
readily agreed to renounce the world. ‘It
was then pointed out that he had to give
up his sacred thread and tuft of hair, and
to perform the Srdddha and other similar
ceremonies. Sri Ramakrishna hesitated a
little, but finally agreed, with the stipulation
that these ceremonies should take place in
secret, to spare the worrles and anxieties
of his old mother, Chandramani Devi, who
was living with him at Dakshineswar. The
teacher seemed to appreciate this sentiment,
for he at once said, ‘Very well, I will initiate
you in private when the auspicious moment
comes.’

All talks between master and disciple
were no doubt held 1in Hindi, the only
medium of communication between the two.
It i1s almost certain that in this very first
talk, Tota Puri introduced his favourite
subject, the fundamental tenets of the
Advaita. In later days Sri Ramakrishna
would often quote some of these:

‘T learnt Vedanta from Nangta:
“Brahman alone 1s real; the world 1is

18 Great Master, pp. 479-80.
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illusory.” ’
‘Nangta used to say, “The world exists

in mind alone and disappears in mind
alone.”’

‘Nangta used to say that the mund
merges in the buddhi, and the buddhi in
Bodha, consciousness.’

‘Nangta used to instruct me about the
nature of Satchidananda Brahman. He
would say that It is like an mnfinite ocean

—water everywhere, to the right, left,

above, and below. Water enveloped 1n
water. It is the Water of the Great Cause,
motionless. Waves spring up when It
becomes active. Its activities are crea-
tion, preservation, and destruction. Again
he used to say that Brahman is where
reason comes to a stop. There is the
instance of camphor. Nothing remains

after it is burnt—not even a trace Of
ash.’20

Tota Puri sometimes introduced parables
to drive home his point of view. He
narrated often the story of the tigress and
the herd of goats, a parable which later
became a favourite with Sri Ramakrishna.
One may wonder what was Sri Rama-
krishna’s contribution in such dialogues.
It can be inferred that his childlike nature
prompted him to lay bare his own life and
experiences to the teacher whom he had
accepted as guru. When he learnt that the
disciple was already married, Tota Puri
reassured him saying, ‘What does it matter?
He only may be regarded as really
established in Brahman whose renunciation,
detachment, discrimination and knowledge
remain intact in all respects in spite of his
wife being with him....”2! Thus the pre-
ceptor prepared the background for the
understanding of the Advaitic doctrines.

On the appointed day, long before day-
break,22 the disciple observed the preli-

minary rites and the virgja-homa before the

—-"_I_""*

20 Gospel : pp. 240; 952 ; 381 ; 304 (in that order) .
21 Great Master, p. 270.
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sacred fire and received from the guru the
kaupina (loin-cloth) and ochre cloths, the
emblems of the life of renunciation. Then
they repaired to the thatched cottage
beneath the Panchavati. Here, under the
direction of his guru, Sri Ramakrishna with-
drew his mind from all sense objects and
tried to plunge it into contemplation of the
Absolute. The only obstacle in the way of
reaching the unconditioned state was the
radiant figure of the Divine Mother. How-
ever, assisted by the guru’s forceful instruc-
tion and through firm discrimination his
spirit crossed beyond the multiplicity of re-
lative existence and finally lost itself in
nirvikalpa-samadhi.  When this samadhi
continued for three long days, Tota Puri
became dumbfounded by the comparison
with his own strenuous efforts of forty years
to achieve such a state. But there was.
something more for him to marvel at, as
the days passed. As with other gurus of
his, Sri Ramakrishna was soon to begin
correcting Tota Puri’s deficiencies in spiri-
tual life. And Tota Puri, having come with
the announced intention of staying not over
three days, actually remained at Dakshi-
neswar for eleven months. During that time
he passed through a series of events which
helped him right some of his wrong ideas.
Sri Ramakrishna later summed up the trans-
formation thus:

‘Nangta had attained Brahmajnana

through discrimination saying “not this,
not this”, in the Vedantic way. Nangta
would not however accept Sakti (Power)
of Brahman as a reality. He would say
that Sakti of Brahman was an illusion
(maya), and was unreal (mithya), and
with this idea he would trifie with Sakti,
But during his eleven months’ stay here
Mother Kali taught him the truth of non-
duality, namely that Brahman and maya-
sakti are identical. Likewise Brahman

and Sakti are identical.”
(Continued on p. 440)

22 Swami Saradananda (op. cit., p. 252) strongly
implies that Sri Ramakrishna’s initiation into 23 The Complete Works of Swami Abhedananda

sannydsa (monastic vows) took place very shortly (Ramakrishna Vedanta Math, Calcutta) Vol X,
after Tota Puri’s coming to Dakshineswar. p. 640.
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A BREEZE OF ECUMENICAL CHANGE ENTERS A
CATHOLIC MONASTERY

[ When the holy Pope John XXIII proposed to call the now-famous Ecu-

menical Council, someone put to him this question, “‘What earthly purpose

could a council, a summoning of church fathers from all over the world,

now serve 7° He strode to a window of his study and threw it open, say-

ing, “We expect the Council {o let some fresh air in here.”

These words of the Pope have proved to be prophetic. In the wake of the
Ecumenical Council, a liberality, inter-faith understanding ‘and communica-
tion seem to have swept into the ‘exclusive’ Roman Catholic Church, at least

in some quarters of the vast emipire of St. Peter. One such is the Order

of Prémontrés which is headquartered at Averbode near Antwerp. Swami

Vidyatmananda, Assistant Minister at the Centre Védantique Ramakrichna

Gretz, France, here recounts his fascinating experiences when he partici-

pated in a spiritual retreat conducted by an Antwerp Raja-yoga group, at

Averbode.—Ed. } |

The monastery of Averbode near Antwerp
was founded in the twelfth century. It is
the headquarters of the Roman Catholic
order of Prémontrés, who follow the rule of
St. Augustine. At present the order has
about two thousand members, some sixty-
five of whom stay at Averbode. There are
other establishments in Belgium, and
branches in Denmark, Brazil, and the
United States. The monks work as parish
priests ; they conduct colleges and do writ-
ing and publishing. But their speciality is
the keeping alive, through study and repe-
tition, of ancient church chants in praise of
God the Father, Jesus, and Mary. The
monks attend their church seven times daily,
spending a total of about five hours there.

N

singing together these old Latin hymns.
Averbode monastery is composeg of a
group of large buildings on extensive lands,
in northeastern Belgium, surrounded by
farms and pine forests. The whole is domi-
nated by a richly-decorated church, which
is nearly entirely composed of choir-—that
part of a Christian house of worship where,
traditionally monks, or other choristers, sit
in facing rows to sing their offices. The
living quarters of the monks open off of
spacious window-lined corridors that sur-
round an inner garden. Qil portraits of
previous abbots (the present abbot . being
the fiftieth) decorate the walls. The dining
hall is jn the antique style, but the kitchen
is as up-to-date and well-equipped as any
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serving the most modern restaurant.
two most peautiful rooms are the chapter
house, walled in carved wood, where the
monks assemble to hold tneir regular
‘business’ meetings ; and the baroque sac-
risty in which the rich altar vestments and
vessels are Kkept. ‘There are two guest-
houses. At the rear of the property is a
printing plant. Church papers and religious
magazines issue from this plant.

 With the passage of time, the spiritual
malaise that affected Catholicism generally,
was. also felt at Averbode. But rollowing
the liberalization encouraged by Pope John
XXIII, a new spirit emerged at the
monastery. The members began to interest
themselves in the problems of modern man,

and also to seek ways to deepen their own

spirtitual lives. A vigorous retreat pro-
gramme was inaugurated, which allowed lay
people to retire for a time from the world
and devote themselves to spiritual practice
in a monastic atmosphere. '[he monks also
modernized their personal style. Except
when in church, they abandoned their
voluminous white habits in favour of trou-
sers and shirts. Many of the younger men
wear their hair long.

In Antwerp there is a yoga group headed
by a dynamic Belgian couple named Rama
and Sita Saenen. They conduct what 1is
called the Raja Yoga Ceater, to which
adults . of all ages come to learn asanas
(yogic postures) and sing bhajans (devo-
tional singing in groups) together. In addi-
tion, Rama conducts hatha yoga classes in
clubs and public school buildings. A total
of about seven hundred students are en-
rolled. On his periodic trips to Europe,
Swami Ranganathananda visits the Center,
giving talks and associating with the mem-
bers. And Swami Ritajananda and Swami
Vidyatmananda of the- Centre Védantique
Ramakrichna at Gretz, France, spend a day
or two with the group when time permits.
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One of the two guesthouses at Averbode
is designated as a conference centre. That
is to say, the complex of sleeping and meet-
ing rooms, together with complete food ser-
vices, can be rented by any appropriate
group for a week-end or even longer as an
agreeable site for an assembly of its mem-
bers. During the past year the Raja Yoga
Center has conducted retreats one week-end
a month at this Averbode conference centre.

One of the public rooms of the conference
centre serves as dmning room and audi-
torium. The other is a kind of chapel. It
has a carpeted floor, and at one end there
1s a platform with a structure that can be
used as an altar. The students provide
themselves with carpets or cushions.
Asanas are done here, and there are periods

- of bhajan, meditation, and religious instruc-

tion. Rama and Sjta bring a large coloured
picture of Sri Ramakrishna, which is in-
stalled on the altar throughout the week-end.

On the week-end of March 23-24, 1974,
Swami Vidyatmananda participated in the
retreat of the Raja Yoga group at Aver-
bode. What he experienced was unexpect-
ed and indeed astonishing. He could only
se¢ 1t as tangible evidence that Sri Rama-
krishna’s gospel of religious harmony is
bearing frujt, with old orthodoxies soften-
ing in favour of a new spirit of religious
reconciliation and search for truth.

The monastery does not insist that those
using the conference centre should sub-
scribe to the religious policies of Averbode.
But for the Raja Yoga group Christianity
1s a valid and respected way. Accordingly,
on Sunday morning, between the bhajan
session and the commencement of the aesana
period, one of the Averbode monks was
invited to come to the conference centre to
perform Mass. He seated himself on the
floor of the chapel room, just in front of
the portrait of Sri Ramakrishna, facing the
voga students, who were also seated on the
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floor. The priest asked the Swami to take
a place on his right. The priest was wear-
ing his white robe, but to express sympathy
for the students had draped an Indian
chadar (shawl) over it. Before him on a
plaiter, on the floor, was a tumbler of wine
(an inexpensive rather tall pottery tumbler)
and a plate piled with sliced white bread
that had been broken into pieces.

The priest, seated, read a moderized
version of the Mass in the language of the
region, which is Flemish. He then gave a
short sermon, which included several quo-
tations from Sri Ramakrishna’s Gospel,
also in Flemish. Then followed the Eucha-
rist. Still seated on the floor, the priest lifted
up the tumbler of wine, symbolizing the sav-
ing blood of Jesus, and consecrated it. He
drank a little. Then, turning to the Swami,
he said in French (as the Swami does not
understand Flemish): ‘Because of the friend-
ship of our faith’, and handed the cup to
the Swami. Surprised, but wishing to parti-
cipate appropriately, Vidyatmananda ac-
cepted the cup, took a sip, and looking to
the priest for assent, passed it on to Rama.
Thus the consecrated wine passed from hand
to hand, those wishing to communicate do-
img so. The same procedure was followed
in the case of the bread, symbolizing
Christ’s body, sacrificed to redeem man.
Thus in this venerable monastery was cele-
brated the holy Mass in a new way, to ex-
emphifv brotherly participation among aspir-
ing people.

That evening the monk responsible for
recelving guests came to conduct the Swami
to the vesper service. He said, “You are
one of us and will sit with us in the choir.”
So Vidvatmenanda joined the sixty or so
white-clad monks, his gerrua dhoti and

chadar contrasting with the white robes of the

others, and tried to follow as best he could
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the Latin of the beautiful Gregorian chants.
After the service, the abbot, the Reverend
Konraad E. Stappers, received the Swami.
A distinguished-looking elderly man, he
spoke in English, expressing hospitality and
affection, and 1nviting a return visit at any
time. He gave the Swami a copy of the
quarterly magazine published by the mona-
stery. It was a surprise, on opening the
issue, to find that nearly a whole page of
this Catholic review had been given over
to a reprint of a poem by Swami Shivananda
of Rishikesh, identified as a ‘religious reno-
vator of India.” While the verse gives ex-
pression to ideas acceptable to any Christian,
the fact that the counsel of a Hindu swami
was published in this Catholic journal gives
further evidence of an encouraging new
order of things noted throughout the entire
extraordinary week-end. Translated from
Flemish back into English, the verse reads:
Let vour whole life
be a life of prayer.
For to live is to serve,
to live is to give,
to live is to forgive,
to live i1s to control the senses,
to live 1s to strive for perfection,
to live is to love.
To live means:
to make other people happy :
To live i1s to share your possessions
with others.
To live is:
always to think of God and |
to know yourself to be connected
with him.
To live means:
to be courageous,
pure and
kind.
To live means:
to be good and
to do good.
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IN THIS NUMBER

- Reminiscences are taken from : ‘M’ :
The Gospel of Sri Ramakrishna, Sri Rama-
krishna Math, Madras, 600004, 1947 ; and
Swami Saradananda : Sri Ramakrishna The
Great Master, Madras, 1956. References :
Gospel : No. 1, p. 880; No. 2, p. 505;
"No. 3, p. 323; No. 4, p. 357; No. 6, p. 763 ; -
Great Master : No. 5, p. 366: No. 17,
pp. 148-9. o

' The Words queted in ‘Onward For Ever!’
are from The Complete Works, Vol. 1V
(1962), p. 483. .

The subject of death, though engaging
man’s attention almost from the time of his
appearance on this planet, has in recent
months become a theme of unprecedented
-discussion angd controversy. Doctors and
jurors, sociologists and anthropologists,
ethicists and moralists, church-leaders and
preachers, all present different arguments
and _-'ViEWpoints which sometimes confuse
rather than clarify the issue. ' There is, for

‘instance, the subject of euthanasia or mercy- .

killing, controversy over which has raged
for decades and is still continuing. In fact
the present wave of interest in death has
been. activated by the question whether
patients, old and/or terminally ill, should
be kept alive through the increasingly long
pericds of meaningless existence now offer-
ed by medical science, or be allowed to pass
_.awav ‘naturally and peacefully,

~ But our approach to the theme of death
roes deeper and questions the very mean-
ing and purpose of human life and death.
Man has a spiritual destiny which each soul
pursues through life after.life, sometimes
unconsciously and blunderingly, at- other
times consciously and determinedly. Pro-
phets and incarnations, saints and mystics

- 80.

of all countries and times have said with

‘one voice that man is a traveller who is

Eternity-bound, and life and death are only
the road and the rest-house for him until he
arrives at Bternity., The FEditorial d1seusses
‘this theme from the religious point of view.
As preparation for death is closely linked
with old age, we would refer our readers to
the FEditorial essay on ‘Senescence and
Spiritual Life’ published in September 1973,
as supplementary to this dISCH‘"‘SlOn

Depending on how we Iook at hnn man
can be considered a physmal psychological
or spiritual being, While the materialists
and materialistic . psychologists deny the
spiritual dimension of man, Vedanta, with-
out absolutely denying body and mind,
declares man’s essential spmtual nature.. To
account for the inexplicable linkage between
spirit on the one hand and mind and body
on the other, Vedanta posits the doctrine
of maya. The Spirit is only, as it were,
linked with matter and mind, but not really
It is a difficult task to expound this
intricate point of Vedanta in an easily. eom-
prehensible manner. In ‘What Makes a

Man ?°, Swami Ashokananda—who was a
former Editor of the Prgbuddha Bharata,

~and for over thirty-five years the head of

the Vedanta Society of Northern Cahforma

—remarkably succeeds in this task, The

second part of this article will be pubhshed;
in a forthcoming issue.

"What Makes a Man 2’ was the ﬁrst of a
series of lectures by the Swami on the Ori-
gin and Destiny of Man. It was given at
the Old Temple in San Francisco on
Wednesday, March 4, 1953. Tt is being
published now in the - Prabuddha Bharata
by the kind permission of the Vedanta
Society of Northern California.

Dr. Donald S Harrington is, ‘we hope.
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rather well-known to our readers. He is the
leader of the reputed and influential Com-
munity Church of New York. “The Res-
ponses of Traditional and Liberal Religion
to the Firestorm of Change...’ formed the
fourth of his Minns Lecture Series of 1972,
the inaugural one of which we published in
our March annual number, In the present
lecture, Dr. Harrington turns the search-
light of analysis on his own Unitarian Uni-
versalist Church and other liberal religious
groups.
sure, will be found helpful by other
Churches and religious organizations in
dealing with the crises within or outside in
society.

Guru Nanak (A.D. 1469-1538), the

founder of Sikhism, was the first of a line

of ten Gurus, of whom Guru Govinda
Singh was the last. By his saintliness
which did not spurn the humble duties of a
householder, his broad heart which em-
braced all castes among the Hindus and
stretched its arms to eniold Muslims too,
and his liberal teachings—the core essen-
tials of religion void of meaningless rituals
and forms—, Nanak founded Sikhism. As
students of Indian cultural and religious
history know, his religion and foliowers
played a vital role in keeping alive the
ancient ideals of this land amidst uncertain
political conditions and widespread religious
ferment. In °‘Guru Nanak’s Message to
Mankind’, FHon. R. S. Narula, Chief Justice
of the Punjab High Court, spotlights the
important teachings of this great prophet
of mankind and shows their relevancy to
the needs of contemporary society. The
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article, incidentally, is the edited version of
a talk delivered by the author on 11 Nov-
ember 1973 .at the Ramakrishna Mission,
Chandigarh. We hope our readers will
appreciate its appearance in this month
when Guru Nanak’s birthday will be cele-

~ brated by his followers all over the world.

Had not Sri Ramakrishna practised and
realised the disciplines and ideals of Advaita
Vedanta, he might not have become the
greatest religious harmonizer that history has
known. For it is only through the realization
of the impersonal God that the ‘thread which
runs through the jewels of the various reli-

gious truths’, is distinctly perceived. Tota

Puri, the sage who taught him Advaita,
arrived just at the time when Sri Rama-
krishna had successfully finished his spiritual
quests according to all Hindu disciplines
which have the personal God in view. Tota
was not then aware of his role in the drama
of Sri Ramakrishna’s life, nor was the latter
as to his own coming role in teaching Tota.
But the ‘Scriptwriter’ and ‘Stage Manager’ of
the drama, namely, the Divine Mother, knew
it all, and that was more than enough! The
encounter of Tota with Sri- Ramakrishna
was a most unusual meeting of two almost
diametrically opposite types of ‘constitu-
tions’. Romain Rolland has in a most effec-
tive simile compared them to the ‘Rock of
Gibraltar’ rising above the ‘Ganga’. Tota no
doubt fulfilled his mission and in turn also
received a fulfilment. An inspiring account
of their ‘First Meeting’—which, we may
venture to say, ended only aiter eleven
months—is brought to our columns this
month by Swami Prabhananda, a monk of
the Ramakrishna Order. '

wﬂpm-nﬂw



REVIEWS AND NOTICES

THE VISIONS OF SRI RAMAKRISHNA :
COMPILED BY SwAMI YOGESHANANDA, Published by
Sri Ramakrishna Math, Madras—600-004, 1973,
pp. .viii 4+ 142, Price Rs. 4.50

The book under review has a definite purpose
to serve. Those who are interested in supersen-
suous experiences will find in this book a systema-
tic account of such experiences of the Great
‘Master Sri Ramakrishna. The compiler, Swami
Yogeshananda, of the Order of Sri Ramakrishna,
has in an objective and scientific manner provided
authentic instances of the supersensuous ex-
periences of the Master. Though the Preface states
that all the material 1s drawn from the great bio-
graphies and accounts already available, and
mainly from Swami Saradananda’s Sri Ramakrishna
The Great Master and Mahendranath Gupta’s The
Gospel of Sri Ramakrishna, still the anthor has
done a wonderful job of selecting and giving a
connected chronological account of the spiritual
‘material’ which Sri Ramakrishna brought for us
from ‘the ‘other side’ of transcendental existence.
The study is interesting for stndents of psychology
and mysticism, and of comparative religion, as well
as for devotees.

- There is one basic question, which Marie Louise
Burke has herself raised in her Foreword to the
book: ‘Are we not here [that is, in the life of
Sri Ramakrishna] witnessing Religion at its very
source 7 All true religion, the reviewer likewise
believes, stems from such basic transcendental ex-
perience of the Infinite. It is only those very few,
who have had the experience of the Infinite, that
can lay the true foundations of religion and phi-
losophy. A religion which is not mystically
based, is just ‘material’ for the psychology of re-
ligion, which however is not capable of tonching
the core of reality. Sri Ramakrishna’s life may
evoke interest in a para-psychologist, but.to stop
at- that level is not to begin to grasp Sri
Ramakrishna.

The compiler has done very well in his attempt
to focus attention on the most significant incidents,
out of the many, that may serve the purpose of
the academic specialists ; but he has rightly warned
that ‘the deepest samadhi’ to which Sri Rama-
krishna frequently returned ‘is the contentless
consciousness . . . not lending itself to description’.

We welcome this compilation of the objective
accounts of Sri Ramakrishna’s mystic visions. The
book is a very useful, concise introduction to a
deeper study of the Great Saint, in whose life,
as -the Swami says, ‘is revealed a realm, which

is beyond ordinary experience, yet attainable’
here and now.
Dr. K. B. RAMAKRISHNA Rao
Professor and Head of Department of Hindu
 Philosophy,
University of Mysore

KULARNAVA TANTRA : [ReabiNes] By M. P.
PaNDIT, Published by Ganesh & Co., Madras-17,
‘Second Edition’, 1973, pp. 128, Price Rs. 10/-.

The Kularnava Tantra i1s one of the founda-
tional texts of the Siva advaya or Sakta-advaita
school. The definitive text, by Sir John Wood-
roffe, was published long ago. The present text
contains Woodroffe’'s Introduction to the Tantrik
Texts Series (of which Kularnava seems to have
formed the first), and the Readings by Sri M. P.
Pandit. The eleven chapters and Appendix pre-
sent a clear summary of the text of this Tantra.

Kula is Sakti, and gkula is Siva. Their unity
is kaula. In rendering this unity, Mr. Pandit is
eager to rely mainly on Sri Aurobindo’s works.
Sri. Anrobindo himself was a great sakta. After
explaining . kula-dharma, the author proceeds to
explain the amnayas (traditions). He considers
only five amnayas, while in reality we have six,
or shad-amnayas. When he speaks of the five
makaras, he ignores dakshinachara and relies ex-
clusively on wamachara. Gaudapada’s -Subhago-
daya-stuti would give us the correct way to inter-
pret the fifth ‘Ullasa’ (section) of the original

~text. The chapters on Yoga, Guru, and Diksha

are very valnable., Elucidating the purascarang
or repetition of the mantra, the anthor speaks of
pranava or omkara, at the beginning and also at
the end of the mantra. One is not clear whether
he refers to the five sakti-pranavas, or to the
Upanishadic one. If the latter, he is wrong.

The Appendix gives the Tantric definitions of
some important words. The text would be truly
valuable if the original Tantra were included.

DRr. P. S. Sastri, M.A,, Ph. D.

Professor and Head, Department of English
Nagpur University

BOOKS RECEIVED

PHILOSOPHY, HISTORY, AND THE IMAGE OF
MAN: By N. A. Nmam, Somaiya Publicat ons,
(P) Ltd., 172 Naigum Cross Rd., Dadar, Bombay
400014, 1978, pp. 160, Price Rs. 30/-.

SANSKRIT FAMILY—A COMPARATIVE STUDY
OF INDIAN AND EUROPEAN LANGUAGES: M.
RAMAKRISHNAN NaIR, Author and Publisher, Dept.
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of Hindi, Maharaja’s College, Ernakulam, Kerala,
1974, pp. 28, Price Rs. 10/-.

ON ZOROASTRIAN TRADITIONS, CUSTOMS
AND CEREMONIALS : By H. S. SeENcER AND D. K.

S. DaBu, Published by H. P. Vaswani, A6 Sadhu

NEWS AND REPORTS

£39

Vaswani Kunj, Poona, 411001, Date ?, pp. 181,

Price Rs. 5/-

THE APOSTLES IN INDIA : B. A. C. PERUMALIL,
Published by Xavier Teacher Training Institute,

Patna, 800-001, 2nd Edition 1971, pp. xvi-l.234

Pric¢ Rs. 6.75.

NEWS AND REPORTS

RAMAKRISHNA MISSION--SHILLONG

RePorRT ForR THE YEARS 1963-64 to 1972-73

The Ramakrishna Mission started its activities
in the United Khasi and Jaintia Hills in 1924 with
a primary school at Shella, about 45 miles from
Shillong. Activities 'were gradually extended to
Nongwar, Shillong and Cherrapunji. The Shillong
Centre, started in 1929, was officially recognized
by the Mission Headquarters in 1937, with Cherra-
punji, Nongwar and Shella Centres as its branches,
although the Cherrapunii Branch in 1949 became
an independent Centre with Shella and Nongwar
as its branches. |

The Shillong Centre, still growing, is active
mainly in educational, cultural, medical and re-
ligious fields.
72 through Mar. *73 unless otherwise noted.

Educational, Cultural and Religious: (1) Library
and Reading Room had 7,569 books including
textbooks, and children’s books, 6 newspapers, 38
periodicals. 1,693 books were igsued.
dents’ Home (completely free, exclusively for tribal
and scheduled caste boys) had 29 students. (3)
205 religious discourses and scriptural classes were
held, of which 56 were in the Ashrama itself.
Ramnam-sankirtan was held on each Ekadashi
day in the Ashrama, and also in some other parts
of the town on occasion. Public meetings and

bhajans were also occasionally organized in the
Ashrama.,

were duly observed, as also Janamashtami, Durga
Puja, Kali Puja, Sivaratri, Christmas and similar
holy days. (5) The Shrine : since, with development
of the Centre, the shrine had proved inadequate
for the larger gatherings, it was renovated and ex-

(2) Stu-

tended, with its Prayer Hall, and consecrated by
His Holine§s Swami Vireswaranandaji Maharaj,
February 18, 1971. (6) Publications: A small
Publication department for books in Khasi, Garo,
Assamese, Bengali and Mizo languages, produced
several books in 1963-65, in connection with the
Swami Vivekananda Centenary. It maintains a
sales-counter where  publications on Ramakrishna-
Vivekananda and Vedanta literature are available

in various languages, along with relevant pictures
and portraits.

Medical: The Charitable Dispensary includes
a Pathological laboratory, X-ray unit, Electro-
therapy and Surgical sections, and a Homoeopathic
department. In the current year 37,873
cases were treated, of which 24,593 were new
cases. 116 surgical operations were done ; vaccina-

Data below are for the vear Apr. tions were given to 3,629 persons. A Mobile Dis-

pensary, serving the tribal population, visiting
interior villages twice weekly, treated in this year
20,603 patients in about 40 villages. |

East Bengal Evacuees Relief: The Ashrama
participated in relief operations in Dawki sector
of Khasi Hills (Apr. 13, 1971—Jan. 15, 1972) and
in Tura sector of Garo Hills, Meghalaya (Aug.
8, 1971—Jan. 22, 1972). In the ‘Dawki sector’ it
took entire charge of medical, educational and
cultural work, plus food-clothing-and-garment-dis-
tribution in two camps totalling 12,681 refugees.
The mobile dispensary van visited the camps
thrice a week, its work including small surgical op-

(4) Birth anniversaries of Sri Rama- erations as. well as medical and Homoeopathic
krishna, Holy Mother, and Swami Vivekananda

work. 58,783 cases were treated in all. Foods
distributed included 9,054 kg. of milk powder and
2732 kg. sugar; 1,672 kg. baby food: 27 kg. bis-
cuits ; 227 kg. barley and 61.9 kg. glucose. Educa-
tional work inclnded conducting a school (class ¥
to TV) with 435 boy and girl pupils and six
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qualified refugee teachers supervised by a monastic
member of the Order 'who was a qualiﬁedl Head-
master. In both Camps, the mission conducted
various celebrations and social functions, as well
as daily  prayer and kirtana, etc. Extensive dis-
tribution of clothing and blankets was also done.

In the ‘Tura sector’, similar work was done in
one large Camp with 8,790 refugees. A Dispen-
sary was maintained at the camp-site, with two
qualified residential doctors, plus a Homoeopathic
section ; 57,099 cases were treated in all. Milk
powder totalling 3,125 kg. was distributed, with
499 kg. sugar, 997 kg. Baby food:; 72.6 ka.

PRABUDDIHA BHARATA
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Barley, and 6.9 kg. of glucose. Educational acti-
vities included supplying 350 textbooks to a pri-
mary school in this camp, plus the appropriate
celebrations, and daily prayer and kirfana, etc.
Distribution of clothing and blankets was also on
large scale. |

This Relief work received extensive help and
support from the Ramakrishna Mission of Bombay
and the Ramakrishna Mission Ashrama in Ranchi.
From Ranchi also, twelve trainees of the
‘Divyayan’ (residential imstitute under that
Ashrama, for training Adivasi youths) served as
volunteers in the above-noted Cainps.

(Continued from p. 432)

And as to his own role in this lesson:

preceptor so much that the latter began

Once 1 fell into the clutches of a Jnami addressing him as Paramahamsa® and this

(Tota Puri) who made me listen to
Vedanta for eleven months. - But .he
couldn’t altogether destroy the seed of
bhakti in me. No matter where my mind
wandered, it would come back to the

Divine Mother. Whenever I sang of Her,
Nangta would weep and say, “Ah! What
1s this?” You see, he was such a great

janani and still he wept.”2*

The wisdom of his protégé impressed the

24 Gospel, p. 1760.

name became very popular later on. Thus
peace and tranquillity settled on Tota Puri’s
mind and he finally left Dakshineswar to
complete his pilgrimage. Sri Ramakrishna
never heard further news of him; but later
on, some of Sri Ramakrishna’s disciples
wandering in north-west India, learned many
‘details in connection with Tota Puri’s great-
ness.

25 Gurudas Burman : op. cit.,, p. 76.



