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Divine Descent

gar azr fg adwr wrfadaafa @)
AAANGHE qEIHE  gareagd |

Whenever there is decline of Dharma ( righteousness ) and rise
of Adharma ( unrighteousness ) then I embody Myself ! O Bharata !

afcrroma @aai faama 9 geram
udgeaiqarata gwaifa a7 g

For the protection of the good, for the destruction of the

avicked and for the establishment of Dharma I am born from age to age.
(Geeta IV 7-8 )
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Prayer

This is the tenth year of the publication of our Journal. We pray
Sri Gurudev to grant us proper light and strength to convey his
Message of Peace and Bliss to an ever widening circle of aspirants.

This is also the Seventh Birth—Centenary year of Sri Jnaneshwar
— one of the greatest Saints of Bharat-nay, of the world. We would,
hence, offer our reverential homage to the sacred and inspiring memory
of this Eminent Saint , through our ardent Prayer to the Lord, in his
own memorable words:

““ May the wicked leave their crookedness and have increa-
sing love for good ! Let wuniversal friendship reign among all
beings. Let the darkness of evil disappear. Let the Sun of True
Religion rise in the world. Let all beings obtain what they desire.
May the company of the devotees of God, Who shower down blessings
incessantly, meet the beings on earth! They are verily moving gardens
of wish—trees; they are living mines of wish—jewels; they are speaking
oceans of nectar. They are moons without any detracting mark;
they are suns without any tormenting heat. May all beings be
endowed with all happiness and have incessant devotion to the
Primeval Being. Let all those who live upon this work, have victory
in the seen as well as the unseen!”

Problem of Languages:

‘ Of all th: problems our Nava-Bharat is required to solve
this problem is both simple and difficult — simple to those who

have the right vision — the proper national outlook and difficult to
those who don’t ‘possess it.

Now what is the nature of the right vision? we must at the
outsct properly realise that our Bharat is not a small compact
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nation, with a limited homogeneous population. It is a vast nation
of about more than 50 .crores of people, professing different faiths,
having different castes and creeds, speaking different languages and
developing different types and degrees of cultures and yet it is one
pation. Our eminent forefathers have successfully introduced strong -
bonds of unity in this rich diversity, on account of which, in spite of
collosal calamities overpowering us, we have successfully survived as a
nation. Now that it has regained its lost independence, it is our bounden
duty to strengthen those bonds and forge as many more bonds as
possible so that we may not allow ourselves to be divided and
destroyed as of yore, but would rise with redoubled vigour and
fulfil its lofty mission creditably in near future.

We must also remember that Bharat has a great part to play in
building a world on the firm foundation of good-will and peace. It has’
to deliver its spiritual message to the world in general and Asia in
particular. Our modern Saints had a pre-vision of this lofty mission.
Hence it is bound to be realised sooner or later, for which also
w2 must ejuip ourselves proparly by developing our head, our heart
and our society in the right spirit.

Once we iry to have clear ideas about these all-important factors,
we will automatically move in the right direction and realise the proper
place which each of the following four languages namely, Sanskrit,
English, Hindi and Regional language (we are primarily concerned with
these four only) has to occupy,in the affairs of our nation. We will
not, then, allow the love of a particular language to develop into
veritable linguism. A pure love for a particular thing is good. But if it
develops into an ‘ism’ it is bad. Love is inclusive while ‘ism’ is
exclusive. Love is creative while ‘ism’ is destructive. Prudence, therefore,
lies in controlling our over-zeal and giving the angel its due.

Cultural Language:

Now Sanskrit is the language of our R:ligion and culture. It
is the language in which the valuable words of wisdom of our
ancient Seers and Saints have been enshrined for centuries. It has
continued to give to our nation, from times immemorial, the necessary
cultural unity, light and strength. In fact, it is Sanskrit that
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served as Lingua Franca of our elite before the advent of British
domination and has given our nation a strong bond of unity. It is
this language that was-and even now is-the perennial source of nouri-
shment to our different regional languages. Hence we cannot afford
to neglect it with impunity. We must, at the same time remember
that, though rich, it is comparatively rather difficult and her.lce canpot
be easily learnt, by all. We must, therefore, arrange its instruction
In such a way that at least a few gifted students should have full
mastery over it and many more-less gifted-should be able to und-
erstand simple verses like those in Panchatantra and Mahabharat.
It is with the help of these students that we must try to bring the
Sanskrit lore to the doors of our masses through their mother-
tongues. This modest result can be achieved by giving an elementary
knowledge of Sanskrit to those students who select the Art Coarse
in tne Secondary Schools and bigher knowledge of the same to those
who continue the same Course in the colleges. Pathashalas 1un by
Pandits should also te properly encouraged by giving them liberal
. grants. Thus the torch of Sanskrit knowledge should be kept blazing
steadily and powerfully.

International Language:

English is the language of international communication.”Tt is
a well-developed language, containing the best thoughts of the best
brains of the modern contemporary world. It has been, we mav say,
a good legiacy of a bad rule. We are still required to make a good
use of it, bothin our internal as well asin our external affairs. So
we-must neither though lessly hug it to our bosom as we were doing
in the past, nor try to kick it off, as some of us are proposing to
do now. We must not forget that it is not and cannot be our national
language. But at the same time we must not fail to reap as much
benefit from it as possible. We must, therefore, trv to bring all the
knowiedge it contains in our national language and then gradually
pisplace it by Hindi in all the fields of our national life. But its
place in the international life is bound to remain the same for a
long time. Hence we must sce that we have always at our command
a good batch of persons who can claim a fine mastery over that
language and can handle it effectively in all international gatherings.
Our scientists and other scholars of international repute cannot also



Editorial - 5

afford to remain without a working knowledge of English. This
present requirement of ours can be fulfilled by teaching English to
the students taking science courses in the secondary schools and
as a compulsory subject for those continuing the same course in
the colleges and as an optional subject for others. In all walks

of national life, however, gradual substitution and not . hasty dis-
placement should be our policy.

National Language

Next comes Hindi or Bharati-our national language. Our new
Constitution has declared that Hindi written in Devanagari script
should be adopted as the national language of Nava-Bharat. Out of
all the languages of Bharat, Hindi has been selected for this place of
honour because of its present extensive use and its rich poten-
tiality. Its relative simplicity and fine- melody and expressiveness
have bzen other factors that were also responsible for its choice.
The present Hindi literature though on par with that of many
other State languages, cannot compete with Enlish literature, no
doubt. But that is exactly tie reason why we should all try our
level best to study it thoroughly and enrich it by our whole
—hearted, all-round and united effort and secure for it an exalted
position in the nation and proper recognition in the world forum.

Hindi should never be treated with scant respect, merely as
a link-language of inter-state communication and official use. It
should be offered the dignilied place of a genuine National Language.
The rich intellectual and cultural product of the whole contemporary
- Bharat should be properly expressed in Hindi and the master~-minds
ot the whole nation should vie with one another in pouring down
their rich thought-contents in Hiadi. What English is to England,
French to France, Russian to Russia, that should Hindi be to Bharat.
Our loyaity to Hindi should not bs in any way less than that of
other nations for their national languages. It is only then that Hindi
will rise to its supreme height and even aspire for becoming the
Lingua Franca of Asia - nay, intimes to come, even of the whole
world. This should be the aspiration with which we should all be
actuated. This is the high consummation we should attempt to reach.
We must bend all our energies and utilise all our resources to bring
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about this result at the earliest possible date. A passionate love for
Hindi, inculcated in our young men, will also create an indissoluble
bond of cultural and emotional unity in the nation, which is an
indispensable foundation for our future national strength and glory.

How to enrich Hindi? Our Education Ministry, the Sahitya
Akadami and some other Bodies have been trying to achieve this
in all possible ways. They have been getting valuable works on
various subjects, in world literature, translated and published in
Hindi. They have also tried to prepare and fix the terminology of
scientific, technological, medical, legal and administrative terms in
Hindi. This terminology may require revision with the help of experts
from all the State languages before they are finalised once for all,
so that they may all accept them willingly when they are introduced
in their respective languages. Some fine and inspiring selections from
a few classics of different State languages may be published in the
Devanagari script along with their translations in Hindi. At the
same time, Hindi scholars of outstanding erudition may be asked
to simplify and regularise the grammatical structures in Hindi with
the help and guidance of expert linguists from State languages. Thece
linguists may also be invited to select some fine, expressive words
that are current and popular in their respective languages. Such
words may, thereafter, be incorporated in the Hindi vocabulary. Rindi.
polished and enlarged in this manner, would naturally assume the
dignity and expressive power required for a national language. Then
she would become a real Bharati-a genuine national language of
Bharat and would command loving ‘respect from the whole nation.

This may take some time for this object of ours to materialise.
But education, persuasion and sclf-imposed compulsion is the surest
way of achieving it. We must properly educate the people in the
non-Hindi States. explain to them the absolute necessity of adopting
and developing Hindi from the national point of view and gradually
persuade them to love it. We must try to convince them' that in
the interest of national unity, solidarity and strength, all educat:d
pationals should learn at least two languages viz. Hindi and the
State language. Those whose mother-tongue is Hindi should love
and learn at least one of the other State languages — preferably of
South Bharat-with the same reverence with which we expect them
to learn Hindi. We should try to allay their fear of Hindi hegemony
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by granting their respective languages all the facilities for their full
development so that they might effectively take their rightful place
and discharge their functions properly in their respective fields. A
steady inculcation of this national out-look in a persuasive manner will
soon disarm and weaken all opposition and all will be ready to impose
voluntary compulsion wherever necessary and smoothen the way.

It is in this context that we must fix the place of Hindiin
our educational system as well. What should it be ? Hindi should
be made a compulsory subject in the Secondary Schools and a medium
of instruction in thz Colleges (of course after the requisite literature
and teachers are available) at least for scientific and technical
subjects, while State languages should be used as medium for other
subjects. This arrangement would speedily bring about the proper
d:velopment of Hindi as well as of the State languages, and would
enable Hindi to take a dignified position soon in the national life.

The higher examinations of I.A.S.-IP.S - IMS. and
I.F.S. should be conducted in English or Hindi for the Central
Cadre while they should be conducted in the State Languages for
the State Cadre. But Hindi should be compulsory for all.

State Language:

Last comes the State Language. It is the language of the
masses. In a democratic set up, we must ‘educate the masses’ through
their mother-tongue. Hence it should be the medium of instruction
in the primary and secondary stages of education. In the colleges
alsy> all the subjects of the Arts Course should be taught through
tais medium. All the departments of adminiscration should carry
oa their business in the language of the State. The national language
should be employed in inter-state and state-centre communications.
Hence the higher staft in the Secretariat of each State should possess
adequate knowledge of Hindi. '

Our State languages have also got rich literature and great
powers of expression. They too need and deserve proper development.
At the same time the study of State Languages should be made relatively
easy for all the nationals by the introduction of a common Nagari
script. This would practically remove a big hurdle in the way of
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learning them. Moreover, as was recently pointed out by our Vice—
President Sri B. D, Jatti, “ Nagari Script will be an effective instru—
ment to bring about unity, understanding and integration between
different regions of our country..... It is our good fortune that
this fine script is available to us for our use, as it is the acce-—
pted script of Sanskrit -the mother of most Indian languages”. A
beginning in this direction may be made by publishing a few works
of outstanding merit in all the state languages in the Nagari script
and thus slowly and steadily to popularise the measure. However,
the position of the present scripts should not be disturbed in any way.

Minority Languages:

In each State of Bharat, there are bound to be minorities
whose mother —tongue is different from the Staie language. They
should be given adequate facilities for receiving education in their
mother-tongue in all stages-from the Primary to the University stage.
However they should be asked to possess a working knowledge of the
State language in the Primary or Secondary stage. This would enable
them to play their part properly in all the affairs of the State. So far
as text-books for them are concerned, those thatare current in
the neighbouring State sbould be freely introduced to avoid the -
trouble and expenses of publishing translations of the books used in
the State. This arrangement would automatically solve the border
problem as well and ensure harmony among the subjects of all States.

Conclusion :

We must never forget that our life and death, rise and fall
is indissolubly linked with that of our nation. If our nation lives,
we would live; if it dies, we would die. Let us keep this wvital
relation constantly before our eyes; let us develop a genuine national
outlook. Let us not weaken our Bharat.

N

—M. S. Deshpande



Nama=Yoga

(Yoga of Divine Name)

-

(Extracts from the letters of Sri Bhausaheb Maharaj, selected, classified
and translated)

By
Sri M. S. Deshpande M. A.

(A) Worldly Weal ( Continued ).

(34 ) It Destroys the Effects of Past Karma,

There are two courses viz. the worldly life and spiritual life. Of
the two, man is familiar more with worldly life and hence likes
it the more. He is engaged in experiencing the happiness apd misery
arising in it. When he is required to face sorrowful situations, he
implicitly believes in‘the stories narrated in the Puranas about the
experiences of great men under such circumstances, and like them
tries to endure his sorrow with fortitude. Even gods had to suffer
in the past. They were also required to lead a life of privation.
What is ordained by God cannot be avoided, all should enjoy the
fruits of their past Karma (action). Such a conviction has taken
deep root in his mind. He is not prepared to abandon it at any
cost, even at the cost of his life. H: has failed to recognise its
second spiritual mezaning. ‘“Meditation on the Divine Nama will
destroy the effects of past actions, it will wipe out dictates of
God.” These are the assurances of Saints. But man refusss to
believe in them even though they are repeatedly dinned into his
ears several times. He coatinues to pin his faith in his old theory,
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entangles himself in the meshes of Maya, suffersalot and spends his
days and nights in constant worry. He harbours passion and irritation

in his bosom and utterly ruins himself. Really happiness and sorrow,
merit and demerit, honour and dishonour belong to the perishable body
and hence they are all perishable. Both these bind a person-ensnare
him. He fails to understand how he should behave in the mcshes of Maya-
He is at a loss to know what course to adopt and what to reject. under
these circumstances he should seek the guidance of great Saints, live in
their company, reposz implicit trust in them and faithfully practise the
discipline prescribed by them. This would grant him lasting bliss. And
when this bliss develops a good deal, it would automatically drown all
his passion and irritation. This spiritual course,if adopted sincerely, will
eliminate the effects of past action. ‘“Who would reverse the Divine Dec-
ree ? A Sadguru would reverseit,” so do the Saints declare. Abandoning
such a spiritual course, man fondly trusts in the working of Fateand si-
mply wastes his life in vain anxiety. What is to be done forsuch a folly ?
( PP. 227-228-229)

. (35) It Removes Obstacles and Ensures Success.

For the fulfilment of all our desires, constant meditation on thz
Name Divine is absolutely necessary. If we meditate on the Name with
firm faith and devotion thrice a day, as instructed by the Sadguru> our
mind would be free from all kinds of doubts. ‘“ Meditation on the Name
of Hari(God) would drive away the obstacles in all directions.”” If the
disciple constantly remembers his Sadguru, he will always feel and
experience the presence of his Master near him. It is the assurance of
 the Lord that if the devotee constantly calls upon him, He would remove
the obstacles of His devotee. (P.99-100)

If the Name granted by the Sadguru is meaditated upon with faith
and conviction, by fixing the gaze on the tip of the nose our work will
automatically be crowned with success, without any hindrance. As is the
intensity of your devotion, so is the grace of the Lord. God’s he'p depends
upon your devotion. Constant remembrance will confer delight. (P. 169)

(36) It Enables the Seeker to Transcend Pairs of opposites

The Pairs of opposites namely Maya and Brahma, Duality and
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Non-duality, Worldly life and Spiritual life, Knowledge and Ignorance,
With Form and Without Form, Master and Disciple—all these contribute
to stimulate thought and enable man to attain Self-knowledge. And
through the grace of the Sadguru when he attains it, both his awareness
and non-awareness disappear and he transcends the pairs of opposites.
““A critic should ever be our neighbour as he would always expose our
merit and demerit.”” When a critic points out our merits and demerits
we would consider them and refiect about them more and more.
We would then fully understand their essential nature. And we would
be able to trascend both worldly life and spiritual life and attain
liberation even in this very life.

For the present we are living among these pairs of opposites.
But when we are firmly convinced that these opposites, the products of
Maya together with love, greed, compassion and forgiveness, are one
and indivisible ( in essence ), we would realise their essential nature.
Then both these aspzcts of Maya would become identical and our likes
anl dislikes about them would vanish. But for realising this identity,
meditation on the Name Divine is absolutely necessary. It must be
immensely developed. In the worldly life none becomes wealthy orlearned
all at once. Likewise none can attain Self-knowledge instantaneously.
Everything depends upon continuity of practice which should increase
t he number of Names repeated. Moreover, this practice should be carried
onsincerely-wholckeartedly. Then alone would Self-knowledge flash upon
us. Even after this attainment, we are required to continue our worldly
life. None can abandon it. In the same way we are to lead our spiritual
life-continue our meditation on Name Divine. Hence we should love
both these aspects of our life, perform our Sadhana with all sincerity
and maintain Seif-knowledge. We should be firmly established in it.
Then alone will real secret of spiritual life be realised. (PP. 286--287)

/



Fragrant Flowers of the Spiritmal Garden
of

Sri Gurudey

Garnered By
‘“a, floriat?®

About Himself

I believe nothing; I perceive,

I love nobody; I love God’s men.

I am a citizen of the Spiritual World.
I prefer to speak through others.

I am brief because I want to be heard.

& o W

What we experience, what we feel and what we realise - that a]one
should be our philosophy.

g I always believed that the function of philosophy is for the
consolidation and consummation of spiritual experience and it
is only the acquisition of this spiritual experience which makes
a man worthy of being the handiwork of God.

8. We are full of joy when we are in the contemplation and reali-
sation of God. That state of beatification is itself our liberation.
Liberation is not to be tound after death. But to know God,
to do His work, to enjoy His presence and to devote oneself
to His service are exacitly what a Jivan-mukta ought to do.

9. Spiritual life has been the beginning of my philosopbic career
and let me hope, it wiil bz its culmination as well.

10. I studied philosophy to find rational justification for my faith.
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An Assembly of Saints

(This is the description of a Vision by Sister Shivalingavva-a
renowned, advanced lady-disciple of Sri Bhausaheb Maharaj. She
was a modern Mystic -poetess (1867-1930). Sri Gurudev had a very
high regard for her superb Spiritual attainments, which were, accor-
ding to him, not less brilliant than those of Saints Mirabai of
Rajasthan, Muktabai of Maharastra and Mahadevi of Karnatak. As
this is “Women’s Year” we wish to share her Spiritual Experiences
graphically described by her, with our readers along with those of
Sister Mahadevi in our next article. This is one of the songs trans-
lated and included by Sri Gurudev im his book - Pathway to God
in Kannad Litrature. We propose to publish the free renderings of all

her songs in the coming issues of our Journal.
-Editor)

Free rendering of the Song — Sai, Sai, Kuntidene,

While I was sitting for Meditation, I was able to visualise
a large number of faces. I saw the Santa Sabha, the Assembly of
Saints, where a number of saints, sages, yogins and fakirs had taken
their seats. I was also able to fully visualise Lord Siva, who was
presiding over them. How shall I adequately describe this assembly ?
Vaikuntha itself seemed to have descended there upon earth for him
who realises the full significance of what was presented on this
vision. The Assembly was all lit up with stars, moving in the all-
pervading crimson dust. The great Sesa appeared in designs of various
colours — blue, green, yellow and red, each one of them being the
unique form of God with a beauty that baffles description.

How easy it is to find access to this God ? what is wanted
is only a sincere uprising of devotion in the heart. When the doof
of the heart is opened and God is visualised , there bursts forth
the supremely reverberating sound in which I drowned. Where will
you be able to see all this vision? In the centre of your forechead,
if yon will. It can be secen only by him who has transcended the
three qualitlies and has devoutly followed the great advice of his
spiritual teacher. Such a great Saint was the Saint of Nimbargi,
who had fully realised the nature of the Atman by Yogic process, and
had been able to merge himself in the personality of his Matser,



ADHYASA

By

Miss Yogini Nighoskar., M. A.

Though the word is peculiar to Shankara’s philosophy, the idea is
not; it is well explained through words like Avidya, Maya, Ajnana,
Abhasa, Avabhasa, Aprama, Mithyajnana, Viparyaya and Bhrama.
Shankara uses the word in a sense; unique to his philosophy. In
order to understand its full implication, a thorough acquaintance with
his ‘advaitin® nomenclature is a primary requirement. Then alone
shall we be able to appreciate the so called fluctuations and vari-
ations in his definitions of Adhyasa, for definitions of Adhyasa
are as varied as its types. Shankara describes the phenomenon of
Adhyasa, at eachb level of the ‘Panchkosha’, Philosophers stress
different aspects, and thus fall under a specific category. Annamayakosha
is stressed by materialists; but all of them are tinged with Adhyasa,
even the Brahma—Vakya, ¢ Aham Brahamasmi’ is an example of
Adhyasa. Thus Adhyasa pervades all our discursive thought.

Types of Adhyasa:

With respect to the level at which Adhyasa occurs,it could be
classified as Gaunadhyasa, Arthadhyasa, Jnanadhyasa and Mithya-
dbyasa. The common feature in all of them is this; there is some
degree of identification of two principles either similar or divergent.
Gaunadhyasa would be an apt instance of this; ( § ) Jnanadhayasa
is an example of the identification of two attributes. This is explained
by the stock example of a jaundiced person seeing white things yellow.
Arthadhyasa is perhaps the one with the maximum field of application;
for it is the identification of the self and the ‘Antahkarana’. Mithya-
dhyasa perhaps is used to show the identification of knowledge of
one, upon the knowledge of the other, (Critics misinterpret the word
Mithya as substratumless. But we have already seen that the word
Adhyasa has wider connotation). .
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Cause, Beginning, End.:

These concepts of cause, beginning and end are highly relative
to spatio -temporal aspects. Therefore they have negligible influence
on the non-dualistic philosophy of Shankara. But strangely enough,
Shankara is often criticized on these trivial points. There should' be
no questions, once we grasp what he means by Adhyasa. But since
questions were asked, he attempted to answer them. To the question
waere and when does Adhyasa begin, Shankara Says, ‘It begins with
the very poswlation of ‘I’, the Jeevatman’ The maximum degree
of identification is here. He calls this as ‘Fundamental Error’.

§ And itis beginning-less. To the question ‘What is the caus®
of Adhyasa? Shankara says, ‘It is Maya’. No doubt the answer
enlightens us no more than the question; but it is neverthelesS
consistent with his empirical phenomenon of Vivartavada. If effect
Adhyasa is manifestation of the cause Maya, Shankara’s position,
his central theme, ‘Brahma Satvam Jaganmithva’ is easilv explained
by explaining away the world as nothing other than Maya. But
one important deviation of Adhyasa from Maya is worth noting;
Maya has no beginning; Adhyasa begins with ‘I’ — the Jeevatman, and
ends with the knowledge of non-dualism.

Now , this point in my opinion is the crux of Shankara’s theory
of Adhyasa. It throws light, not only on the nature and status
of Adhyasa, but has repurcussion on the concept of Maya. Before
we develop this thought, it would be necessary to examine different
definitons of Adhyasa along with those propounded by others, so
that we can categorically rule out all ambiguities that have led
philosophers to discuss so elaborately, on so evident a concept.
Ramanuja, for instance, in his arguments for refutation of Mayavada,
called Ashrayanupapatti, or inconceivability of the substratum of
ignorance. How can omniscient Atman be the * Substratum ’ of
illusion? Whereas Shankara talks of Adhyasa as possible even without
a substratum as is the case of the perception of objects in space
(Talamala), though we never experience actaal space as such. Here,
he i1s stamped as the corroborator of shunyavadins. Madhavacharya

§ Kant too believes in fundametal error, but with the important
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in his Vivaranaprameyasangraha, has been quite tolerant with Shankara
for he contends to show that with all its inexplicable character,
the principle of illusion is a fact. It is somehow related to the
constitution of reality. Similarity between two opposed principles
(e.g. self and not-self ) may be on the basis that they are attributes.

Moreover similarity need not always be present for the occurrence
of Adhyasa. Shankara contends that Brahman as the substratum the
only substratum logically proves everything as the Atman, (Identical
with Antahkarana) Jeeva (embodied soul) and world ,as illusory.

Definitions of Adhyasa:
1) Smruti Rupah Paratra Purva Drushtavabhasah. <
Of course, this definition of Adhyasa wherein he says that some-

thing is perceived before it is superimposed on another substratum,
is based on the fundamental concept of non-dualism.

2) Anyatha anya dharmadhyasa - this definition is also given by
Nyaya and Yogachara Buddhism.

3) Yatra Yad Adhyasah tadvivekagraha nibandho bhramah, - this
is also given by Mimansikas.

4) Yatra Yadadhyasah tasyciva viparit dharmaivakalpana - is alsd
given by Madhyamik Buddhism.

The common feature as is evident in all is that, something
which comes to be seen. ‘Atasmin tadbuddhih’.-

There is false combination of the Sat and Asat, and that such
an error is prevalent as a deep rooted one due to one of the three
factors. One - Dosha i. e. Pramana, Pramatru and Prameya, Two,
Samprayoga — Sannikarsha i. e. general acquaintance with the sub-
stratum on which superimposition takes place. Three — Sanskara,
1. e. the - impression of the previously experienced object. Shankara
is of the opinion that Smruti is essential for Adhyasa to occur.

Since nothing but ‘Chit’ is changeless, Shankara’s concept of Adhyasa
stands for all phenomena.

difference; that while Shankara positively asserts its removal
any moment; Kant calls it unremovable. According to Kant, we
can never comprehend the noumenea.
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Substratum of Adhyasa.

What is this ‘changeless’ entity upon which Adhyasa takes place?
Ask the critics. According to them, there cannot be Adhyasa of
the attributes independent of their substrata. Even in the case
of experiencing redness in the crystal owing to the nearness of Hibiscus
flower, what we perceive in the crystal, is not the redness by itself,
but redness belonging to the flower which is reflected in the crystal.

Attributes are quite unthinkable without having any reference to
the substance to which they belong. Hence no Adhyasa of attri-
butes by themselves is possible. Such objections are elaborately dis-
cussed by Madhvacharya in his Vivaranaprameyasangraha. But this
objection does not stand when Shankara already talks of substra-
tumless illusion. Even though there is ‘knowledge’ that it is illusion
the ‘experience’ of illusion continues; e.g. Mirage; though then we
refuse to be deceived by it. Similarly knowledge of Brahman
before realisation will at least have a positive function of making
us aware of our position. That is, the experience of world is an
Adhyasa over Brahman and it would continue till we attain real-
isation. That is, unless Maya, the cause of Adhyasa is removed,
the ‘Illusion’ will continue despite verbal knowledge.

That the substratum of Adhyasa can be no other than Brahman
is beyond doubt according to Shankara. It is clear that Adhyasa
has a status limited to our knowledge situation. It need not be
carried to his ontology; it pervades the field of epistemology and
hence has no place beyond it.

]

Shankara’s position is reflected in some aspects of phenomen-
alism. Phenomenalists are of the opinion that somehow we lack the
direct contact with the material objects. Sense data form the medium
between things and their perception. Different people may have diffe-
rent perceptions of same thing at the same time. Or same person
may have different perception of the same thing at different times.
How are we to judge the true nature of the thing? Since sense-data
n themselves, out of the context, are not at all informative as to
the nature of the thing. The evaluation then lies in something
outside the mere perception of sensce-data. It may lie in further
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perceptions of more sense—data or even in the inferential knowledge.
Now, Shankara too believes that sublation of knowledgeis a sure
test of its being erroneous; the knowledge that sublates is superior
to the one that is sublated in the sense that the former has potentiality
of not being sublated. He too, believesthat a piece of cognition
at a particular spatio-temporal context is neutral. This is elaborately
discussed under his theory of Aniravachaniya Khyati. Theory of Adhyasa
is not different from this. Phenomenologists too are indifferent towards
the ontological aspect of the statement. They are concerned with the
proposition that describes the thing. It is the proposition that is true,
false, or indifferent. There is no intrinsic difference between the percep-
tions that are veridical and those that are delusive. (H. H. Price, ‘percep-
tion, page 31). Further experience alone could evaluate them as veridical
or delusive. Hence in Shankara’s philosophy too, the various exepe-
riences at all three levels of experience bear the label of being
sublated, that is, of being in Adhyasa. (Gaudapada the believed Guru
of Shankara) has meticulously pointed out that the difference between
waking state and dream state is next to nothing. If, says Gaudapada,
we are led to believe in the truth of our waking state,then such
belief is comparable to a stranger who recalls the memory of his
previous knowledge on reaching his destination, which was described
to him previously but had somehow escaped his memory. We are
such strangers who shall remember this knowledge of philosophy

when we realise our true nature. Knowledge through authority has
its revered place here).

Shankara, however, does not stop at the level of perception
as the phenom:znolists. For them it yet remains to be seen that
what we immediately perceive is. sense—datum or not, because the
nature of sense-data is not materialistic. They have to postulate
the abstract principle of sense-datum in order to explain the phe-
nomena of illusions. This is not the case with Shankara because
his concept of the ultimate remains unshuffled, unaffected by the
phenomenon of Adhyasa. And there is no doubt whether the imme—
diate object of our perception is true or false. It is true in itself
(or we may say it is neutral) but false if sublated by subssquent
perception or through any other method of knowledge.

A.J. Ayer in his essay on ‘Argument from illusion’ argues that
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the truth of the proposition could be decided to the extent it
promises the prediction of further proposition. Thus predictive value
should be the criterion of deciding the nature of proposition. This -
criterion does not call for direct perception (sublation in Shankara’s
terminology).

In spite of the fact that Shankara steps outside perception his
concept of Adhyasa is not faced with any linguistic rigidity; be-
cause; it is not the concept of ‘ignorance’ but error. Errors hav®
the potentiality of being corrected, for errors are nothinhg but false,
misplaced gap in knowledge continuity. '

Adhyaén— Not An Ontological Phenomenon :

This is the only position that is logically admissible in Shankara’s
philosophy. All the noise about the ‘paradox of ignorant Knower’
how the ignorant can ever know, can the knower be basically
ignorant, etc. is lost to the voice of just one point : What is the extent

of our ignorance? (Or the extent of our knowledge for that matter,
if we all think knowledge and ingorance to be correlative). Now, we
cannot answer to the above question, as ‘everything.’ For then the
very doubt we raise about °‘Ignorant’ knower is meaningless.

Consistent with his theory of non-dualism which is his meta-
physical position par excellence, the theory of Adhyasa can have
place only in his epistemology. Apart from knower Adhyasa has
no meaning. Extinction of subject is simultaneous and instantaneous
with the extinction of Adhyasa. Adhyasa can not have an ontolo-
gical status. Its status is only epistemological. It pervades all dis=
cursive reasoning, even the mystical revelation as long as ‘I’ as
a knower is experienced. The knower is not merely a logical subject,
in a knowledge situation. That could be eliminated, as was attempted
by Russell, through his theory of description. Logical subject could
be analysed so as to present it as a non-2ntity. But, these attempts
too start with an initial assumption—If so and so————is the case
—-————. And then of course the flaweless syntax could be fully
followed and appreciated. His definition of Adhyasa bears testimony
to it; that is it cannot be stretched to ontology.



20° Pathway to God

Concept of Adhyasa was introduced in order to meet the impa-
tience of empiricism. A patient study of Shankara’s philosophy
will lead us to believe that he was an implicit advocator of the doctrine
of non—orgination. Shankara’s nomenclature is however peculiar

and unique to his philosophy. Any attempt at seeking parallel any
where, should naturally disappoint us.



Akka Mahadevi = St. Mira of Karnatak

By
M. S. Deshpande, M. A,
t: ' (_

Prelude : Bharat has been called the land of saints and sages. Much
more is this remark applicable to Karnatak, the spring from which
the different currents of philosophy have flowed and flooded the rest
of\ Bharat and the whole world. The great Sri Sankar of monisti¢
. fame had his principal Math of Sringeri in Karnatak and begun
his life’s mission there. Sri Ramanuja first received helpand encou-
ragement from a Kannada king and spread his . Qualified Monism
i in this land. Sri Madhvacarya, the champion of Dualism and Devotion,
 was entirely the product of this holy soil. In this way this sacred

land of Krisna and Kaveri is Bharat in miniature, at least in the
realm of spirituality.

Sri Basaveswar was another saint belonging to this eminent
group of Acaryas. He is called Bhakti-Bhandari-the treasure
devotion — in Kannada. He it was, who infused fresh life into
Veera-saivism and made it a living faith. His inspiring personality
attracted thousands of disciples who spread his new Gospel through—
out the length and beadth of Karnatak. Kalyan the capital of Calukya
kings which was the centre of Karnatak Culture then, became also
the centre of spiritual 1evival, owing to the presence of this dynamic
personality there. In their attempt to interpret the new message
of their master to the Masses, the eminent disciples of Basava, success-
fully utilised His Vacanas -a new form of literature in Kanpada.
These Vacanas are pithy saymgs, brilliant in their directness and
simpli-city - occassionally rising to the sublime grandeur even of
the Upanisadic literature. They have brought light and hopeto the
Kannada masses and made their lives worth-living in all possible ways.
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Brief Life-sketch:

Akka (Sister) Mahadevi is one of this inspired band of Basava’s
disciples. As is always the case with our historical personages, very
littleis known about Mahadevi’s life. Tradition has handed over
a few salient features of her early life and her Vacanas throw some
light upon her later spiritual struggle and the heights reached and

kept by her. We are told that she belonged to Udutadi, a town in
the centre of Karnatak. She was born ina Veera-saiva family of
well-to -do parents. She had an inborn devotion for God Siva. She
was exquisitely beautiful. Her superb charm attracted greatly the then
ruling king-Kousitak by name-who hagpened to be a Jain by caste. When
the Prince invited her to his palace and expressed his desire to
_marry her, the parents of Mahadevi found themselves in a fix. They
~ could not persuade themselves to ‘give their daughter in marriage
to aJain Prince. Neither could they flatly refuse to do so. When
Mahadevi found them -in this difficult position she assured:’ her
parents that they need not be anxious about her. Through the grace
of the Lord, she said, sh: would bz able to stzer clear ‘of the
rocks ahead and maintain the dignity of the family. The Lord would
show her the way. She thus boldly went to the palace of the Prince
alone and- told the Prince that he should adopt Veersaivism if at
all he aspired to marry her. Naturally the Prince declined to. do.so-
Mahadevi then openly. declared in the presence of all that she
would rather be a life-long recluse than marry a man of different
faith. This stern vow of life-long czlibacy on 'the part of the fairest
maiden in the. §ngdom produced a prifound influence on the
Prmce who struck dumb by her spiritual fervour, could not dare
try. ta enforce his des:rc and molest her.

Mahadevi 1mmed1ately returned home, informed her pareats
of what had tranSpu'ed in the :;Palace, expresszd her decision to go
to Kalyan and stay in the holy' company of Sri Basava and the
saranas. As the fame of Sri Basava, Sri Prabhudev and their Anubhava
Maptap, had reached that place, it had-prompted Mahadzvi to take
that decision. To avoid future trouble to her parents by the undue
pféssuré of the Prince, she at' once took leave of her parents and
straight —away proceeded to Kalyan. On her arrival there, she
was aflectionately - received by Sri- Basaveswar who real is (e
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innate spiritual potentiality and blessed her. She then permanently
resided ip the holy company of her Master.-

By her profound scholarship and burning fire of devotion she
soon carved for herself an exalted position in the Anubhava Mantap-
the unique Assembly of Saints there. It is interesting to note the
high regard paid to her by her brother disciples. Says Channa-basava,
the right hand man of Basava: ‘“Real greatness is only to be seen in
Mahadeviakka,  who has lost all sense of duality and has merged
herself in the Infinite. "Finally when dispute arose between the Jains
and the Veersaivas which ultimately threatened the very existence of
Veerasaivism, Mahadevi proceeded to Srishaila with Prabhudev and
attained Samadhi there.

Her Deep Dispassion:

We have hitherto considered a few important incidents in Maha-
devi’s external life. Let us now take account of the inner life of
ker soul. With the help of what little literature is available we wish -
to describe her intense longing and supreme struggle for the attainment
of the Lord and the superb vision and bliss she could..enjoy after
realisation through the grace of her Master.

- Mahadevi endowed with -innate love and devotlon for Lord
Siva, had developed from the beginning a great aversion . for worldly
life. In .one of her Vacanas she says: *“ O Lord ! without realising
Thee, I am dying in the meshes of my own self-willed desires,
like a- silk-worm perishing in the cocoon of silk spun out by it -
from its own. body. Purge my mind , O God ! of all evil desires
and show me Thy Abode.” « This ev1l of Samsara has been trou-
bling me day and night. Wnat shall 1 do my Lord ? What shall -
I do to ward off this constant harassment ? I cannot bear this
mental torment any longer. I throw myself entirely at Thy ‘Mercy.
Slay me or save me ! Let Thy will be done. ”

Her Infense Longing for the Lord:

. In this way we . find that Mahadeyvi had becom: thoroughly -
disgusted with the worldly life, and was constantly thinking of God
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and God alone. * Does a peacock ever play on the barren plain?
she asks, “and not on the mountains? Can a swan ever think of.
loving a dirty strcamlet by abandoning a crystal lake? Will ‘a
cuckoo ever pour forth its flood .of divine rapture anywh ere
except in a full-blossomed . mango tree ? Can a bee ever visit a
flower without any fragrance ? Can my mind be ever attracted
by. anything else but Thee, my Lord ? > Mahadevi thus pines to
have a glimpse at the lotus feet of God. “Just as elephant separated
from its kith and kin, continuously thinks of its forest home, just
as acaged parrot constantly remembers its brethren outside, so do I
ever think of Thee. Call me ¢ dear child > and..show me Thy Beauty”
“I am pining- for ‘Thee, day and_night, My Lord ! The dart of Thy
Love has been driven deep into my bosom and consequently I have.
forgotten hunger, thirst and sleep”’. Maddened by such an intense
love for God, she began to request everyone she ‘met to show her
the Pathway to her Lord in this manner: ‘

‘“ Bees, Cuckoos, Moonlight ! I have one request for you. Have
you seen my Lord ? If so will you kindly show: Him to me ?”
Her Challenge to God:

il ¢

This extreme intensity of grief had made her bold enough to
throw such a challenge to the Lord: “ Don’t harass me,my Lord,
because I am helpless. But mind, Tam not 4 woman to be easily

terrified by -any amount of Eain Thou wouldst inflict. I would™liv®
on dry leaves and sleep on the bed of arrows. Pure am I, my Lord '

as I have consecrated my body and mind to Thee.” Moreover,
she asks: ‘““Will the sandal give up its fragrance even though itis
cut to pieces and rubbed down ? Will gold ever be darkened even
when it is burnt in the fire ? Will the sugarcane abandon its sweetness
although itis cut to pieces, made to pass through the press and

boiled in the fiery furnace? Don’t reveal my past sins to me my
Lord. I will never desist from seeking Thy shelter even if Thou

wouldest kill me.” It appears that God was _trying her patience
too much. Mahadevialso proved a match for Him. ¢ Thou’’mayest

hear me or not my Lord ! ” she says, “ I cannot but sing Thy glory.
Thou mayest love me or not, Icannot but worship Thee. Thou

mayest grace me with Thy presence or not, Icannot but think o
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.embracing Tnee. Thou mayest look at m: or not, I cannot help
casting my loviog glance at Thee and sing Thy praise in delight.
I shall worship Thee alonz my Lord ; and enjoy Divine delight by
Thy worship. ”’ -

Splendid Vision of God :

When matters came to such a pass, God could not tarry
any longer. Through His grace, she had soon the Vision of God. “I had
a Vision” she breaks outin rapture, “1I had a splendid vision of the
Lord. He had shining golden hair, with a brilliant crown studded
with jewels. A set of p:arl-white teeth adorned his beautiful lips
that were illuminsd with a sw:zet smile. The dazzling lustre of
His eyes illumined the seven worlds. At this sight the famine of my
eyes has vanished altogether.today. Now that I have seen my Lord
Playing with His Primzval Sikti, by idzntifying Hims:zIf with her, I
consider my life to have borne fruit.”” This vision brought about
drastic change in her entire outlook on life. ““Tae forest appeared to
her to be full of Wish-trass ; the shrubs were all elixers capable
of restoring life; all the stones assumz=d Lo form touch-stones; every
place was a plac: of pilgrimaige; the whole world became full of havenly
ambrosia and every pebble she came across was a hea\jenly jewsal. She
- saw the mountain very much dear to her’ Lord—.,anna ‘Mallikarjuna
and entered the forest of Kadali — Plantain trees.

Final Identity with the Lord:

In this way she went on having one spiritual experience after
another and ultimately realissd her identity with the Absolute. “Can the
ghee mixed in milk remain separate from it ?”’ she asks, “ Who can
differ-entiate heat from the brillianc of Sua? O Lord of Iafinite Glory!
my scales fell off my eyes as I realised my identity with Thee!’
Agian she asks, ‘“ Wnom shall I worship when my body has become
Tnine? Whom shall I remember when my mind has merged in Thee?
Whom shall I know waen my consciousnes has been lost in Thee?

Losing myself entirely in Tnee, I have completely forgotten Tnee with
Thee”

Conlusion:

There are many Vacanas of Mahadevi worthy to be considered
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but this short article cannot provide any room for them all. Hence only
a few have been selected here. The brevity, sweetness and suggesti-
veness of the original Vacanas in Kannada, are simply inimitable.
The English rendering given here presents merely a faint echo of
the original. Still it can give the reader an insight into the unique
psychology of God-intoxication of this blessed Saint. Readers knowing.
Kannada can enjoy the charm of the original Vacanas very well




A Philosophical Zero*.

By
K. S . Arjunwadkar M.A,, Poona.

0.1 The text of the Bhagavad Gita)Gita (G) as a part of the
Mahi-bharata can reasonably be regarded to have grown through
centuries. Many an ancient work in Sanskrit (sk) share this biological
characteristic, viz growth, with other forms of life. Religious works
in ancient India were believed to be a common wealths and none
~ saw anything wrong in inserting his own composition in older works
in the manner of a ‘soldier's contribution’ so as to appear as coming
from the pen of an ancient celebrity. After all, he believed he was
bringing completeness to the work of the old authority. Was it not some-
thing he should be thanked, instead of be hanged, for? This fact often
resulted in repetitions, contradictions, digressions and the like creep-
ing into these works; thus obliging academicians of generations after
generations by providing an unlimited scope for interpretative activity.
The Gis a living example of this phenomenon fairly common in the
tradition of Sk literature. A study of theview of the G regarding an
issue, thus, has its own limitations and weak points; it is based npon
the collection and arrangement of material scattered over a consida-
rable area and upon a presumption that the source of the material
has a homogeneous and consistent aprroach towards its subject.

* Originally entitled ‘The Concept of Action in the Bhagavad Gita,’
this paper was read before SACPAN (South Asia Colloquium of the
Pacific Northwest) in the University of British Columbia,- Vancouver
. Bc, Canada on March 16, 1974 during the author’s stay there as a
visiting Profesor of Sanskrit; and-revised thereafter. Figures in brackets
represent chapters and verses in the text,
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0.2 How far is this presumption correct? one can reasonably
hold the view that the G as we have it today, at least from the
times of the great Samkara, has, for all practical purposes, a consi-
stent and unifjed, if not systematic, teaching, message to offer to an
aspirant of spmtual development if we do -not insist on reading every-
thing in the G in the light of th context of the battle on the
Kuruksetra which, viz. the context, serves the purpose of an inquirer
better by staying mostly out of sight-like the tapes in the Watergate
affair. While thus offering a message, the G no doubt inherits the
whole of the Upanisadic thought and is in fact adored itself by the
tradition as a series of Upanisads(cf. ‘Bhagavad—-gitasu Upanisatsu....in
the colophon of each of its 18 chapters ). The G is not at all in conflict
with the Upanisads ip regarding Moksa as the highest goal; realization
of the Ultimate Reality as the only way to reach the goal, worldly life
shaped by one’ s own merit and demerit and constituted of innumerable
births intermitted by deaths as something to escapz from, perishability
of the elemental world and imperishability of the self, ultimate unity
of the Individual Soul with the Universal Soul, and so on. The G
joins hands too with the Upanisads even in denouncing ritual (‘Puspita
Vak’ 2.41) as a thing leading away from Moksa except when performed
" in a non-attached manner, with no claims to the merit arising out of
" it, regading it as something not one’s own—in much th: sames way as
the custodian of a bank treats funds he is called upon to handle. Here
is an issue in which the G thinks it can coniribute its own to the stock
of the philosophical thought it inherited from the Upanisads by analysing
* the complex we call an action and thereby pinpointing the reason that
would make this approach logically viable.

1.1. It is apparently puzzling—almost absurd-that one can do
an act and be not responsible for it, so that one is not involved
in its fruit or consequences. Independently of the G, we can postulate
such a position and illustrate it with events of day-to-day life. The
judge sentences a criminal to death and the executioner. puts him
to death; but necither of the two is regarded or sued as a murderer.
This can be justified on ethical grounds. When such a position is
posaible—actually prevailing—in common, practical thought, there
is noreason why it should not find a place in the philosophical
thought. Arjuna fears his involvement in the bloody war would ruin
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his spiritual prospects and bring about his downfall-—in fact lead him
to hell. Krsna argues that Arjuna can fight his relatives and elders
and kill them and yet not incur sin. The G in the course of its
discourse offers a tentative justification on religio-ethical grounds—that
the battle could be viewed as Arjuna’s duty as a warrior andas such
would fetch him merit instead of sin and lead him to heaven.

1.2 This brings us to the patterns of action recommended for the
four classes in ancient Indian society. The G mostly follows what earlier
or contemporary religious treatises have to say about this issue. Every
class--the Brahamanas, the Ksatriyas, the Vaisyas and the Sidras--has
a prescribed set of duties which are professed to have been based on the
consideration of basic qualities associated with these classes. Where do
these qualities come from ? The G points out Prakrti /Svabhava as its
source ( 3.33, 18.41, 59, 60 ). What the G means by this term in the
present context is not as clear as it should be, for Samkara, under 18.41
has offered alternative explanations. The terms may mean the Prakrti
constituted of the three gunas, or the mode of disposition shaped and
influenced by one’s acts in one’s past lives. Even if we accept the first
alternative and take 18.41 to mean that the duties of the four classes are
decided on the basis of the three gunas--Sattva, Rajas, Tamas, we have
to turn to the acts of past births ( occuring in the second alternative )
for a full explanation of the phenomenon, unless we suppose an
arbitrary, predetermined distribution of the gunas in pure forms or in
different combinations as the basis of the four classes. We thus come to
the conclusion that the acts of a soul during past lives/births, wh'ch
ultimately spring from the primeval gunas, shape or determine his dis-
position according to which he is born-in a suitable class. The G
appears to presume that the classes are determined by birth; and one
cannot, and should not, give up duties prescribed for one’s class howso-
ever inferior they may appear when compared with those of another
class (3. 35, 18.47, 48) . One must not, says the G, discard one’s own
duty (sva-dharma) in preference for another’s; for all actions are
inherently imperfect (18.48). The G assures that no one would ever
incur sin by following the pattern of duty prescribed for his class
(18.47) . One should, if called upon, face a glorious death while doirg
his duty than embrace another’s that would certainly endanger his
fate (3.35). These observations have a direct bearing on Arjuna’s
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temptation to give up battle and beg alms for sustenance (2.5)
Krsna obviously did not like Arjuna to be a Hippy ! The G in fact
believes that in spite of one’s momentary inclination to give up one’s
duty and opt for another’s, the inherent qualities of the class gone
deep into one’s disposition would forcz one ultimately to do one’s own
duty. Talks of changing one’s path of duty at will, then, remain
but boastings (3.5, 18.57). Nature asserts!

20 This religio-ethical approach has its own limitations. It
obviously cannot satisfy one-not necessarily Arjuna-who aspires to
"break through the religio—ethical considerations of merit and demerit,
heaven and hell, and would accept nothing short of Moksa (a pure
metaphysical, non-religio-ethical concept) as his goal. For a fina]

solution of the problem, therefore, the G had to turn to psychology
and metaphysics.

2.1 Treating the problem psychologically, the G attempts a study
of the factors that go to make an action. Before an acticn is physi-
cally performed, much preparation goes in on the psychological level
to make the action possible. The G clearly distinguishes between these
two aspects of an action (18.18), and we may refer to them as par-
formance (Karma) and motivation (codana) respectively. Considering
both these aspects logether, the G enumerates five factors that combine
to bring an action into existence (18.14): the stage (meaning body),
the performer (i.e. the soul having a motivation, doing an act with a
desire to profit by its material, worldly result ), organs of sense and
action, movements made by them, and the destiny shaped by onc's
own past acts influencing the course of one’s future acts ( diiva ). Of
these, body and organs and their movements may be said to represent
- the physical aspect of an action. Of the remaining two representing the
psychological aspect, the performer may be said to function roughly
on the conscious level and the destiny on the unconscious/subconscious
one-- if we choose to express the old idea in familiar terms. The G
details the performer elsewhere while throwing light on the nature of
the transmigratory soul ( 15.7-9 ): but what is more pertinent in the
present context is the G view that it is possible; and advisable too, to
negate the psychological aspect of the action, disown all responsibility
for the action and escape its fruits or results. How does one become
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responsible for an action?--By doing it consciously with a desire for its
fruits. If, then, one gives up the desire for the fruits it would be logical
to hold that.one is not responsible for fruits. Turning back to the analogy,
the judge passing a death sentence or the executioner bringing the order
in force are not murderers as they do not intend to profit by putting
the criminal to death. In othzr words, itis the involvemsnt (aharhkara)
of the performesr. in th: action that makes him responsible for the
action and its fruits. In the absence of such an.involvement, the action
remains on the formal or physical level and does not ‘bind’ the
performer,-that is to say: the action has come into existence but has
not becen done by thz performer. The G has thus discovered a philo-
sophical zero,-the non-involvement — multiplying by which it can
reduce any number of actions to nil.

2.2 Once the composition of action is made clear, the G goes
a step ahead to say that complete renunciation of action is possible,
if attempted, only on the mental level (18.11). It is sheerly impossible
to renounce all action on the physical level; for action in the broadest
sense compriszs of even such functions as breathing, secing, hearing and
so on: ‘Padyafl Srnvan..’ (5.8-9). This sort of actions is designated by
the G at one place as ‘Sarirarh Karma’ (4.21). can one ever hope to re-
nounce all that--unless, of course, one ceases to live (18.11)? Willy nilly,
one continuously goes on doing these actions throughout one’s life. They
can never be renounced. Whenever one talks of renunciation of actions,
one means duties of a man--social, religious and the like, without consi-
dering the extent to which the term ‘action’ can apply; and, except at a
few places where the term is understood in the widest sense for the
sake of argum:nt, the G too presumably means the same thing when it
talks of doing action in a non-attached manner or renouncing it (18.2).

3.1 Back to the point of the position taken by the G that one
can do action and dodge its results. Such a position, «f bas:d on mere
belief or convention or just dialectical acrobatics, would not be convin-
cing.. The G is aware of it; and hence goes to the root to find a basis
for it in m:taphysics. It is not just a matter of belief that one can regard
one’s action as not done by ones:If; it is a fact that the soul appearing
to do everything does not really do anything. It is the body and the
organs and the minl that do thz action ; and it would be unfair to
hold that the soui is responsible for it waen w: know that the soul-is
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in reality quite different from the comlpex constituted of the body
and the organs and the mind. The complex, springing as it does from
the elements or further back from the Prakrti constituted of the three
gunas, is subject to change—growth and decay—and is perishable-
The soul is unchanging and imperishable. The soul changes bodies
when old, as one changes clothes when torn. (‘To die—to unclothe’:
no problem. The G has made the most dreaded thing in the world
so simple! ) The soul does not partake of any characteristics of the
elemental world. He does neither kill nor is he killed. All that we may
~call ‘an action’ is an act of the Prakrti, not of the Atman. The poor
soul, confusing his identity with the Prakrti, gets ‘hanged’ by mistake,
not knowing he is not guilty! And the cunning Prakrti, moving
incognito--like Howard Hughes shutting himself off in posh hotels—
has been reaping, as it were, rich dividends for an infinite time!

3. 2. Establishing itself on a firm metaphysical foundation, the
G tackles the problem of action very boldly. Since it is the involve—
ment in the action-and that too by mistake-that subjects the per-
former to its consequences, an action done without such an involve-
ment is really no action-at all. Conversely, even the renunciation
of an action accompanied by the involvement of the renouncer is
really not a renunciation but an action. It is on the basis of this
consideration that the G, inheriting the Upanisadic tradition in all
its essential pecutiarities, confounds the reader with a word-puzzle,
adjudging as the wisest, one who detects inaction in action and action
in inaction (4. 18) ! Speaking in terms of classification of human
.trends and activities on the basis of the three gunas, the sattvika
variety of doing action boils down to the sattvika variety of the
renunciation thereof (18. 9, 23). We thus arrive at a strange equation
quite in keeping with the G style-doing is equal to not. doing! The G
den»unces renunciation of action through mistaken concepts about
it (viz that renunciation means discarding actions physically) or for
fear of physical exertion respectively astimasa and rajasa (18. 7, 8).
It may not be out of place here to point out that the G is not
against physical renunciation as such provided it is accompanied by
mental renunciation too which we may term ‘a perfect renunciation’;
and this can be substaatiated by numerous passages from the text,
What the G warns against is pseudo-renunciation characterised by
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- physical renunciation and mental involvement, which defeats its
purposes viz. getting rid of the fruit resulting from the action. The
G emphasises the fact that the roots of the binding nature of
action lie on the mental, and not the physical, level; and if the
mental aspect is taken care of, no amount of physical action would
harm spiritually (cp, ‘Stone walls do not a prison make’), and if
the mental aspect is neglected, no amount of physical renunciation,
would help. It is precisely to guard spiritual aspirants (like Arjuna,

for instance) against the second possibility, of pseudo-renunciation
and not to denounce a perfect renunciation (as opted for by Yajiiava-
lkya, Samkara and such others), that the G strongly recommends
the first alternative widely known as the ‘Karmayoga’. Karmayoga as
conceived by the G is a means of jiiana or realization which is the
only direct means of Moksa as is amply testified by numerous passages
in the G. Besides Karmayoga, the G treats of several other ways lead-
ing to realization like Bhakti and Dhyana. They are all yogas or means
finally converging into realization. It is on account of a detailed and
coordinated treatment of these several Yogas that the G came to be
regarded as the Yogasastra (cf. the colophon). °

4, A word about the uses and forms of the Karmayoga, or
action done 'in a non-attached manner. Firstly, Karmayoga can pave
the way for perfect renunciation if one is inclined to go that way (56).
It can, besides, purge the mind of passions (5.11), and make it thus
fit for receiving the light of knowledge. Leaders of the society (3resthas)
can, by practising the Karmayoga, set an example for the ordinary
men who would otherwise fall a prey to pseudo-renunciation in an
attempt to make a misconceived imitation. This is what the G calls
action for the Loka-sarhgraha and justifies it on the ground that the
common people follow the example of the leaders (3.21). One may
perform one’s duties even as the worship of God, and dedicating them
to Him can escape their fruits (9. 27, 18. 46). It will thus be clear
that, while anxious to keep the regular, worldly fruit of action at an
arm’s length, the Karmayoga is not a motiveless action as it serves
a definite purpose on the path of spiritual progress.

5 . From all that the G says about the way actions should be
done, one cannot miss the fact that it is the aspirant of Moksa
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for whom the G has a message. For those ignorant people who
do actions prescribed for them with a desire for their fruit, the G
has nothing to offer except pity (3.25;2.41-46). And as to those
who indulge in prohibited actions breeding sins and springing from
. evil nature (‘Asuri Sarhpad’ 16. 7...as against ‘Daivi Sampad’ 16.1

...), the G has nothing but the strongest words of denouncement
(16. 19). This once again strengthens the position taken earlier
that the G as we have it today in its fully grown form is no
more a message of Krsna to Arjuna in the face of a battle about
to commence, but a guide meant for aspirants of Moksa at large.

This position alone would save a considerable part-the meat-of
the G from being irrelevant.



SVADHARMA

By

Dr. S. R, Talghatti M. A, Ph, D,

Svadharma is one of the key-concepts of Hindu social and
moral philosophy. One is, however, prone to be satisfied merely
by its superfluous understanding. I shall try here to discuss the
essential nature of this important concept as I understand it. This,
I hope, will help, at least to avoid misunderstanding of it.

Svadharma literally means ‘one’s own dharma’. Dharma
itself means different things in different contexts. In the context
of Svadharma, however, it broadly means ‘Kartavya’ or ‘duty’ or
that which one ought to do. Svadharma then means ‘one’s own
duty’. Now, what is this ‘one’s own’ ? One answer to this is to
be given in terms of one’ s station in social life. We live in a
society occupying a certain status or position, having certain station,
and playing certain role or roles. There are certain duties prescribed
pertaining to our stations and roles. The duties pertaining to my
station and role in the society constitute my ‘Svadharma’. Bradley’s
doctrine of ‘my station and its duties’ well represents this aspect
of svadharma which is socially determined. Tn Bradley’s thought
this may bz all that there is to it. But, so far as the conzzpt of
Svadharma is concerned, it is only an aspect, though an important
one, of it. This we :may call the social aspect of Svadharma. It
presupposes an .organised and stratified society where one has a
definite station, and a role to play. It may bc that one plays
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many such roles. It is required, in such cases, by the doctrine of
Svadharma that one discharges one’s duties pertaining to them
all equally sincerely. This is possible, it is obvious, only when the
roles are not conflicting. Thus, generally speaking the social aspect
of Svadharma is nothing but the duties pertaining to the station
one has in social life and|or the role/roles one has to play, irrespe-
ctive of the nature of social organisation.

In the Hindu thought, however, a particular kind of social
organization and stratification forms the powerful background of
the discussion of Svadharma, and it is what is called the ‘varna
vyavastha.’ The Hindu social thought recognizes four main stratas of
society or four varnas, viz. brahmana, ksatriya, vai$ya and $idra.
The svadharmas are stated in terms of the duties of these four
varnas. For a vaiSya, the duties prescribed for the vai$ya varna
constitute the svadharma and so on. But we must remember that
the concept of svadharma can be, and, in fact, is independent of
any one particular social organization like that of varnas, and is
applicable to any organization whatsoever. Having said this, it will
certainly be helpful, in understanding the deeper significance of the
concept of Svadharma, to know how varnas arise and what is the
propriety of specific duties being prescribed for them. It will perhaps
explain why it is said that one must never give up one’s own duty,
come what may. ‘

The whole discussion of ‘Svadharma’ as such is to be found in
the Bhagavadgiti only, though the Varnas and their duties etc. are
discussed in almost all the books dealing with Hindu social and moral
philosophy. Thus, it may be said that ‘Svadharma’ is the distinctive
contribution of the Gira to Hindu social-moral philosophy. The Gira
mentions two principles which determine the varnas-viz.-guna and
karma. It should be noted that there is no mention of ‘birth’ as a
determinent of varna anywere. To me, guna refers to personal qua-
lifications, abilities and temperament or aptitude, while karma refers
to the actual conduct of life in which guna is expressed. Karma might
have also been stated as the explanatory principle of the guna—on_the
basis. of the ‘karma theory’. But it makes no difference to the principle
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itself, which is basically the whole psycho—-physical, intellectual-moral
make-up of human personality. To borrow psychological terminology,
the determinants of varnas are nothing but the personality-traits. I may
put it the other way round and say that the varnas represent four
types of personality, each type fitted to perform a certain group of
allied duties in a society. Thus, Svadharma, on this account, means
those duties for which one is naturally fitted. In other words, though
the social aspect of Svadharma i. e. varua dharma appears to
bz socially determined, it is not really so; it is determined by one's own
‘personality’ or ‘Sva’ . This brings out the psychological significance
of the concept of Svadharma. In this conuection also it is to be
noted that ‘Svadharma’ is applicable to any kind of social stratifi-
cation or organization and is not confined to ‘varma-vyavasthi’ only
In fact, the -‘varna-vyavastha’ itself is not confined only to Hindu
society, but is 10 be found in any society in this form or that.
Moreover, these basic varnas or personality-types can be further
sub—divided with the help of psychology, to be made useful for
the purpose of social organization. This shows that Svadharma
primirily refers to varna-dharma, or one’s station and its duties, one’s
varug or station being determined by one's parsonality make-up;
that is, varnas are to be understood in terms of the duties mentioned

for them.

Varna is one principle of social organization. Besides it, the
Hindu social philosophers had also found out a principle for the
organization of individual life itself. I think that what is called, ‘Asrama
-vyavastha’ | is to be found only in the Hindu social philosophy.
Since asramas partain to individual human life, it goes without saying
that itis applicable to all individuals whether Hindu or not. Of course they
are to be properly interpreted to suit modern life. But I think, with the
exception of ‘samnyasa’s the other three a$ramas are fairly well suited
to the present times. The asrama-dharmas pertain to the best possible
conduct of these asrmas or stages of life-viz. Brahmacarya (student)
Grahastha (householder), Vanaprastha (retired), and Sarhnyasa (reno—
unced). The concept of Svadharma can be conceived broadly to include
‘my stage of life and its duties' i.e. A3rama dharmas. Besides, there
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~ are innumerable roles men are required to play in a society which
_carry with them their respective duties. The most important of these
is the rajadharma or the duties of the rulers. Svadharma, by extension,
- may include them in its fold. If we take ‘sarmnyisa’ as standing
for the attitude of non-attachment which necessarily accompanies
‘impartiality’ in judgments, then it is an cssential element in a ‘just’
personality. As such, it should inform the whole of individual life.
In fact ‘samnyisa’ means much more than this, viz. ‘identification’ of
oneself with all the creatures in the world. This makes not only a ‘just,
but a ‘loving’, ‘kindly’, ‘benevolent’ personality which is so much
desirable socially as well as individually.

There is one group of duties, perhaps, the most important group,
called samanya dharmas.’ They may be called the moral duties proper,
. and are to be discharged by one and all irrespective of varna and
asrama. Hence, they form a psrmanent part of sva-dharmaza, whatever
may be its other constitutive duties. For example, Ahimsa(non-violen-
ce), Satya (Truth), Asteya (non-stealing), Brahmacarya (celebacy)
and Aparigraha (non-hoarding) are said to be the yamas ‘which
are samianya dharmas.

It will be noticed that no strict distinction is made, in
this context, between ‘duty’ and ‘virtue’. Under ‘dharma’ both
can be, and mostly are, included. This is not because of any
absence of clarity in thinking, but because of the peculiar nature
of the concept of ‘dharma’ in general, and its relation to ‘moksa’.
I shall not, however, go into that as it is not required in the
present context. '

The concept of Svadharma, thus, has three aspacts, viz. social,
psychological and moral, ‘Sva-dharma’ being the complex of one’s own
duties. These duties are overtly socially determined, but according to
- the psychological make-up of one’s personality. Moral duties and virtues
form the common element of ‘svadhkarma’. Though particular duties
arise in a'given social order or structure or organization, the concept of
‘svadharma’ itself is not necessarily bound to any one particular social
order like ‘varnas’. It is because of this universality, that ‘sva-
dharma, has acquired an important place in the vocabuiary of



‘Svadharma - 39

-social and moral philosophy of India. It is on this- background
that the..emphasis laid on the observance of svadharma in the
Gita, can be properly understood. Gita, for example, sayas, “It is
good (even) to die, .doing svadharma; .the ‘para-dharma’ (other’s
duties) is dangerous.”(Gita 3.35 ) This can be understood quite
easily by imagining a person doing firstly the things for which he
is not fitted at all» and secondly, the things which are not pres-
cribed (socially or morally) for him. The result of his doing them
will be nothing but a mess of the work, and the disturbance in
the social order. Thus, from both social and individual points of

view, ‘it is ‘good’ that one does ‘one’s owa duty’ rather than
‘another’s.” [The concept of ‘Varna Sankara' (or ‘Karma Sankara’)
also can be better understood if viewed in this light.]  The prac-
tical dictum would be: ‘do not try to do things for which you are
not fitted’. ;

The concept - of Sva-dharma is incomplete without that of
‘niskamara’ . It is this principle that brings all the doers of duties on
the same level, whatever may be the differences in their capacities
-and duties, It must, therefore, be taken to be a part of the concept
of svadharma itself. But what is ‘niskamara’ ? It is absence of
desire for the fruits of ‘svadharma’ . The other basically = similar
concept used in the context is ‘andsakt?i’ or non-attachment.
This again pertains to the fruits or results of svadharma. Desire
or attachment for fruits is the fault in svadharma.* This, however,
does not mean that you have not - to take any interest in doing
your duties. You must do them with full interest, sincerity and
capacity.? What one can really command is ‘action’ or doing
duties; onecan never command the fruits thereof. (Gita 2.47) You
take care of Svadharma and the fruits will take care of thems:zlves.
Here we have the harmony of what are called ‘pravreti’ and nivreti’;
pravrtti for svadharma and mivreti from ‘desire for fruits’ . Not
that you will not get fruits; only you do not think of them while

1 cf. Jnanesdvari (2. 224, 225)

Ibid, 267 and 18. 200.
doing svadharma. Thus, doing svadharma without the desire for
its fruits is the secret of ‘karma yoga’ or the skill of action. This
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js the skill which turns ‘action’ into ‘inaction’. The concept of ‘bondage’

and ‘freedom’ (Bamndha and Moksa) are involved here. The action
which does not ‘bind’ is really ‘inaction’ (A4karma). And what
binds is not karma but the egocentric thought that ‘I am the doer’

and ‘the desire for the fruits of action’. As Jianedvara beautifully
puts it :

“Being drunk with deership and tasting of the
fruits of action-these two are named as the
binding of karma”. (Jiianesvari 18.205).

Thus, the concept of svadharma has this fourth aspect viz. ‘niskamata’
or ‘anisakt’, the other three being, as we have seen, the social
the individual-psychological, and the moral. As such, ‘svadharma’

stands apart from Bradley’s notion of ‘my station and its duties’ which
is only one aspect of it.

The importance of the concept of ‘Svadharma’ cannot be
overemphasised. We have already seen that it is a key-concept in
Indian social and moral philosophy. It isalso related to the concepts
of ‘karmayoga’, ‘bandha’, ‘moksa’, ‘pravrtti’ and ‘nivreti’. If we
consider what Jiianeévara says about it, we shall see that there is one

more important conceptin Indian Philosophy that can be explained
in terms of svadharma, viz. ‘yajiia’. Jiane$vara says-

“What is svadharma know the same to be ‘nitya-yajiia’ or
‘continuous sacrifice’.” (3.81). Or again-

“Performance of Svadharma is continuous performance of
sacrifice (akhanda yajiia-yajana) (3.83). '

In this concept are united both the individual and the social ideals.
‘Duties’ are related to the social ideal of social stability, organization
and order; while, the attitude towards doing these duties is related

to the individual ideal of ‘mihireyas’. As such, the whole of morality
is covered by it.

I have already pointed out that the concept of ‘svadharma’ is
not necessarily related to the specific social order named, varnasrama-
vyavastha', though it is worked out on that background. This means
that it is a universal principle. Once we understand its basic feature,
we should be able to apply it toany form of social organization with
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necessary modifications. What those modifications will be, depends on
what form of social organization is it to which we want to apply it. In
fact there isno question of applying svadharma externally to a social
organization; it is inherent in any sound and healthy organization.
This is so because a social organisation cannot be sound or be
sustained without this principle of ‘Svadharma’.






A SCIENTIFIC EXPLANATION OF
RELIGION

by
Shiri K. B. Dabade, M. A.
Udlpi

“Despite knowledge and time-tested techniques, - many everyday
--activities are subject to failure-not the failure that -results from lack
of skill or knowledge, but a failure that is inexplicable, unpredic—-
table, and therefore mysterious. ......remseeew, every society -that we
know develops certain patterns of behaving designed to guard, by
one means or another against, the unexpected, and better -to control
man’s relationships to the Universe in which he lives. It is this
area of .culture ‘that we shall call religion. >’ (Beals and Hoijer).

Religion had been regarded as a product of civilization until
Tylor gave convincing proof that primitive societies have their own
versions of religious activity, not very different from that of civilized
societies, Ever since Tylor’s views were published no ethnographer has
reported any primitive society without religious beliefs and practices.
Religion is universa! -in -time and -space in human society. Unless
we understand it thoroughly we shall fail to wunderstand society.
Consequently the present purpose is to offer a scientific explanation
.of religion. “sclentific explanation consists in discovering, deducing,
and assimilating the laws of phenomena” (Carveth Read). The task
of explaining the facts of religion is certainly not easy. In this connec-
tion K. Davis has .expressed 'his views in the following manner.

. 'No sacietatl . phenomenon ;is ;more resistant ‘than -religion to
scientific explanation. The emotional bias springs from the fact that
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religion by its very nature involves ultimate values, making it almost,
impossible to view with a disinterested attitude. Investigatior, whoeve¥
he may be, is irresistibly drawn into holding either that religion
is a thoroughly destructive force which deceives the mind, promotes
ignorance and delays the progress or that there is one true religion
(his own) which is highest and best. Even when the scholar’s purpose
is genuinely scientific, even when he avoids justifying religion, he
nevertheless tends to fall into anothor error—a rationalistic approach.
He tends to assume that his fellows, in their religious behaviour,
are trying to fit means to ends in the same logical manner that
“'he as a scientist would employ. This rationalistic explanation works
fairly well with reference to technological and economic behaviour,
because in such behaviour the element of rationality is maximized;
but with respect to religion which involves transcendental ends,
strong sentiments - and- symbolic ‘instruments it is fallacious. It
attributes the existence of religion simply to ignorance and error
.and assumes that when these are eliminated there will emerge the
completely rational (i. e, completely non-religious) man. Some uphol-
ders of this view, when finally disillusioned by the continued non-
appearance of the rational man, have fallen back upon a biological
interpretation; they hold that religion is an expression of instinctive
emotions. Such a solution is as false as the other. Simply because
religious, behaviour is non-rational the conclusion does not foliow
that is must be instinctive. The very nonrationality of religious
behaviour is the thing that gives religion its vitality in kuman life.
Non-rationality, may, however, mcan sub-rationality (below reason),
irrationality ( not endowed with reason), super-rationality (beyond
reason). Religion is super-rational rather than sub-rational, irratinoal
and rational ( based on reason) as it is concerned with supersen—suous
experience.

To illustrate the rational bias a review of evolutionary theories
of religion-apimism, animatism and naturism will suffice.
Apimism : g

Edward. B. Tylor said thatalthough the origin of religionappears
to be multiple yet there is only one idea underlying it viz. belief in soul
(anima ); hence the name animism for this theory, His conjectural
argument ran as follows.
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Primitive man had certain experiences. In his dreams he en-
gaged in various types of activities. He met his dead ancestors in dreams
and had hallucinatory experiences about them and other beings while
he was awake; he heard the echoes of his own voice; he saw his
own reflections in ponds, pools and rivers and he failed to disen-
tangle himself from his shadow. What had really happened which
had suddenly put an end to a person's actions, verbal and
non-verbal ? He looked the same but he was not the same. There
must have been some unseen thingin him which must have escaped
unseen, making him dead. It was thus that the belief in such an unseen
thing, or power, which kept people alive when it was in them, and made
them dead when it left their bodies, emerged. Such a thing, or power,
is called ¢ soul’. But how was it that sleep, so very like death, was not
death, and how was it that people bad all these various experiences in
dreams and while awake, heard echoes and saw shadows and reflections?
Certainly, Tylor says, primitive man must have thought there must be
two souls in a human being; a free soul which could go out of him
and have experiences, and a body soul which if it left the body resulted
in its death. The uncertainty whether the soul has left the body tempo-
rarily or permanently may be a reason, for the practice, of double fune-
ral, a ‘ green > one and a ‘dry’ one found among some contemporary
peoples of India like the Toda and the HO. The first, green funeral,
- takes place immediately after death and the second, dry funeral is often
an occasion for the more important ceremony. Dry ceremony symbolizes
the entry of the dead into the other world. He was compelled to assume
that the soul became free and constituted a disembodied spirit. As the
number of dead persons augmented with time, a population of
spirit souls formed around the living population. These spirits were
thought to have the needs, passions, and interests of men and concern
themselves with their living companions of yesterday, either to aid or
to injure them. Possessing extreme fluidity, they could enter into the
body of the living and cause all sorts of disorders or else increase
the body’s strength and vitality. Thus the power of souls was
increased by all that men attributed to them, and in the end the
living found themselves the prisoners of this imaginary world which
their own imagination had created. For if the spirits were the
givers cf health and sickness, of good and evil, it was wise to conciliate
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and appease them when they were irritated. Hence arose offerings,
prayers, sacrifices, and ancestor worship. The ancestor worship was the€
earliest form of worship and tombs, the earliest temples. It is a
kind of polytheism. Tylor believed that in course of time- there
was evolutionary development in religious beliefs and forms and the
progress was from polytheism towards monotheism.

Tylor said that early man’s limited intelligence could not distin—
guish animate from inanimate objects but endowed all things, even
inanimate objects, with buman characteristics and consequently with
souls. Whereas the souls of men were thought to govern the world of
men, the souls of other things were thought to govarn the external world
- the flow of rivers, the movement of stars, the germination of plants, the
reproduction of animals etc. He implored their assistance with offerings

and prayers. Thus a completely animistic view of the world came into
being.

Animatism

The noted British anthropologist Robert Ranulph Marett referred
to the belief in mana as animatism. Mana is Melanesian term for
impersonal power. The idea of impzrsonal power is by its very nature a
simpler concept than that of spirit and hence should be regarded as
more primitive and as antedating the latter. Manaism is a kind of belief
in a generalized and impersonal force, influence or power that exists
invisibly throughout the universe and that may be posszssed to a greater

- or lesser degree by gods, men, the forces of nature ( such as the rain or
thunder ) and natural objects ( such as sticks and stones ). It is never
embodied as such in a supreme god or deity. Gods may possess greater
or lesser amounts of power, but they are never the embodiments of
power. The power is amoral-neither good nor evil-so it accounts equally
for god and demon, priest and sorcerer, the outstandingly go.»d man and
the successful scoundrel. Mana is beyond the ordinary power of: men
and outside the common processes of nature. Codrington illustrates this
point. 1f a man has been successful in fighting, it has not been his
natural strength of arm, quickness of eye or readiness of resource that
has won success; he has got certainly a mana of spirit. 1f a map’s p1gs
multiply and his gardens are productive it is not because he is indusri-
ous and looks after his property but because of the stones full of mana
for pigs and yams that he possesses.
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In Polynesia the concept of mana works similarly to justify and

rationalize a complex social system whereby individuals Jare ranked
according to their births and achievements. Mana accounts for social
position and for successful achievement. But it also accounts for failure.
Mana, in parts of Polynesia, is obtained by inheritance; the child takes
mana from both his parents and so has more than either.

Another function of mana and illustrative of its power is that of
taboo. One'who possesses mana may lay a taboo or prohibition, upon
a bit of property and so forbid all others ( of lesser mana ) to touch o¥F
use it for fear of supernatural punishment.

Naturism

Max Muller and other students of Sanskrit accepted in general
Tylor’s theory of the soul’s origin except that they placed more
emphasis on death as the source rather than dreams. They believed,
however, that this developmznt was only secondary in importance. The
true source of religion they sought in another direction-the influence of
nature on man. Max Muller said that earliest form of religion must have
been the worship of objects of nature; and evidence in support of such
a view has come in from archaeological excavations conducted in Egypt
and elsewhere. It is maintained that an attitude of awe or love and
reverence towards objects of nature is born asa result of a ¢ diseased ’
mind which 1nvests lifeless things with life and all the power that is
associated with life. Religion arises only when these natural forces are
no longer represented in abstract form but are transformed into perso-
nal agents: Spiritual beings or gods. This result was brought about by
man’slinguistic confusion. Such linguistic errors as the sun rises and
sets, or thender sends rain, or that trees bzar flowers and fruitu,
pive rise to belief in some power inherent in the sun, thunder, trees etc.
It originally referred to humn acts.aal wazn applizd to external nature
it gave the namos of human acts to natural objects. A new world
composed of spiritu.l beings was created out of nothing and felt to be

the cause of physical events.

Criticism - '

These evolutionary theories, now generally outmoded in scien-
titic circles but still prevalent in popular accounts are susceptible to the
t:st of criticism.
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It has been complained that Tylor had no field experience. We
can raise the question of whether or not known primitive men do
confuse the waking state with dreaming state or animate with inanimate
nature. The answer is they do not. Animism is neither universal
nor prior to other types. It overemphasized one aspect of primitive
religion viz; the belief in soul or spirits. Tylor’s evolutionary sequence
legding from polytheism to monotheism found no proof and therefore’
not many adherents.

Manaism is open, to some extent, to the main criticism against
Tylor’s Animism viz. , that it invests the primitive with an aptitude
for thinking and rationalization which he does not actually possess.
Marett’s claim that animatism preceded animism, however, has found
few adherents. Anthropologists tend to hold that neither is derived
from the other.

So far as it is maintained that objects of nature are worshipped
no difficulty arises; evidence in support of such a practice is heavy.
But the overriding claim to such worship being the earliest form
of religion or explanation given to them is not convincing. Muller’s
belief that the application of humanistic language to inanimate
objects created animism is hardly a satisfactory theory of religious
origin; it assumes that when religion appeared language and society
were already developed whereas a different analysis suggests that
religion, language and society are all inextricably related and must
have developed simultaneously and not serially. There is no proof to
show that various conceptions follow linguistic expressions. On the
contrary linguistic expressions may follow certain already existent
ideas. The theory of naturism seems to be more a reflection of our
own culture than that of early man.

The merit and usefulness of these various theories emerges
when they are taken together as each of them expresses some
essential truth regarding primitive religion.

However, unacceptable to-day is the idea that social institutions
are cxplained by an account of their origin. The objection is not
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due solely to the impossibility of recovering traces of the earliest
social beginnings. Certainly, since institutions are not tangible like
stones and can not be dug up, any evidence concerning their origins
must be indirect and inconclusive. But what really makes the evolu-
tionary theories so naive is their lack of scientific sociology. The
evolutionists put the cart before the horse, they tried to understand
present day institutions about which they could securs data in terms
of remote beginoings about which they could secure no data. What
they needed was a thorough knowledge of functional-structural

operation of real socicties before they speculated about the begin-
nings of society,

The evolutionary school not only indulged in a fruitless search
for origins but also in a rationalistic mods of explanation. Religious
beliefs . are obviously nonrational. Logical conclusion from the
evolutionary theory is that religion will ultimately disappear being
replaced by science. But surely the role of religion in human affairs
can not be determined solely on the basis of scientific accuracy
or inaccuracy of religious belizfs. Unless we understand the personal

and social importance of non -rational belief we fail utterly to
understand religion.

Traditional evolutionary theory is individualistic. All that is
required is a single individual sleeping, drcaming, looking at- nature
and speculating. It takes no account of thz fact that religion is some
thing held in common by group of people that it is traditional and

institutional, that itis a part of culture. It omits the phenomena of
collective ritual and worship.

Thes: outmoded theories of religion appeared too evolutionary,
rationalistic and individualistic to explain the facts of religion. : They
concentrated too heavily on belief and did not pay enough attention to
ritual and emotion. They needed correction by application of sociolo-
gical point of view.

The Functional Theory Of Religion

The functional-structural type of sociological analysis is develop.
ed by William Robertson Smith, Emile Durkheim, A. R. Radcliffe
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Brown, Bronislaw Malinowski and recently by Max Weber and Talcott
Parsons. In contrast to the evolutionists these scholars did not explain
social institutions in terms of their historical origins tut in terms of the
part they play in satisfying societal needs.

According to Malinowski religion has the function of bringing
about the readjustment between man and the super—natural in upset
states of existence. It is a device to secure mental and psychic
stability in an individual’s life. Radcliffe Brown takes a different
stand. He says that ultimately the survival of the group is more
important than that of the individual and if the latter has to make
sacrifices it is in his own interest to do so, because without social
survival individual survival is not pcssible. Their viewpoints appear
opposed but they are not. They have to be taken as complementary.
The individual is as important to society as society to the individual.

The classical work, ‘Varieties of religus experience’ (1902) by
William James points to the existence of specific and various reser voirs
of consciouslike energies with which we can make specific contacts in
times of trouble, touched by something fundamental in the minds of

religionists and at least provided them with apologetic material not in
conflict with science and scientific method.

The functions of religion however cannot be thoroughly
grasped, until its structural principles are understood. In this connec-
tion there are several distinctions that must be considered. These
are the distinctions between the sacred and the profane, between

empirical and superempirical, between belief and ritual, between
religion and magic.

(a)' Sacred and Profane

If we are to understand the source of sacred we must turn
not to the objects themselves but to the meanings they symbolize.
The sacred things are symbols and their significance lies in what
they symbolize rather than what they are. Data collected from
numerous primitive societies all over the world reveal that pr}mltlvcs
generally distinguish between two component elements 10 the
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supernatural field; there is a sacred’ part and a profane ‘part. The
sacred part according to Durkheim consists of what has been termed,
religion and the profane part of magic and primitive science. Ma-
linowski, however, has classified religion and magic as the sacred part
and science as the profane part. K. Davis says that since it is not
always clear whether the unholy is included in the sacred or the profane
a three-fold distinction-holy, ordinary and unholy seems preferable.

(b) Empirical and Superempirical

Life organization of an individual is possible because of ultimate
goals of religion. So long as one’s goals relate to this world, frustration
is possible. In that case another avenue is open to him. These
are goals that transcend the world of actual experience. The greater
his disappointment in this life, the greater his faith in the next.
Religion gives release from sorrow and fear. It gives the individual
a sense of identity with the distant and the limitless future. It expands
his ego by making his spirit significant for the universe and the
universe significant for him. The superempirieal world is so elastic,
so, susceptible of manipulation by the imagination that the disordered
mind can scize upon it.

Religious experience gives rise to a feeling not only of
submission but also of exaltation. This is what is meant by the
experiencz of the Divine. Gurudev Dr. R. D. Ranade has discussed
the point in the last chapter of his book ‘ The Bhagvadgita as a
philosophy of God - realization’. Man is a citizen of two worlds,
one of them ‘is the kingdom of God and the other is a world
of sensibility. As a member of the kingdom of Ends man is
exalted, as a member of sensibility he is humbled. That is how
Kant describes the experience as sublime.

(c) Belief And Ritual.

Sacred is the heart of religion. What makes a thmg holy however
is nothing inhering in the thing itself but simply an attltude
inhering in the mind. Resting on this subjective attitude  there -are
two different aspects of the holy viz; belief and ritual.

Religious belief is based upon faith rather than upon evidence.
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It need not be true in any scientific sense, but its function does
not depend upon its being true. It merely depends upon its being
held. Religious belief is the cognitive aspect of religion. It refersin
the first place to the superempirical world telling us what this world
is like, what kind of creatures inhabit it and what their past history
and present interests are; above all it tells us how this world is
related to the one we actually live in. This means in the second
place that religious belief tells us also what the nature of the sacred
objects is and how these objects relate to the superempirical world:

Religious ritual is the active side of religion. It may best be
defined as a prescribed way of performing religious acts. It can
include any kind of behaviour known, such as the wearing of

special clothing, the recitation of special formulas, and the immersion
in certain rivers; it can include singing, dancing, weseping, bowing,
crawling, starving, feasting, reading etc. A ceremony on the other hand
involves a number of interconnected and related rituals at a given time.

(d) Religion and Magic.

The two approaches-religious and magical-seem to have always
existed together with reference to supernatural realm and sometimes
they are so near each other as almost blend into each. However,
it is believed that the magical approach is primitive. Man must have
resorted to application only after his ego-driven magical approach
failed to produce results invariably. It must be noted that no sharp
division can be drawn between magic and religion. Both depend
upon belief in the existence of supernatural powers . Magic and religion
step in as post-scientific techniques. Science is always tentative and
partial. Magic and religion in probabilities give confidence in a way

that science cannot. But for analytical purposes it is useful to
distinguish between the two.

In magic there is coercion and in religion there is submiss.on
to supernatural power. In magic a definite end is being pursued and
this end is immediate, practical and usually private. Religion
is not used as a means but stands as an end in itself and it is public and
communal. Secrecy surrounds the magician, Magic diverges most from
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religion when it is used to accomplish aims not sanctioned by the group.

It may be employed to acquire property illegally, to steal another man’s
wife, to commit murders etc. In such cases it has to be carried out in
secret. The members ofa group are apt to fear black magic. Both the
magician and the priest mediate between this world and the other.

The former is feared and the latter commands respect the former
is malevolent and the latter benevolent.

Conclasion

We have noted tbat religion is universal in Human society
and non-rationality is the very essence of it. Emotional bias and
rational bias are the two obstacles that come in the way while
presenting scientific explanation. Outmoded theories of religion were
too evolutionary, individualistic and rationalistic and concentrated
mainly on belief. Modern scholars explain the facts of religion by
developing functional-structural type of sociological analysis.
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BHAGAVAD GITA, IN THE ETHICAL
PLANE |

By
Shri K. E. Parthasarathi B. A.

The Bhagavad-Gita, the Song Celestial which forms part of

. the Bhishma Parva of the Mahabharata, is considered to be °‘the
most beautiful’ perhaps the only true philosophical song in any known
tongue.” It is at once the smallest and the most comprehensive
scripture of the world. If the hold which a work has on the mind
of man is any clue to its importance, the Gita is the most influential
work. Its keynote is the blending of the ethical, spiritual and religious
aspects of life. It gives a deeper probe than any other scripture
into the science and ethics of life and the mystery of existence.

It has been a lamp of wisdom to all.

The circumstances under which the Lord Krishna delivered
the Gita are too well known to need reiteration. Under the stress
of psychological maladjustments, Arjuna went out of mental equilibrium
and equipoise and was at a loss to act with discrimination warranted
by the circumstances. Lord Krishna took upon himself the task
of bringing Arjuna round and taught him the gospel of Gita touching

on all aspecits.

Sri Krishna points out: “He who disregards the ordinances of
the Vedas, acts only under the impulse of desire. Such a man can
never attain to perfection, happiness, or the highest goal. Therefore,
the Vedas should be your authority in determining what you should
do and what you should not do.” (XVI: 23 & 24)

. Ethical life is inherent in human nature guided by God. It
1s s:lective action. The common characteristic of actual action is
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a sense of right and wrong.The actual life is a life of regulated activity.

Acharya Sankara insists on the importance of ethics as one
of the fundamentals of spiritual life. Ethics is the science of con-
duct and its aim, the attainment of pleasure and good or préyas
and sréyas. The aim of all conduct is not only the attainment of
pleasure and avoidance of pain but also the greatest happiness of
the greatest number. The ethics of the Gita not only ensures acquisition
of good conduct but also paves the way for the attainment of Brahman,
which is the highest and greatest good on earth.

_ The Gita analyses voluntary action into five factors in the
following sloka:-

adbisthanam tatha karta karanam ca prthagvidham
vividhas ca prthak cestah daivam caivatra panchmam.
(B. G. xviii. 14)
The first is the adhisthanam or body since it is the locus of
the Jivatma (soul) or the collocation of five elements. The second
is the karta (actor) or Jivatma endowed with the properties of
intelligence and action. The Karana (or instruments) constitute the
cognitive and conative organs, the Jnanendriyas and Karmendriyas.
Cesta (functions) refers to the varied activities of prana sustaining
the body and the senses. The last and most important factor is
Daivam or the supreme Self, who is the inner Self of the individual,
the ultimate Niyanta (controller), the prime cause of all couduct
and the end of all endeavour. In chapter XV.15 Kirishna says,
‘Sarvsya Caham Hridi sannivishtah’ ‘I am seated in the hearts of all.’

The phenomenon of action can be accounted for thus. The
paramatma grants the body and its organs and also the powers
inherent in them, all being dependent on Him, manifests His will
in the shape of effort through the organs. The Paramatma wiio
is located inside him allows him to act by His silent sanction.
In short, the soul is acting under dzlegated powers. ‘The ruler of
all has mounted all beings on the wheel of body and living in
their hearts. He makes them go round and round with the help of
attractive sense objects’ (B. G. xviii-61)

The states of moral life outlined in the Gita are stages 10



Bhagavad Gita In The Ethical Plane 87

a continuous development which culminate in the realisation of the -
ultimate goal. Morality has its ultimate meaning in the faith that
goodness is grounded in God and that He alone as Purushottama 1is
the absolute good and the pattern of perfection.

: The Gita stresses the purity of mind, the inner purity of motives
and intentions. The sense organs should be controlled and withdrawn
from the wordly objects and pleasures. The true sacrifice is the sacrifice
of all actions, bodily, verbal and mental to God. One attains the eternal
Brahman by sacrificing all actionsto God and living on whatever he
gets by His grace The Gita traces the progress from the ethics of
Kamya Karma to the metaphyical stages of nishkama karma ( duty
for duty’s sakc), then through self-realisation or atmaavalokana to
the realisation of Purushottama. This ascent from sen81b1hty to spiritu-
ality is the essential part of the ethics of the 'Gita.

. The Gita enjoins that selfish desires ought to be sublimated.
Altruistic desires ought to be cultivated. Narrow love for wife, sons and
family should be curtailed. Universal love should be transcended. The
good of all creatures ( sarvabhutahita ) and welfare of humanity
(lokasangraha ) should be the ends of actions. Those who are engaged
in doing good to humanity and sentient creatures attain God. One
attains perfection by doing one's specific duties with detachment and
worships God by dedicating them to him.

The ethics of Gita is the ethics of activism and perfectionism. It
is not the ethics of inaction or renunciation of action. Renunciation of
fruits of action to God is true renunciation or sannyasa. The life of
action is better than renunciation ( B. G. v-2 ) "

The Kantian view of morality falls short of the synthetic ideal
presented by the Gita. The Daivam or God plays a prominent part
in the evolution of conduct. It is the synthesis between the human
endeavour and the divine grace (Kripa) that invests the Gita theoty
of morality with a completeness which is not dominantin thé othér
schools of ethics.

The Gita psychology of ethics is based on ths distinction of
?he three gunas, sattva, rajas and tamas. No Jiva is exempt from the
Influence of the above three gunas. They are the basic springs of -
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action. No Jiva is exempt from the influence of above three gunas.
The mingling of these three gunas in varying degrees of preponderence
constitutes the driving force of buman conduct and helps or
hinders moral endeavour and spiritual progress.

A Jiva becomes free from sufferings due to birth, old age,
and death, when he transcends the gunas. He remains an indifferent
spectator of the functions of the gunas. He abides in the essential
nature of his self, free from pleasure, pain and dishonour. He is
free from love and hatred and equal to friend and foe. The Gita
also points out that one who transcends the gunas, becomes fit
for becoming one with the Absolute-sa gunansamaityaitan brahma-
bhuyaya kalpate (xiv-26).

Krishna has dealt with at length the three —fold nature of
man’s choice due to the three gunas in regard to food, sacrifice,
austerity and gifts. In fact, these three aspects of life are the pivotal
points of the ethical life. The ethical life in its fullness includes our
attitude to ourselves, to others and to the future. Chapter xvii of
the Gita gives an elaborate analysis in this regard.

The true spirit of the ethical life is summed up in the words OM
TAT SAT, which is the three-fold symbol of the Absolute. Om
implies reverence for good and scriptures, Tar unselfishness and
Sat permanence and goodness and auspiciousness and steadfastness
and surrender to God. Hence the truly ethical life must be based
on reverence, unselfishness and auspiciousness. Whatever is sacrificed
or given or purchased or performed without faith is asar. It is of
no account here or hereafter (xvii-28). |

The duty of every manis determined psychologically by his
svabhava or his innate nature. His special vocation ( svakarma ) in lifc
is determined by his innate nature. He ought to perform his specific
duties for the sake of duty which fit in with his native abilities. He can
attain his highest personal good thereby and contribute to the welfare
of the world (lokasangraha). ¢ All work is worsnip.” ‘Sreyan Svadharmo
Vigunah paradharmat svanushthitat’ ( iii-35 ). ‘It is better to perform
one’s own specific duties than to perform another’s.” One is bound to
be a failure and a misfit in another’s field of action.. The Gita anticipates -
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Bradley’s conception of «my station and duties.” The Gita enjoins the
performance of duties for the good of humanity and attainment of God,
while Bradley epjoins the performance of duties appropriate to one’s
station in life for the realization of the soul.

The most distinctive contribution made by the Gita to ethical
thought is the idea of nishkima karma. It reconciles the dualism bet-
ween human and divine freedom by the idea that ‘'one may attain mas-
tery over his self in order that his self may be attuned to the will of God
who is the real self of all beings. Every one is the son of God. The
responsibility for evil and sin rests with the Jiva alone. God or Iswara
is ever pure and perfect, though as the moral ruler. He meets out
justice in accordance with one’s past karma. By giving up ahamkira
(egotism) and absolute self-surrender to the redemptive grace of God
and the self gift to him, who is the real Real Self, the mumukshu ( the
aspirant for moksha or liberation ) become a mukta (free man). The
sinner seeks God and is saved. God is the way and the goal. Thus the
infinitesimal and infinite m:et in ethical religion.

The Gita urges on the readers the highest ethical and spiritual
truth viz. we are in God and God is in us and we must regard the joys
and griefs of all as our own (v-29-32). We must love all because all of
us have in us God as the supreme and transcendent Reality. The love
of a fellow-being is based on his being non-different from us and our
being non-different from him. To help or harm anotheris to help or
harm ourselves. The world is one family and God is its Father, its
Ruler and its Soul. The doctrine of the greatest good of the greatest
number which is the summum bonum of ethics can be satisfactorily
explained by the above concept. ‘

Krishna has defined Sthitha-prajna or a ma2n of steady wisdom
as one who casts away all the desires of the mind and rejoices in the
full beauty and blessedness of the self (ii-55). He who is not cowed down
by sorrow and who does not hunger and thirst after sense delights and
who is free from attachment and fear and wrath is a man of meditation
and steady wisdom. He who is unattachzd and who is not elated by
pleasure or dzpressed by pain is the man of steady wisdom. When. he
withdraws his senses from the objects on every side, then his wisdom
13 firmly set.

The Sthitha Prajna is not only a moral philosopher but also an
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exemplar in social life. Yogins like Janaka and Manu have taught by

precept and practice that the Mukta lives for the ‘welfare of others.
Whatever a great man does, the same is done by others as well (ii-21 ).
God is also ever active with the redemption of souls though He has
nothing to gain for himself by such activity. 1t is'therefore - evident that
spmtuahty and service are the twm aspects. of cthlcal code of conduct.;

The .ideal of the - -Sthxtha—prajnq provtdes a broad vision of
life and super-life and will solve many thorny problems and will result
in harmony in society and the world. As tbe U. N. charter puts it,
«wars arise in the minds of men’, it is the minds that have to be control-
led. The tendencies such as lust for power, attachment to ideologies,
desire for wealth etc. bave to be curtailed. Futher, when a man realises ;
his oneness with humanity, then there will be no more quarrels over
languages, religions, between different races etc. Man will realise that
there is but one creator and sustainer of the universe. Each man will
share the views of Thomas Paine “The world is my country, all mankind .

are my brethren .and to do good is my religion.”
Krishna speaking about the Eternal principle says ;-
yo yo yam tanum bhaktas sraddhyarchitumiccati
tasya tasyachalam sraddham tameva vidadhamyaham (vu-21)

“Whatsoever the form a devotee worshlps with faith, it is I who make
his faith permanent and unflinching.” When a man realises the truth
of this, there will be tolerance and love -and no - more quarrels or’

disputes. It may therefore be considered that the Gita inculcates umver-“
sal religion and a religion of love | |

In the ethical plane, the Gita aims at impressing on its readers
the paramountcy of conduct. It shows that man is capable . of attaining
the highest stage of perfection when he breaks through -the mass of
ignorance enveloping him. itis a charter for success .in life for every
man who lives the Gita way of life. It islike a railway guide and :
every one must travel with it in the journey of life. A sanskrit verse
sums up its greatness thus:

Gita sugita kartavya kim anyais sastravistaraih .’
It means that the Gita should be propagated. What is the use of
other elaborate Sastras?

o0
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GLIMPSES OF SHRI GURUDEV RANADE.

Passing Of Shri Gurudev Ranade.

Shri. Gurudeo Ranade, a Guruto a large number of aspirants both
in the North and the South, attained Samadhi on 6-6-1957 at Nimbal in
Bijapur District, thus creating a deep void in many of his followers.

I myself was all along under his spiritual guidance and came not
only to revere him but like him as my father. His child-like simplicity,
earnestness of purpose and the effective manner in which he conveyed
spiritual truth to us was beyond imagination.

The feeling of great attachment was remarkable to all his Sadha-
kas. He made no distinction between any of his followers. He was always
found dancing to the tune of the Maker, completely forgetful of worldly
surroundings. He was one with divinity. Everyone found something new
in his approach to Sadhaka’s problems. Such a dynamic personality he
was. Since July 1956 he was gradually retreating from the world. He saw
particularly that Bhakti was spread as much as possible.

I had the good fortune of examining Shri Gurudeo Ranade just
after his return from Allahabad, about 16-5-57. He paid a surprise visit
to Sholapur. I was informsd from .Hutgi Rly staticn that he would
reach Sholapur by about 5 P. M. I contacted all the disciples in Sholapur
immediately and some of them told m: that he had gone very weak. I
then took my hospital ambulance and a wheel chair and reached H ugi
railway station in my ear. Shri. Gurudeo was sitting in his [ class con-
partment, absorbed in meditation. I entered the compartment and
prostrated before him. H: signalled mz with his hand to sit down and
meditate. After about 15 minutes he stood up and got down the train
briskly and started walking. He entzred my car and we reached my

I
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buugalow. He said to me, ‘“that is how the meditation gives a person
dynamic energy.” Some disciples were with me. We had tea and then I°
examined him. I found that he was having hacking cough. His lungs show-
ed congestion particularly on right side. He was X-rayed. X-ray showed
that he had old healed tuberculous lesions at both apices and a patch of
hazyness in the right costophrenic angle. He himself said that he was able
to visualise both his lungs without X-ray. It was apparently to verify the
facts that he came to Sholapur. I gave him antibiotics and sedative tinc-
tures, but he did not use them atall. He then returned to Nimbal by the
night train. I again went to Nimbal after about12 days with X-ray machi-
ne and got him X-rayed. We had to support him whilst taking X-ray. I
clinically examined him and found that bis lungs were clear which was

confirmed by X-ray. He was alsoexamined by eminent doctors, who
came to the conclusion that his lungs were clearing.

Particularly during the last 3 days, he was completely detached
from the world. He got himself examined by Dr. paripatyadar to confirm
that he was free from disease and got his bowels cleaned by laxative.

Thus the revered Soul departed in a bliss of joy with complete con-
trol over his disease. Just before his departure his pulse was regular and
breathing was normal. Thus Shri Gurudeo attained Samadhi on 6-6-1957
at night just as Kabir saying® I am giving away the body as clean and
pure as given to me: Jhini Jhini bini chadaria’’ and Shri. Nimbargi Maha-
raja saying; ‘“Appa Gururaya, Ninnadu Ninage oppitu.” O God, I am
returning to you the body as normal as it was given to me.

— Dr. P. D. Khanolkar. M. D.

I1

Rambhau Ranade, the renowned philosopher-mystic.

Another of our popular professors was Shri Rambhau Ranade.
He taught us Carlyle’s ‘Heroes’. The town Kolhapur was a common
bond that had fostered between us a sense of reciprocal kinship. Shri
Bapurao Ranade, bis step~brother, was a teacher to all of us and Ram-
bhau made frequent trips to Kolhapur to meet him. Rambhau was also
the maternal uncle of Narahari Damle, one of our close circle. At every
University examination, Rambhau used to rank first and make a rich
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haul of prizes and scholarships. Naturally every one of his visits to the
Damle’s drew us thither in curiosity as well as admiration. Of course in
the heart of hearts we were making mental notes all the while of the
ideal scholar’s style of walk and talk, his general turn out, his bearing,
. his fads and what not! Being with him, at least for a while, was a matter
of self-gratulation for us. That year particularly Rambhau had secu-
red the much covetted Chancellor’s Gold Medal for philosophy at the
M. A. examination. Fergusson College, therefore, held for us the dual
attraction of Dr. Gune and Rambhau Ranade. Sharp of intellect, sweet
in nature and unassuming in disposition he always impressed one at first
sight. He wasa personification of good nature. Physically however he
looked somewhat frail. But his profound erudition more than compen-
sated this shortcoming. He used to be dressed in a very simple style. A
~clean bright ¢ dhoti ’, a pair of typical red Poona slippers (ser), a loose
none-too-fashionable shirt with thread buttons, a spacious tight collared

shortish coat buttoned up straight, a fairly long muslin muffler (suwr)
slung casually around the neck, a liberal saffron coloured paste mark on
the yawning forehead, a headgear (pugree) typical of Poona perched at
ease and indifferent on the crest, and a baggy dark gown rather shuffling
about in careless defiance of all order—in such a uniform, if it could be
called one, he used to enter the classroom walking unusually fast.
Sometimes he carried a book or two extra in his hand while going to the
class. The projection of his personality would easily profess the subject
he taught-philosophy. From the moment he entered the classroom . the
. stream of his eloquence flowed unfaltered till the bell tolled signifying
the closure of the hour. The English he spoke was pitched low but deli-
vered fast and was profound yet lucid. It was packed with meaning cast
in classical mould, and somewbat ponderous yet within easy grasp of the
student. It had about it the sanctity and majesty of the Ganges. Everytime
the student felt unmistakably that, he had heard something novel and
extraordinary, that he had made a successful sojourn into the realm of
the unknowable and that it was a charmed moment that had yielded some
rare acquisition, an experience bordering on the ecstatic. There was a
special Ranade touch about everything of his-unfolding the depth of
Carlyle’s thoughts or his superbly fluent eloquence, the uncanny tact of
making the student gravitate towards him, the magic touch inducing

love of literature in the student,and the masterly way of re-establishing
the ancient tie of the teacher and the taught which seemed to mock at the
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heterodox spirit of modernity. The impression that he made on us then
stands out in bold relief even now, after a lapse of fortyfive years.

The Upanishadic Sage :

Often Ranade asked the students to write essays and after going
through them he returned them to the students with his own comments,
suggestions and opinions, pointing out mistakes therein, if any. At times
he also called them home for discussions over the subject matter of the
essays. He had two spacious rooms constructed just beyond the Fergu-
sson college Hostel; while his family residence wasin Shaniwar Peth.
Ranade often spent long studious hours in these rooms. We had nick-
named them as Carlyle Cottage. Students considered it a rare honour and
privilege whenever they were summoned by Rambhau Ranade for discu-
ssions. By temperam2nt Ramhbau was a person of transparent candour.
With a childlike innocence he used to mix with students shaking off
typical aloofness, teachers are normally prone to maintain. This in turn
imposed on the students a sense of embarrassment and awkwardness
which compelled them to talk some garbled stuff, sitting under greatcon-
straint. At the cottage he looked a veritable skeleton of skin and bones
flitting about in his ‘dhoti’ withits back strip amusingly shaggy and
the bulging loops and falls in front helplessly dragging along and with
his hair.lock a-top the crown, jumping about in unintentional mischief.
Looking at him one felt one was squatting before some archaic Rshi for a
session of sermons. Rangarao Diwakar (who later becams the Governor
of Bihar) was one of his favourite pupils. Like him many others whose
essays earned his appreciation received invitations to the cottage from
him. Once 1 too had the good fortune to réceive it.

What an essay to write!

He liked one of my essays immensely and so he sent forme. Damn
it, I felt I had hit the jack pot!’. In the whole class and especially in our
own Kolhapur circle my stock went high at rocket speed. when I reached
the Carlyle Cottage I was greeted by him with his own words of esteem.
““God bless you! what woaderful stuff you have written! writ large on his
face as it were! Knocked out by this reception I sat before him a bundle
of nerves. Relevant portion of my essay was once again read aloud,
embroidered with comments of course. After all, I knew, my essay was
not quite a miracle to merit all that. On seeond thoughts I realised how
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the occasion was more a testimony to Rambhau’s obliging nature, his
magnanimous heart and an attitude of encouragement than anything else:

He is a genius indeed:

A pure guileless innocence was the main stuff of his mind. He viewed
all people as essentially good. He had a firm faith in the warrantability
of inherent heroship in everyman. And hence fancying thatas ‘the divine-
element’ ever present in man he used to address himself to this divine
principle in all humility whenever it manifested itself in some person in
some way or the other. Once he was invited for a dinner to the eighth
club. Knowing my close relationship with him I too was invited for the
dinner by my Kolhapur friend, Sada Padhye. The cook in the eighth club
had a reputation for preparingexcellent Dal-Soup (srwéY).It hada great
standing demand from even other clubs on the campus. It was a treat. On
learning of Rambhau being invited for food, the cook that day employed
all the ingenuity at his disposal in the preparation of the item. Really it
was an A-1 preparation on that day. After the food Rambhau sent for the
cook, while cracking the betel nut. As he came up Rambhau made a few
casual affectionate enquiries with him about the dish and in a remarkably
frank. sinczre fashion gave his appreciative confession, “He is a genius
indeed!”

The Saint Of Nimbal :

About forty years later, on one occasion he recalled my essay for
its outstanding quality. Rambhau Ranade and I were the referees for the
award of Ph. D. to a student of mine for his thesis on *“A critical survey of
the Abhangas of saint Tukaram’’. The thesis had already won Rambhau’s
approbation. I was summoned to Nimbal for the verdict to be passed by
us jointly. As Rambhau had made Nimbal his abode it had since become
a shrine hallowed with sanctity. I was already very eager to go over there
for two reasons. First, it would give me an opportunity to have a darshan
of my professor, my Guru. Second, my native place-Islampur, being also
the native place of Rambhau’s wife before marriage, [ would also get an
occasion to see her after a long time as I was in my childhood a play-
mate of her- a nostalgic craving! I remembered, we used to play together
in the courtyard of Mr. Vaidya, her father-a close friend of me though
pretty senior to me. Rambhau had probably forgotten all about me by
then. He practically considered the job a routine affair, part of his aca-
demic obligations. And so he took me to be just a co-referee until the
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day we met. I arrived in Nimbal at about eight in the night. My host had
already made careful arrangements to despatch one person to the station
to receive me and have me lodged comfortably. About 10 o’clock at
night Rambhau called on me at my room and as soon as he saw me he
expressed his pleasant surprise saying, <Oh! Is that you Mr. Kulkarni!
Well, 1 know, he is my student, a Fergussonian! I still remember very
clearly that excellent essay of his. I was dumbfounded. A strange mix-
ture of joy, gratitude and several undiscernible sentiments filled me. After
brief formalities he left. I was very happy to extend my stay there fortwo
more days in the enchanting, beatific atmosphere charged with the holi-
ness of the saint Rambhau Ranade. When I left Ihad the contentment of
a fulfilled mission.

Look! Gentlemen! He is transported to Superconscious state:

Nimbal is a place about half a furlong away from the railway sta-
tion. Rambhau chose this place because the Samadhi of his Guru is very
near from here. He instituted here his ‘Ashram’ for the sake of contem-
plation and solitude. There aren’t many houses situated in this locality,
about seven or eight at the most. He has built a spacious house for him-
self, a prayer chamber, a few cells (=) for the convenience of disciples,
an office room, a kitchen and a dining hall. H. H. the R3jasaheb Patwar-
dhan of Sangli is one of his disciples. The Rajasaheb has constructed a
special residence for himself there. At present his son, Yuvaraja camps
there engaged in devotional service to him. Not fewer than fifteen or
twenly of Rambhau’s pupils would be in station there always. Strictly
speaking, he commands a large group of disciples as well as followers
who hold him in high reverence. Life in the Ashram there is exceeding-
ly disciplined. Everyday in the morning light breakfast is served. At noon
is served lunch, and then in the evening“Prasad” is distributed after even-
ing prayers. Tea and items like it are forbidden. Disciples camping there
have to make their own arrrangment for tea separately, if required. The
routine expenditure 1n the Ashram is made from the Trust’s funds. At
about 4 or 5 p m. everyday a talk by some guest devotee is a normal fea-
ture. Twice everyday, once in the morning and once in the afternoon
at prayer time, Rambhau makes his appearance for zs7 to the assembled
votaries. Both times he usually sits in the company of disciples. The prayet
meeting is marked with singing of devotional songs or a studied talk or 2
symposium in Marathi or Kannada by men well versed in the languagé
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When I had gone there, I was called upon to give a talk on Vivek-
sindhu (fa&= fag). Besides me at that time were also present Dr. Christian
of Aurangabad and Dr. Deshpande of the Archeological Dept. who had
come to have his «darshan’ for the first time. Predictably strange was the
reason for Dr. Christian’s visit. Just a few days earlier, it was learnt,
Rambhau had appeared in his dream vision, though the doctor had never
seen even the ghost of anybody like Rambhau. The Doctor on arrival
frankly admitted that he had s:en Rambhau in his vision exactly in the
same form as the one he now witnzssed with the necked eye. A doctor’s
dilemma of szveral dimensions indeed! A reputed doctor of Aurangabad
with a thumping practice was squatting here by the side of saint Ram-
bhau baffled, tamed, disarmed and de-egotised. A litle later Rambhau
signalled for routine activity like seminar, song singing, questions and
answers to start. Finally' came the turn of the Doctor. He was given the
option of prayers and the language of his own choice. It appeared he
consented. But we had obszrved in him since morning that day a gradual
surreptitious change in the state of his mind. The first Darshan of Ram-
bhau had sparkcd off a chain of reactions in his psychic domain. The
atmosphere of the prayer session only accelerated and augmented the
process of explosion. The perfume sticks, the burning incence, steady oil
lamps of flickerless flames, clanging of cymbals, terise minds straining at
the knowledge of Brahma and it’s mystery envelope with a rclentless pur-
suit in the course of deliberations-all this welded into a sort of alchemy
for the susceptibility of the strange stranger or what, God alone knows!
But the Doctor now suddenly burst into song singing. Scarcely had the
first couple of words escaped his lips couched in their sound garb when,
he switched on to a quaint rhythmic humming. What contortions and
what with sobbings and yellings-it was all a grand mess as though he was
szized by a ghost! And yet \here was a method in the madness for the
eyes that had the power to perceive. Eventually, the sitting posture of the
Docto’s body succumbed to a flat-out stage. But that very moment Ram-
bhau had offered his lap like a pillow to the falling body. He passed his
hand on the Doclor’s body in a fond caress. **Get thee calm doctor; be
at peace’’ said Rambhau. Meanwhile Mr. Datar had slipped out, fetched
some cold water and started gently stroking his face and crest with it.
Strangely enough, before we could extricate ourselves from the impact
of the fantastic the doctor had come to the. assembly automatically dis-
persed without the least flutter. Some of us helped the doctor reach his
room and rest in bed. Somehow in a mood of characteristic objectivity
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notwithstanding all that, I recalled Chakradhara’s Lilacharitra. The follo-
wers of Mahanubhava (wgm#m) cult have leftit on record how they were
used to attaining to a superconscious state in the magnetic field of Lord
Chakradhara. ‘Descriptions of this wild state are far and few between
throughout the agm#ia (Mahanubhava) literature. The doctor’s case was
an exact replica of what I had only read about. Prof. Tulpule also could
not help remarking, “Today, it was indeed an experience beyond all
words. All these years I have been visiting Nimbal, but this event was
the first of its kind and a class by its:If. It beats me completely.” 3
(the late)- Prof. K. P. Kulkarni

IT1
A Thousand Moons.

Shri Gurudeva was once invited for the annual function by ‘Vara-
kari Shikshana Samstha’ at Alandi. Gurudeva travelled from Adhyatma
Bhavan, his residence in Poona, to Alandi in a tonga. I accompanied him."

A few years later, Master Krishnarao, the renowned actor and sin-
ger of Maharashtra, came to see Shri Gurudeva at Poona. Shri Gurudeva
asked him to sing some Bhajan. He sang the well-known Abhang of

Shri jidneévara— “A thousand moons shine on your forehead—" (qfad
e Wiz w7 ...,

Once, while referring to that Abhang at Nimbal, Shri Gurudeva
said to me, “Do you remember, Ganpatrao, that we had been in a tonga
to Alandi for a lecture on the occasion of the annual function of the “Va-
rakari Shikshana Samstha’? I very well remember,”” I replied. Shr
Gurudeva said, * The experience contained in that Abhang was con-

tinuously appearing before my eyes since we started from Adhyatma
Bhavan till we reached Alandi.”

This was sometime in 1918, which shows how Shri Gurudeva had
advanced spiritually even at that early age. Once Shri Gurudeva told me:
“Only Jiianesvara could compose such an Abhang; none else can.”” Many

% Translated by Prof..D R. Page, M,A. From the original in Marathi by Prof K. P. Kuikarni
in his autobiogaphy “The soil of Krisha.” Courtesy - Publishers.
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have observed the fact that when Shri Gurudeva himself used to recite
this Abhang, he used to be completely engrossed in it. It appears that,
the image of Lord Krishna used to stand before his vision beckoning him

Once Shri Gurudeva asked me to explain that Abhang in an assem-
bly. I was abashed to speak in the presence of Shri Gurudeva, who had
an intuitive experience of that Abhang. But I had to speak.

% (Courtesy: Satsang: Marathi —Shri Kakasaheb Karkhanis.
quarterly- Poona) Bijapur.

3 th 3¢

Critical And Constructive Aspects Of Prof. R. D. Ranade’s Philosophy
B. R. Kulkarni. Academy of Comparative Philosophy and Religion, Belgaum. 6
Pp. xii 188. Rs. 12,

The late Prof. R. D. Ranade (1886-1957) who was a professor of Philosophy, a
Vedantin and a sadhak of mysticism combined in himself such rare qualities of head
and heart that he came to be known as “Gurudev”. He devoted his whole career to
unbare in his writings the mysteries of God-realisation with rare insight and to enun-
ciate a philosophy commensurate with it, a philosophy wherein the best thoughts
of Western philosophers could be synthesised with the Indian philosophy of mysticism
grounded in the Vedanta system and mystical lore of saints like Jnaneshwar.

Prof. Ranade’s approach was both critical and constructive. The present author
who had the privilege of being a disciple of the professor, gives a clear, compact
and connected picture of Gurudev’s thought, as far as possible in the very words of
Gurudev himself, — — —

The account is throughout illuminating and the style racy. It deserves study
by all who are interested in the essence of Indian philosophy and religion.™

(Dr.) K. Krishnamoorthy
(Deccan Herald : 19-10-1975)
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YRATAM AS A PATHWAY TO GOD

By
Dr. C. L. Prabhakar

Literature is an attempt to point out the activity of human mind
at different planes of mental discipline. Rather also that activity indicates
the endeavour of mind to channalise its behaviour into an order. Left
for itself, the mind is highly deceptive and fickle. So long it is disciplined
for a purpose, it helps the being to be normal. The other limbs of the
body of a being, however, support for the control of mind.

Body and spirit are spoken of either individually or collectively.
Body aids spirit in its progress. The progress of the spirit ofa being is
termed as spiritual progress which is a necessary condition for the reali-
sation of one’s self. Religion is an aid to lay down a pathway for an ent-
erprise, where enterprise could be one connected with a sacred purpose.
Every religion prescribes one or the other (object) as Supreme. It also
instructs that by some means or the other that Supreme should be satiated
and realised. The means adopted could, however, be understood as the

pathway to God, for the present.

The pathway to God is twofold, one to gain materialistic desires
and the other to gain happiness tothe mind spiritually. Hiadu scriptures
have pointed out four purusharthas viz., Dharma, Arthas Kama and
Moksha and suggested that one is a link to the other in sequence, the
ultimate, however, being liberation (Moksha) from the cycle of sansara.
The aim of religion is to help man to reach thenend 9f the four
purusharthas. Religion concentrates on Dharma while philosophy on
mokshaq. Threfore, religion and philosophy are inseparables by' tbemselyes
although one feels them to be independent and separate. Religion which
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pertains to the practical aspect of one’s life, prescribed certain means like
Puja, Japa Parayana. Dhyana, Vrata etc. The choice, however, was given
to the Sadhaka who wishes to realise God. Rather those items are means
to satisfy the Supreme such that Divine Grace shall help him in his pur-
suits. Regarding such means there is no limitation. After all those are dry
aids to reach the Supreme. The chief result of any endeavour of merit
should be one that would contribute to the peace of mind.

Vratam is so familiar a term among common people who live
a life for religion and its values, that it has been understood in a number
of ways. Vrata as a term and concept occurs in Veda. It is construed as a
‘vow’, ‘sacrifice’ and so on. In other words, Vrata is an activity of choice
performed in order to please a deity under a given context. As a result,
the ‘Vratam’ implies a belief too that the devotee shall reap the fruits of
such an activity. Vrata owns a lord for it i.e. Vratapati. Vratin, Vrata
and Vratapati are the objects linked with each other, so that a desired
result is warranted. In other words, it is an interaction between the
Vratin and the Vratapati linked up by the ‘Vrata’, the procedure which
helps a concerned deity feel satisfied, as adopted by the sacrificer(Vratin).
This procedure is as sacred as knowing the seer, deity and the metre
of any Vedic Mantra. According to a Vedic injunction, if one utters a
Mantra without the knowledge of these, he shall not be benefitted by the
Mantra. Vratam could also be construed to mean‘ Tapasya’ which is
again an activity in any form which is performed | directed towards Bra-
hman. Yajurveda, interestingly enough, points out that a sacrificer would
pray Agni to enable him to complete the Vrara, to observe which he has
set himself and thus transcend the anrza to satya (idam aham anrtat
satyam upaimi). Here a clue isprovided that the chief object of any
Vrata is to reach Satyam (truth) which is identified with Brahman. Also
that, originally, the beingsare enveloped by Anmrsa and that should be
liberated from one’s self through the means viz., Vrata. To observe San-
dhyopasana, for example, the so called rite for a Brahmin every day,is a
Vrata. It is believed that such a rite ensures immediate purity in body and
mind which is a necessary conditon to set himself into the pathway to God.

The ultimate analysis and purpose of Vrata and its prformance
would amount to suggest that Vrata shall bring out desirelessness in case
the corresponding activity is accordingly modulated. But on ordinary
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circumstances every ‘Vrata’ Jknown in the Hinduism, is entailed with
_ some object to be fulfilled. Satyanarayana Vratam is believed to bestow
progeny upon the sacrificer when performed.

To speak concretely, there are a number of ways (routes) to reach a
particular point (place). Likewise, religion too showed out various ways
to reach God, also to get identified with God. Right from times immemo-
rial, many established medhavins (seers) did lot of ‘tapasya’ to discover
ways and means to reach him. What they adopted, they formally passed
on by recording them in their works. Mantra $astra, Agamasatra, Tan-
tra $astra etc. point out a pathway by trodding which Supreme bliss
shall be experienced. For example, Tantra $astra talks of Kundalini yoga
( serpent power ) by adopting to which procedure, bliss is promised.
Kundalini yoga explains the endeavour of union of Saktiand Siva. On
ordinary plane, there are very many Vratas viz., Satyanarayana Vratam,
SriMadananta Padmanabha Vratam etc., which are optional rites that
would guarantee certain materialistic ends. The whole range of literature
on Religion and the whole span of life of exalted and ranked people of
religion stress one way or the other as a pathway and impress every one
to rise higher and benefit himself.

At this stage let us question: could any pathway prescribed by an-
other to reach God help one who has thirst and zeal to raise himself upto
the higher planes of happiness? Is there at all a Pathway to God approved
by God? It is difficult exactly to answer such questions. It is difficult be-
cause when one gets engrossed in such an enterprise, he shall forget him-
self. He finally becomes speechless. But for the sake of normal circum-
stances, everyone is urged to think of a pathway at his owa level. In such
a riddle ‘vrata’ designed by certain able minds could be a pathway. It,
after all, helps to control the mind in a particular way. However, various
rites and accessories involved in a vrata impel an order and discipline in
the mind tending to a kind of satisfaction. 1-or example, during the per-
formance of a Vrata, the order of sixteen upacaras’ (Sedasopacaras) are
of great meaning when followed in sequence. . ¢

Vratacarana has advantages only. It influences the mind. It pro-
vides ultimately a sort of mental satisfaction which is a necessary condi-
tion for peace of mind. The ‘Vrata’ commends physical activity, in a sense
that worship with worship-material shall be in progress, and that engages
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the body making it quite busy. Moreover in creation, not everyone is
equal in respect of power of imagination and intelligence. One has to
however, acquire and build it gradually. Some may take a full life time,
and some more births. Here punyaphala that supports samskara comes
into the plane of reasoning for such a situation.

‘ Vrata is believed to help to discipline one’s behaviour in a sense
_that the sacrificer shall report to perform the events of a Vrata in a
Particular order as prescribed by a noted’ Brahmin of old. Religion makes
one to believe that such an order has some magical effect also. Vraia
involves ‘Piija Kalpa’ and a story discussing the origin and other details
regarding the validity of such a Vrata. Vrata further promises the fulfil-
ment of wants specially implied by the conduct of such a Vrara. Inrespect
of performance of Vrata selective influencs is effective. Howaver, it is a
matter of personal belief that whether or not one should be votary for
that. How many vratas are there in the world? In the language of
Satapatha Brahmana, one would say,—as many as there are the hair on
the body, so many are the Vraras. But it is certain, that ay Vratam
when performed leaves the atmosphere, charged with the grace of the
divinity for sometime and an opportunity thereby is created to all to sp2nd
time in the name of God. If the corresponding Vratapati is pleased with
the Vrata, he shall do good only to the devotee. e. g. cf. na me bhaktah
pranasyati. So goes the promise of the vratakaras too.

Further in respectof Vrata - an activity as a matter of duty- it is
worthwhile to turn to Sri.Krishna’s opinion in the Gita. Vrata may be.
understood as Dharma if people like to claim a place in religious circles
and style themselves as religious. Tnen ‘Vrata’, als> understood as a
form of worship of D:ity, would bz a pathway to God until some time. A
pathway, however, is essential to such a class of people who seek the
feet of Lord living under normal circumstances. Sri. Krishna advis:d
Arjuna, “Give up all Dharmas (Vratas); seek refuge in mz,I shall liberate
you.” An interpretation to such a piece of advice of Sri Krishna could b2
that Lord Krishna suggested to give up all dharmas (vratas) and make
total “surrender’’ to Him such that He shall shoulder the responsibility of
. protecting bim and at the same time granting him liberation from all sins.
“Vrata’ in its final sense, therefore, could imply total surrender of oneself.
“Total surrender’ is a stage when one gives up everything of his, physical
and spiritual, unto the lotus feet of the Lord Krishna, like Arjuna
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A

who renounced his éastra and fell flat on the feet of Lord Krishna. Lord
Krishna indeed took the responsibility, in such-a way that he was ‘Sarathi
for the whole war of Pandavas with Kurus. Moreover, Arjuna at the end
of Gitopadesa, was urged and impelled voluntarily to utter words that
moha was dispelled and he was a Jnanin and was prepared to fight with
his own kith and kin mechanically. He declared Karishye vacanam tava.
Vrata, therefore, understood asa pathway to God (truth) should be coupled
with the complete submission of his antahkaranas. Lalita Sahasraname *
also suggests the total surrender of antahkaranas to the feet:of GoddesS
and repeated practice to please her, shall form ‘Vrata’, to attract the
prasada of the Goddess. At a certain stage, vrata includes Dhyana and
abhyasa (repetition). Seers, at all times, kept in view the conditions pre-
requisites for a pathway to God; and accordingly preserved the ‘know
“how?’ in various forms at different dates of a year. Fora Hindu and
specially a Brahmin, many days in a year are invested with religious signi-
ficance and a staunch follower of that considered all of them to be
vrata under ordinay circumstances. For example,® astami, ekadashi,
purnima, amavasya etc., spoke significance. Durga is worshipped 2
on astami and amavasya. Departed fathers (Pitr) are worshipped on
amavasya etc. All these are regarded as Vraras only in a sense of a
matter of duty. A devout man considered his life everyday as a course
toc make progress on the pathway directed to truth and its actual reali—-
sation. In conclusion it may be said that any measures adopted to
please the Supreme, is a pathway for a particular individual. So long
as conscience is active in one’s self there could be every hope to better
oneself and make progress on the road of spiritual success. Whatever
the measure practised to lift himself from the mire of samsara and to
please the choicest God, that turns to be a Vrata and hence a pathway.
. .. ya evam vidwan amrta iha bhavati &
}

na nyah panthah vidyate ayanaya . . .
R.V Mg W
e o & [] . ’i“‘ ."’l‘\‘

1. “Goddess Lalita” by Dr. C. L. Prabhakar
(Bharatiya Vidya, Bombay, 1969)

2. a) Goddess Durga (1bid) .
b) Goddess: Durga and Lalita: A Contrast : v '
(Triveni, July-Sept. 1974) by the same author.,






- GURUDEVA RANADE’S APPROACH
TO THE GITA.

- Dr. B. R, Modak,M. A. Ph. D,

According to Gurudeva Ranade God-realisation is the supreme
teaching of the Bhagavadgita. His book ‘The Bhagavadgita as a philoso-
phy of God realisation’ is the out-come of his life=long profound study of
Philosophy and Mysticism as well as of his own spiritual experiences.

The first part of the book deals with the relation of the Bhagavad-
' gita to the ancient philosophical systems. The indebtedness of the Gita
to the Upanisads is pointed ,out by quoting similar concepts from the
Katha, Mundaka, Chandogya and Svetasvatara upanisads. Particular
attention is drawn to the realisational value of the Isa Upanisad. The rela-
tion of the Gita to sarhkhya and Yoga-is then pointed out. The ‘trigunas -
play no less an important part in the Bhagavadgita than in the later sari:-
khya philosophy, having their physiological correspondence with the
cerebral, cardiac and muscular functions. Further it is pointed out that the
question of the priority or posterity of the Bhagavadgita to the Brahma-

sutras is very difficult to solve.

The second part turrs to the interpretation of the Gita by the great
Acaryas such as $ankara, Ramanuja, Mad!va and Vallabha. A mystical
interpretation by Jnaneévara, whom Dr. Ranade points out to be the
best commentator on the Gita, is given at length. Jnancdvara’s greatest
contribution to thought, namely, his doctrine of asymptotic approximation
to Reality is a veritable land-mark-in the history of the philosophy of
mysticism. | .

The third part takes us through the labyrinth of modern inter-
pretations. The views of Westen Scholars like Garbe Holtzmann, Olden-
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berg,Schrader and Otto regardinginterpolationsin the Gita are criticised.
The interpretation of the Gita by. R. G. Bhandarkar is a very mature
product concerned with devotionalism (Aikdntika Bhakti) in the Narayc-
niya section of the santiparva of the Mahabharata and its parallel in
the Gita. The view of ceriain Western scholars like Lorinser, Weber,
Lassen, Farquhar and Edgerton that the Gita is influenced by Christianity
is very well refuted by Dr. Bhandarkar giving adequate inscriptional,
historical and philological evidences.

Activism as propounded by Lokamanya B. G. Tilak is elucidated
and anasokti (detachment) is stated to be the connecting bond between
Tilak and Mahatma Gandhi. The place of Jnana, Bhakti and Yoga in
relation to Karma is explained. Tilak admits the superiority of Realisation

over scrvice though he thinks that Karmayoga is the be-all and end-all
of the teaching of the Gita.

Ac.oiding to Mahatma Gandhianisakti (detachment) is related
to' ghimsa (non-violence). In his view the Mahabharata i1s more ailego-
rical than historical. The implication of avatara (incarnation) is explain”
ed and the characteristics of an ideal devotee and saint are stared.

That the three paths of Karma, Jaizna and Bhakti are in fact
one is pointed out by Mrs. Annie Besant, Sri. K.M.Munshi and Aldous
Huxley. Dr. Belvalkar says that ‘trichotomy’ does not represent the true
teaching of the Gita; on the other hand it is ‘triune unity’ (s faas 1 ag==a).

The social teachings of the Bhagavadgita are emphasised by Dr. K.
N. Katju and Sri. H. V. Divatia. Renowned scholars like Mr. W. D. P.
Hill, Sri. C. Rajagopalachari and Dr. S. Radhakrishnan have given very
brilliant estimates of the Gita. Dr. Otto points out to the complex of the
feelings of mystery, wonder, power, terror, reverence as well as joy
in respect of the Holy which is wholly transcendent. Man is only an
instrument in the hands of God, who decides the future of every being
according to his or her Karma.

The valuable contribution made by Sri. Aurobindo to philosophic
thought-the ascending grades of consciousness, the idea of a superman
and the ascent of matter into spint-is discussed. Gurudeva Ranade
gives his own view that avatara is the descent of God’s form before a
devotee.
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The clue to get out of the labyrinth is provided in the fourth part
of the book. The antinomies of metaphysics are embedded in the nature
of thought. Five such antinomies are resolved as follows : 1) The
Question “¢ Is God personel or impersonel ” is resolved in the Super-
personalism of God. 2) The claims of ‘Activity and Passivity’ are reconci-
ledin emanationism. 3) ‘Immanence and Transcendence’ of God are resol-
ved in All-pervasiveness. 4) ‘Is the world real or unreal ?” This question is
solved by pointing out that the world is ephemeral. 5) ‘Videha-mukti and
Krama-mukti’ are reconciled in Jivanmukti. Further the claims of action
and renunciation are resolved by pointing out the Jimitations of activism.

The categorical imperative in the Gita, as in Kant, is ¢ Duty for
Duty’s sake ** with its three specifications - non-attachment, skill and
the spirit of sacrifice. It is stated that purity of mind, grace from above
and the tasting of ambrosia in the process of the performance of one’s
duties are the effects which the individual feels ( p. 202.).

The two theories of masmwayssr and mAaw are examined. Guru-
deva makes it clear that we are free to do our actions as we like in the
process of the attainment of the highest illumination ( p.207). God-
devotion is said to be the central thread guiding through the list of virtues
enumerated by the Gita. Naiskarmya means rising superior to the Modus
operandi of Karmas and their effects through the principle of non-
attachment ( p. 216. ).

The psychological, moral, social and mystical characteristics of a
sthita-prafija are described (PP. 220-222) and it is pointed out that
Beatification is the crown of equanimity as it means a contact or identi-
fication with Brahman which is bliss. The problem of the nature of God
as speculated in Samkhya, Yoga, Brahmasutras and the Gita is detailed
and God - realisation is pointed out to be super-sensuous and permanent
or continuous Beatification.

There are different categories of God-seekers—those who are suf-

fering, who have some desire to be fulfilled, who are repentent sinners,
who are intellectual seekers of God and those who have attained spir
tual illumination. The difficulties in the search of God arethe river of
spiritual experience remains hidden; it is very hard to meet a God-realised
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Guru; it takes a vast amount.of time and then there is always the ele-
ment of charce.

Three methods of meditation are detailed as follows:- 1) The
ideological method consists of meditation of God as gedraw, =1y, #@rfad,
W, F5A=1q, 79 etc.

2) The moral method consists of meditation on virtues such as fearless-
ness (swa), purity (a%=), self-control (strmfafrrg), equanimity (wam=q), non-
violence (ufzar), bravery (a%d), compassion (zar), humility (smifawn) and
forbearance. (@nr).

3) The mystical method has four aspects viz. the pbysiological element,
thic -psychological element,: the devotional element and the element of
Grace. .

The effects of God-vision are joy and peace, disgust for worldly
things, sinlessness, origin of true devotion, warding off of all perils,

. solution of world-riddle, vision of equality and community with saints,

Cosmic vision of God ( fasasqesia ) is described as a wonderous
manifestation having dazzling splendour and terror-striking form.
There is in it a competition of the feelings of fearas well as joy, and
there is a vision of the future indicating Divine determinism. It isa grand
picture on the Divine Canvas.

The fifth part of the book brings us to the conclusion. It starts with
a comparative study relating to the Sublime and the Divine. The Sublime
in Western thought and in Indian spiritual literature, in the world of
Nature and in metaphysics, in psychology of religion and in morality-all
these are brought out with vivid descriptions. Gurudeva Ranade has
shown how the ideas of the Sublime, the Moral and the Divine are cornine-
cted together in the d:velopment of the doctrine of the Bhagavadgita.

While readinz the masterly and brief analyses made by Gurndeva
Ranade o! the views of the earlier savants, one cannot but feel thateach
scholar has emphasized one or two aspects of the Gita Philosophy, which
he considered to be of more importance. But the ultimate goal of all
philosophy must be God-realization; and that is exactly what Guru-
deva has rightly emphasized in his book onthe Bhagavadgita.
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NATURE AND DESTINY OF THE
FINITE SOUL

(Visishtadvaita View)3¥

By
Dr. M. N. Narasimhan,M. A.,Ph, D
Bangalore.

No subject has been more interesting and perhaps more perplexing
to man than the study of man himself. It would certainly have been
less human if man had not asked himself “What is man?, what is the
soul etc.?”” Everything else can be doubted and disbelieved but not the
doubting subject himself. As John Laird observes ‘the self shines by its
own light. Every one knows what it is. Instead of finding or inventing
problems in it, we should restrict ourselves to the task showing how
other things may be explained in terms of it’. 1 The philosophy of the self
has been proclaimed to be the  clue to the riddle of existence”, ‘‘the
window through which the human mind can peep into the mysteries of the
universe.’” The schools of Hindu Philosophy have rightly, save the
Carvaka, regarded itas ‘the first subject matter’, ‘the first subject of
approach’, ‘the theatre in which is enacted the drama of Nature’, ‘the
medium through which the secker after Truth tries to enter into the
mysteries of Reality.’

In the domain of Indian philosophical thought which Prof, Max-
Muller rightly terms a ‘large Maasa lake’® from the very beginning itself
the Finite Self has played a very important role. Its phenomenal nature,
epistemological problems and noumenal status have been discussed thro-
ugh ages. The same has given birth to several schoo's. The Sarvadar-

3% Dissertation Submitied to London University-1971
1. John Laird: Protlems of ihe Self, (Shaw Lectures 1914) Paze 4.
2. Maxmuller: Six sysiems of Indian Philosophy. Introduction.
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shan Sangraha of Madhwa mentions nearly thirty of them. The different
svstems may lack the ‘didactic eloquence with which Plato and Aristotle
may expound their thought’ but yet as Vijanabhikshu observes they pre-
s:nt a common fund of what may be called ‘National Philosophy.” To the
galaxy of problems constituting it belongs the philosophy of Finite Self.

Vedanta, coming from the two words ‘Veda’ and ‘anta’, refers to
the concluding portions of the Vedas. The Vedanta Suthras, also termed
Sariraka Suthras, apart from being an aid to the memorising, aim at
expressing in the fewest possible words the discursive teachings of the
Upanishads. They purport to describe the philosophico-theological view
point of the Upanishads. As Duessen observes the author of Vedanta
Suthras investigates their teaching about God, the World, the soul in its
conditions of wandering and of deliverance. But the extremely cryptic
and tense nature of the Suthras has made them unintelligible withous
commentaries. The present Dissertation is an attempt to expound the
Nature and Destiny of the Finite Soul from the stand point of the school

of Vedanta known as Visishtadvaita, the chief exponent of which it
Acharya Ramanuja.

Acharya Ramanuja is said to have been born at Sri Perumbatturl
about 26 miles west of Madras. He is known to have studied at €onjee-
varam and resided at Srirangam, near Trichinopoly. In his editoria,
Introduction to the Vedartha Sangraha by Ramanuja, pandit Rama Mis-
hra Shastrin says that Ramanuja was a Dravida' Brahmin of the family
Harita. His father’s name was Keshava and his mother’s, Kantimati.
The Guru of Ramanuja was his maternal uncle, Sailapurna. But for his
philosophical knowledge, Ramanuja is indebted to the Guru’s Guru

(Parama Guru), Yamunacharya. He is reputed to be the author of nine
works, namely :-

1 Vedartha Sangraha B Sribhashya

3. Gitabhashya 4. Vedantadsara

5. Vedantadipa 6. Nityarahana Vidhi
7 Srirangagadya 8. Saranagratigadya
9 Srivaixunta Gadya.

As a follower of the Visistadvaitic tradition, Ramanuja sqbscribes to the
view that in the philosophic triad, Mind, Matter and Spirit( Cit, Acit and
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Isvara ), Cit or the individual Self features firsts. This, he says, is so not
only from the point of sequence, but also from the point of their
systematic exposition. Matter (acit) is inert and non-intelligent. It can
know neither itself nor any other. It exists only for the other. Iswara is
the Supreme Principle, Immanent and Transcendental. It is the supreme
goal to be attained. Cit attempts to bridge the gulf between the two.
Intelligent by nature, it uses the material to explore and unravel the
mysteries of the Spiritual. Ramanuja therefore regards the study of the
nature of the self as a necessary preliminary to the study of the other
two categories of existence, namely, the material and the spiritual.

While expounding his philosophy of the Finite Self, the Acharya
closely follows both weighty tradition and the rich intuitive experience of
many early preceptors. He had to employ cogent logical reasoning to
combat the rival schools and establish the reality of the Finite Self. His
didactic skill and argumentative ability employed to accomplish the said
goal are indeed commendable, nay as G. Thibaut observes ‘not in-
frequently deserve to be called excellent even.” *

In the opening verse of his polemical work, Sri Bhashya, Ramanuja
refers to several earlier predecessors like Tanka, Baruchiand Dramida. He
acknowledges his gratitude particularly to Yamuna, also known as Ala-
vandar, and says that he is presenting to others in his words, the nectar
of the teaching of Parasara’s son (Vyasa) guarded well by the teachers of
the old but obscured by the conflict of manifold opinions.® Inthe beginning
of his other work Vedanta Sangraha also he alludes to Yamuna as having
dispelled the delusion which was caused by the false interpreters of Vedan-
ta doctrines, Yamuna to whom Ramanuja frequently refers, sums up the
nature of the jiva in a verse of his work called Atmasiddhi.® According
to it the Finite Self is

1. different from the body, senses, mind and vital breath
(deha indriya mana pranadhibyah bhinnah),

3. Thattvatraya by Pillai Lokacharya - Introduction.

4. George Thibaut: S.B. East vol. 48 - Introduction.

5. Sribhashya of Ramanuja- 1-1-1

6. Atmasiddhi - edited by Prof. R. Ramanujachary of
Annamalai University.
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sentient (ajadah),

eternal (nityah) and not momentary,
unproduced,

{ree from changes (nirvikarah),

is different from Brahman,

is not a product of Ahamkara, -
is not mere consciousness but a censcious subjcet, (jnatr)
. exists in sleep and liberation,

10. are many and not one

11. isatomic (anu)

12. is a doer (Karta)

13. a part of Barhman.

WD U B W

Following his teacher Yamuna, Ramanuja takes up first for
critical examination the view point of the physical philosophy like the
materialists and vitalists. He does so not because they are the first hetero-
dox reaction againstthe Upanishads but because as Radhakrishnan
observes ‘they are asold as philosophy itself. They are the first answer

to the question how far our unassisted reason helps us to answer the
difficulties of philosophy’.”

Sadananda records in his work Vedantasara that Materialism
developed principally under four schools. Each one of them had its own
view about the nature of the Self. The first identified the Self with the
gross body (known as the Deha atma vada), the second with the senses
(known as the Indriyatma vada). the third with Prana (known as Prana-
tmavada and the fourth with Mind (Manoatmavada). Ramanuja sub-

jecis each theory to a crit:cal examination before reieciing them as
philosophically unsound.

The Finite Self [s Different From The Gross Body.

According to the theory of the Dehatmavadin the Self is none
other than the body itself. In statements like ‘I go’s ‘I stand’, ‘I smell’,
the wo:d ‘T’ refers to the body. ‘Going’, ‘Standing’ ar enot quaiitizs of the
Self but functions of the body. ‘Long live’, ‘live for a hundred years’ and
similar blessings are also references to the body. In the Mctaphysics of -
the Carvaka School *Seif’ then is only another label or name for the body.

7. Radhzkrishnan — Indian Philosopby Vol. I, Page 277.
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Ramanuju rejects the said view as inconsistent. If the self is the
same as body, then pleasure and pain and other sensations felt by the
living one should also be felt by the dead one. But this is not so. Body
is compounded of many parts. If each part is held to have a self, then
there will be as many Selves as there are limbs. In that case coordination
between them becomes difficult. Each limb may preferto doits own
function to the total neglect of others. Our body then becomes a house
with too many masters. Such a bouse with too many masters or
divided against itself cannot last long. Further if each limb has a self,
the experience of one should not be felt by another. In expressions
like ‘my hand’, ‘my leg’, the word ‘my’ is not equated with ‘Leg’ or
‘head’, but is used to point to the owner of those limbs who is distinct
from the limbs. As prof: P. N. Srinivasachar remarks ‘the [ as the subject
of the Self is contrasted by William James with the me’ as the object self
arising from the identification of the self with all its belongings. The
latter is the sum total of all that a man can call his, including his body,
his clothes, his house, and the whole range of other things which are
called his property. But the Metaphysical ‘I’ is different from the empi-
rical ‘me’ as it persists in its being even after it is stripped of all its
possessions. The former is an economic or market value. ® Ramanuja,
therefore, concludes that the self is different from the mere gross body.

The Finite Self Is Different From The Senses.

“  The second school refuted by Ramanuja is the theory that holds
that the senses are the self. It is known as the Indriyatmavada. Dehat-
mavada could not explain satisfactorily why consciousness does not func-
tion during sleep though the body exists. During sleep the senses will be
at rest. Then there will be no consciousness even if the body exists. The
advocates of Indriatmavada said that the said difficulty could be over-

come if the senses are held to be the self.

Ramanuja points out that if the organs of sense are identical with
the self, the problem is ‘with what self 2 As the sensesare many in num-
ber, coordination between them becomes a serious issue. Supposing one
sense is preferred say that of seeing or hearing. That would be to make
the self either just a seeing agent or a hearing agent alone and deprive

8. P. N. Srinivasachari-Philosophy of the Visistadvaita. p. 279,
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it of all other functions. But this is not true to experience. The hearing
self is not different from the seeing self. Hearing, seeing are all the funct-
ions of one and the same self. Further, judgments like ‘I touch the port-
rait | saw’ become possible only if the different senses are underlined
by a single master. Ramanuja points out that the senses are only instru-
ments of action and not the actor himself. To identify them is like
mistaking the pencil to be the same as the writer.

Sleep also shows the defective nature of the arguments of the In-
driyatma vadin. When one says he slept well, if ‘he’ is the same as the
senses, it follows the senses slept. When one wakes up from sleep one
remembers one had good sleep. Such rememberance should not have

been possible had there not existed something else during sleep other
than the senses that enjoyed rest.

-

The Finite Self Is Different From Manas.

The third school regards Mind as the self. Even this is shown to
be not correct. For Ramanuja experiences are of two kinds - internal and
external. Pleasure and pain do not belong to the external organs of
sense. Pleasure can neither be seen nor smelt. But yet it isa fact. Who
should experience it if not the senses ? It should be the task of the interna
organ,namely, Manas. Ths Acharya quotes the Smrti ( Taijasanindriya....
ekadasam manasetra) to point out that even the Pramanas declare
that Manas 1s a product of Satvikahamkara and so anitya. As it is just

an instrument of experience, it cannot be identified witn the expe-
riencer of the sensations.

The Finite self Is Different From Prana.

Pranatmavada is the fourth school taken up for examination. The
votaries of the said schoolargue that as nothing can happen without prana
or life, it must be the self. Ramanuja draws attention to an incident
nlarrated by the Brhadaranyaka Upanishad. King Ajatasatru accompanied
Balaki to a slecping man and called him severally by names respond, he
tike Brhan, Pandaravasaha, Soma, Rajan to rouse him. When he did nct
touched him with his hands and then the man woke up. The King pointed
out that calling out the several names of prana did not wake him up.
Prana would not keep quiet when called by its name. So, it isnot the self.
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Thus rejecting the claims of Materialism, Sensationalism, Pranaism
and Mentalism, Ramanuja concludes that the self is different from the
gross body, the senses, the vital breath and the mind.

The Finite Self Is Sentient

Having established the immaterial nature of the Finite being, the
Acharya next examines another important issue whether individual is a
nonsentient being. The advocates of the Jaina and Nyaya Schools of
thought regard the jiva as a substantive being different from the gross
body, the senses and the stream of consciousness. Cognition, Volition. etc.
are its attributes. They hold that though the substrate of consciousness,
the jiva is not itself always conscious. Ramanuja holds that such a view
fails to give a consistent view of the different states of consciousness. Every
one remembers his experiences from cradle to coffin. Such a thing would
not be possible if consciousness is a kind of ‘holiday visitor’ that comes
out and goes as fancy permits. Consciousness is not, as Radhakrishnan
observes‘a kind of tertium quid, or mechanical glow produced when
two dissimilar substances interact,” butan inseparable though distingui-
shable feature of the. jiva. One may question why the jiva lies dormant
in state of swoon. It is so for it will have severedall its relation with exter-
nal objects and sense. It is not a void in sleep devoid of all experience:
Only its experience is of different kind. It will be left to itself to enjoy itsreal
nature in virgin form. While in samsara karma will have robbed the self
of its of natural bliss. The meshes of matter veil itand entangle it in the
cycle of births and deaths. But in deep sleep free from the conjuncting
influences, the jiva enjoys bliss native to its virgin form. The bliss enjoyed
during the waking state is conditioned by the object stimulating such joy
but that which it enjoys in release is unconditioned and unlimited for it is
not created by any thing’external but is a reward in itself.

The Finite self Is Permanent and Not omentary:

Ramanuja next takes up for discussion one of the most disputed
issue, is the self a stream of fleeting momentary existences or really per-
manent. Early Budhism regarded the self neither as ‘being’ nor as ‘non-
being’ but essentially as ‘becoming’. In the words of Radhakrishnan ‘the
self' is just a label for the aggregate of certain fleeting physical and psychi-
cal factors. While the earlier followers of tne Buddha accommoated at
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least a fluid self, the later ones denied even that. The Acharya rejects the

said view point of the schools of Budhism. No perception is possible
without a perceiving sucject. Perception of change is no exception to this
rule. If change is the last word of Buddhism, the percipient that becomes
a pait of the flux or river of change, makes even the perception of change
impossible. Judgment on perceived things is possible when there is some
synthesising agent between the act of perception and the formation of a
judgment about it. An abiding subject to experience the different states
of consciousness is the minimum requirement without which consistent
knowledge becomes impossible. Not only that. Memory that implies the
extension of the past to the present becomes impossibleif the subject is
held momentary. The study of similarity implies an identical perceiving
consciousness. Neither cognition nor recognition are possible in the
absence of the identity of the subject.

Consistent explanation of neither sleep nor of causal relation

becomes possible if the Self is not subscribed to be permanent. Supposing
the self is imagined to be a series of succeeding the other. It would mean
a series of selves experienced the dream. This is not true experience for
one person is able to give a complete and connected picture of the dream.
Neither can anything be related as cause and effect if nothing is held
to be permanent even for two consecutive seconds, |

Not only the advocates of the momentary theory, even the Nihi-
lists are not free from the searching examination of Ramanuja. The
latter argues that a self-consistent Nihilist cannot remark ° Nothing
exists’ and himself exist at the same time, for he would be like one
sawing off the branch on which he himself would be sitting.

[ To be continued ]
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Some Con.cepts of Indian Culture : By N. A. Nikam. Published by The Registrar,
Indian Institute of Advanced Study, Simla. Pages - Xiv - 74, Price Rs. 18/.

_ :I'his isthe third book by late Prof. Njkam which we have the plcasure of
reweang in these columns. It elucidates the ‘Great Ideas of ourancient Seers’ that have
gota ring of Eternity and Universality about them. They have been bricfly dealt with
here and have been fully elaborated in his Magnum Opus- The Ten Principal
Upanisads reviewed by us in the last issue of our Journal.

This is the second edition of the book. It contains two chapters with a brief
Introduction and an Epilogue at the close. The first chapter deals with six Compo-
Nents of Indian Culture viz. i) The Pathetic Fallacy, ii) Dialectic and Myth, iii) Tradi-
- tion-Memory and Hope, iv) Reason and Freedom v) Keality and Expetience and
V!) Sruti and Daréana. The second Chapter discusses nine Concepts of Indial Culture
viz. ) Yajna : Sacrifice ii' Satya and Dharma, iii) The Law of Karma, iv) Ahimsa -
F{?n—-injury, V) May3 and Lila, vi) Avatira:Descent of the Divine vii) Purusartha,
viii) Atman: Aksara. ix )Karma-Yoga. '

Onaccountof the ‘Persistence’ and ‘Self-renewal’ of Indian Culutre all these are
both ancient and modern, eternal and universal. Due to limited space at our disposal,
we would briefly deal with only two Components and five Concepts and point out
their salient features preferably in the words of the author. '

First about the Components: i) The Pathetic Fallacy is the outcome 0 f Personi-
fication of Nature by the Vedic Seers. These Rsis were both Mystic-poets and Mystic
philosophers. With their transcendental imagination they personified Nature, fervently
prayed the Divine immanent in Nature and thus developzd the Religion of Nature.
Wish their keen, critical intellect they penetrated and discovered Divine Order - Rta,
both in Nature and Man which later on was identified with Cosmic Order and Moral
order. In this way they developed Religion of Man. ii’The Rsis employed the method
of ‘Dialectic’ to realise the Imperishable Atman or Brahman or the Absolute, and to
transmit their experience to their well-qualified-pupils. They also crcated ‘Myths’ to
smoothen the path of their pupils that would be entering from Darkness to Light, by
removing their possible ‘blindness’~‘bewilderment’. The Vedis identified God with
Natuer while the later Vedanta identified Atman with Brahman (P.8.) Thus “Indian
Cultur begins as Religion of Nature but becomes a Philosophy of Main, and the
Philosophy of Man becomes the Philosophy of Meditation on the Imperishable in
Man’’( P.54)
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Now about the Concepts: i) Yajiiais a willing Sacrifice. (20) It is the Law
bahind Creation which is Act that flows from abundance. (21) Yajia is the Law by
which man can build a heaven on earth (22). ii) The Law of Karma involves causal
determinism along with freedom to choose and evolve. It is based on the reality of

human freedom; it presupposes the notion of responsibility and does not state
unalterable necessity but a model possibilty. (27).

iii) What is Maya, what is Li/a ? In its original sense Maya is a power in Ab-
solute Being which ““limits ” “ measures ™ gives *“ form ™ to what is ‘“‘formless”. In its
later usage Maya means a power or act of ‘“‘self-conceahment’’...““an appearance’’;
Maya is ““appearance” but not error , and ‘‘appearance” is what ‘‘must and yct
cannot belong to Reality” ... . Maya is a presence which is self- concealment.
L$l2 means play and the joy of play wherever this is found . ... Butthe two con-
cepts are ultimately founded on an ultimate and apparently ‘‘irrational” act of "self-
limitation™” in the nature of the absoluteness of Being. Both the concepts do not resolve

but indicate the profound mystery of Being. (40) Indian Culture delights in alternatmg
between the concepts of Maya and Li/a. (39).

iv) Indian thought conceives human Values or Purusirthaas four-fold,
Dharma, Artha, K: ma and Moksa; these comprehend ‘‘the whole man” (48). Dharma
is a regulative principle which regulates the enjoyment of Arthand Kama,. ...
Dharma is a means to a double end; it is a means to Kama, to tight enjoyment and it
is means to liberation, Moksa. (49). Moksa ... .isa “freedom from” ignorance,
bondage, error, evil and sin. . . , .Butthe concept of Moksa does not bring anything
new into existence, .. but reveals the true nature of man‘s being. ... Bcing is
Freedom. ... Hence the goal of the philosophy of values in Indian Culture may be

defined as a process of removing the “‘veil’’ that conceals man’ s nature from man.
(Sh)

V) Karma-yoga is the way of finding God in the world. Karma-yoga is both
action and renunciation; it is renunciation of the ““fruits” of action..... Karma-yoga 1s

ethics and religion, itis action and devotion; it is devotion that is also knowledge; it
is a knowledge of and faith in God.(63).

However, ‘‘behind all of them is the idea the Imperishable — Aksara. While the’
idea of the Imperishable is not limited to any one cultural tradition, the philosaphy
of Indian Culture appecars to be ‘‘intoxicated’ by and has a ‘‘passion’’ for it. The
Imperishable is the object of its dialectic as well as its myths..... The Imperishable is
both reality and value. It is the source of existence and the goal of action. The

Imperishable is in Man, and in the quest of the Imperishable that which he chooses
is his. (72)

In this slim volume the author has tried to show how cur ancient concepts are
relevant even in modern times. And we might say that he has succeeded in his
attempt.

- M. S. Deshpande.
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Nectar of Illumination

Teachings of Shree Nimbargi Maharaj, Translated by Suresh Gajendragadkar and Sucharita Bhagwat
Published by Mrs ; Sucharita Bhagwat. 65, Patil Estate, Shivajinagar, Poona. Pages : 106 : Rs. 3/-

The booklet under review is the translation into English of 60 vachanas constitu-
ling *“ Bodha Sudha ” in Kannada of which Sri Nimbargi Maharaj is the author, The
“Bodha Sudha " 1s a compilation of the nectar-like advices coming from the saint
of Nimbargi, the Spiritual Paramaguru of Sri Gurudev Ranade, Because of his
devotion and reverence to his Paramaguru Sri Gurudev undertook the task of
systematic presentation of all the thoughts contained in the available vachanas by
classifying them under four heads viz. i) Fundamentals of conduct ii) Renouncement
of Vices ii1) Acquiring of Virtues iv) Pathway to God. Sri Gurudev valued these
vachans most and regarded them as sacred scriptures as they came from a realised
soul and were meant to give ethico — mystical foundation to the spiritually - minded
sadhakas,

These vachanas as brought out in this booklet are to be read carefully, ponder~
ed over and followed. Though already available in Kannada, Marathi and Hind!
these have been translated into Enghish for the benefit of those who are not acquaint-
ed with those languages. This attempt made with a sense of devotion and service
deserves all appreciation. Both orientals and occidentals can find the book interesting
and instructive. The translation is quite lucid. The book serves its purpose very well,

The biographical sketch of Sri Nimbargi Maharaj given at the beginning of
the book introduces the saintly personality to the readers. In the Appendixa summary
of twelve songs of Sri Maharaj finds its right place. The songs summarised here
speak of the mystical experiences of the saint.

The readers of this journal may remember that a similar attempt at free render~
ing of these vachanas in English was made earlier by onc of the ardent devotees of
Sri Gurudev, late Sri V. G. Jamkhandi. His translation under the caption ‘“Words of
Eternal Wisdom” were published in the pastissues of this journal(1966, 1968 to 1970).
The present translation, however, though done on the same lines, is an independent
one.

The earnest sadhakas are sure to find the booklet immensely uscful if only
they overlook a few printing mistakes appearing here and there.

K. D. Tangod.



3

r

The Academy of Comparative Philosophy & Religion, Belgaum.
' — A Short Repoxrt (2

' r - '

6.5.1975 to 31.10.1975) -

.There was only one meeting of the board of trustees dufing this period. Shri
N. S. Metrani, retd. District Judge and a disciple of Shri Gurudev, has been coopted

as a trustee, Shri R. S. Bhide, a trustee, has been appointed Chairman of the Editorial
Committee of Pathway to God.

Shri Kakasaheb Karkhanis of Bijapur gave five talks on B. Gita—C'hap.. X1I from
3rd June. The Punyatithi of Shri Gurudev was celebrated on 6th June, when he gave
a special talk in the morning on @I (Humility). After Prayers and ‘Arati’, prasad

was distributed. In the afternoon, that day we had a “‘Keertan" by Haribhakta Para-
yana Shri Digambarpant Parulekar, on “The Grace of Guru.”

“Jnaneshwar Saptashati” was celecbrated from Sth June to 13th June. There
was community readiog of Jnaneshwari (3z3Q qruam) in the morning cvery day,
. About a hundred persons, including a few 1adies:_{a)k part in it. The life of Shri

Joaneshwar, writt°n in Marathi by Shri R. N. Saraf was published on the 5th at the
hands of Dr. D. R. Bendre, who specially came down from Dharwar for the purpose.
Shi1 P. R. Dubhashi, I. A. S., Divisional Commissioner, Belgaum presided over the
function. The introductory speech was delivered by. Shri- Ranajit Desai and it was
followed by a short speech by Shri Kakasaheb Karkhanis. Thanks-giving was done
by Shri D. B. Paruleker and the function ended with the singing of Shri Jnaneshwar’s

‘Pasayadana’. The printing cost of this book was borne by Shri D. B. Parulekar
for which we are grateful to him.

Shri R. N, Saraf gave a talk on ““The Greatness of the Guru™ on 8th June and

on the next day, Shri Dandge Shastri spoke on =993 54,99, On the 10th, Vidya-

Bushan Shri Vishwambhar Shastri Datar of Banaras delivercd a very interesting and®
instructive talk on gy g Hifq.

11 tﬁ June happened to be the Punya-tithi of Shri Sane Guruji. It was celcbrated_
in the Mandir hall, when Shri Rama Apte (Advocate), Dr. A. G. Yalgi and Shri
D. B. Parulekar spoke on lhe life and teachings of Shri Sane Guruji. Shri Baburao
Thakur presided. The same dsy evening, there was ‘Keertana’ of H. B. P. Shri D. B,
Parulekar.
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Shri V., V. Patankar gave a talk on the 12th June on FHwarfascey. The sapta~-

shati celebrations were closed on the 13th at about 11'A, M. with distribution of
prasad' : A

Shri Machindranath gave talks on ‘Devi Bhagavat’ for a week in August.

A programme on Yoga was organised in the hall when Shri Balasheb Patil pre—~
sided over the function. The introductory speech was delivered by Dr. N. R. Kulkarni
and Shri Hanmautrao Sawant spoke at length on ‘Kundalini’. He was followed by
Smt. Allis-Rakin, who is running ‘Light of Yoga Society’ in Cleveland, Ohio: U.S. A.
She explained why the people of the West were now turning to spiritualism and
expressed that the people of Indiawere not right in turning to materialism of the West.

This year’s symposium on “Moral Trends Since Independence” was held for

* - 3 days from 17-10-1975. After the introductory speech by shri K. D. Sangorgm, His

Holiness shri Shivabasav Swamiji of Naganur Math inaugurated the proceedings. Shri
N. 8. Metrani presided over the deliberations throughout. There were two sessions
every day and the participants were introduced to the audience by prof K. D. Tangod.
Papers were then read as follows.

17th morning: 1. The Most Reverend Ignatius Lobo, Bishop of Belgaum.
Afternoon: 2. Mrs. Shakuntala Kurtkoti, M. A.; Secretary, Gandhi Peace
Fouudatlon Dharwar.
3 Dr. Narain Mahishi, F. R. I. C. (London), Indian Institute
of Science, Bangalore.
18th morning: 4. Principal B. T. Bhalerao, M. A., Belgaum,
5. Shri M. S. Deshpande, M, A., Athani.
afternoon: 6. Shri V. G. Kanetkar, I. P. (retd), poona.
7. prof. (Mrs.) P. G. Kamat, Panaji.
19th morning: 8. Shri P. R., Dubhashi, I. A. S., Divisional Commissioner,

Belgaum. )
9. Shri V. B Naik, M. A. LL.B. ; Editor, Sandarshana, Bijapur.
afternoon: 10 Shri C. P. Bhishikar, Editor, Tarun Bharat; Poona.
11. Shri G. B. Pai. Belgaum,
Shri Paiexpressed a desire to read a paper on the topic and was allowed to do so. Shri
Me.rani gave a short summary of all the papers with his comments and the proceed-
ings ended with thanks—giving by Shri G. S. Kulkarni.

Prof, N. G.Damle will deliver Gurudev Ranade Memorial Lectures for 4 days
fiom 17-11-1975 (Vaikunthachaturdasi) on *‘The Crowning Phase of Rcllglon There
will bc a ‘Nama-saptah’ also for 5 days from that day.

Smt. Padmatai Kulkarni, M. A. New-Delhi has agreed to deliver Gurudev
Ranade Memorial Le:ztures of the uext year on “The Philosophy of Juaneshwar”.
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(1) Shri R. V. Vaikusthe, M. A.LL. B., retd. Assistant Commissioner, Hubli

(2) Shri S. M. Kadi, Assistant Commissioner, Davangere & (3) Shri R. D. Tendulkar,

Dadar: Bcmbay have become life-members on paymnt of Rs 250/- each. Dr. P. D,

Prabhavalkar, M. Sc. Ph. D, Ahmedabad and Shri Sham S. Abhyankar, Bombay have
agreed to become life members and made part payment of the amount.

Pathway to God

The follwing persons have been enrolled as life subscribers on payment
of Rs 100/- each: ‘ :

Shri V. R. Sondur,Jucome-tax Officer; Bombay.
Shri S¢ R. Narsapur, Dharwar. '

Shri Kiran B. Dabade, M. A., Udipi.

Shri Nanubhai B. Amin, Baroda.

Shri A. T. Doari Raj, Hospet.

Smt. Pranesh Singhal, Pundri (Haryana)

Ny

Shri S. B. Kalamadi, Bijapur has agreed to become a life subscriber and paid a part
of the amount for the purpose.

Donations were received from the following persons during this period:

1. Smt. Malati V. Vengurlekar, Anagol. ———Rs 5/-
2. Shri Narayan G. Naik, Tialakwadi,—— Rs 5/-
3. Lt. Col.B. Y. Ghooi, Tilakwadi. ——— Rs 101/-, bringing his total to
- S Rs 403/-
4. Shri S.P. Garg, M. A. LL. B, Jaipur.—— Rs 21/- -+ Rs 30/-
5. Shri G: M. Sonavadekar, Belganm. Rs 52/-
6. Shri Arvind M. Pole, Hiderabad, Rs 50/-
7. M/s Ashok Trading Co. Bijapur. ~ Rs 40/-
8.

Shri A. E. Kale, Retd. Dy. Collector, Belgaum. Rs 10/-
We are obliged to all these persons for their sympathetic help.

We are gratefu) to the following persons for their invaluable help in enroll-

ing subscribers, life-members, life-subscribers and in collecting advertisements for
Pathway to God

1. Shri V. B. Ramadurgkar, Bijapur. 2. Shri B. S. Dabade, Bijapur

3+ Shri K. R. Kulkarni, Bagewadi. 4. Shri B. G. Tabib, Hubli.

5. - Shri M, S. Dsehpande, M. A. Athani. 6. Shri R. D. Tendulkar, Bomday.
7. Shri G. G. Devandixit, M. A., Dharwar, 8. Shri M. B. Kulkarni, Hubli.

We hope other persons, interested in this ‘Academy’, particularly the Nama-dharaks
of Shri Gurudev, will come forward to render their best help to this public trust in

e - . -—-_-_'/
one way or the other. A life subscriber gets Pathway to God free, The life-member
gets allour publications includingthe journal free and is invited to attend some impor-
sant functions in the Mandir. A donor (paying a donation of Rs 500/- or more) gets

all the benefits of a life member and in addition, he gets a right to elect a trustee on
the board of trustees. & 1
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Published by Academy of comparative Philosophy and Religion Gurudev Mandir
Belgaum 590006.

Preface to the study of Bhagavata Purana. Arabind Basu
Pages I56- Rs 6-50

Among ancient Indian works on philosophy and Religion, the place of the
Bnagavata Purana is indeed unique.

Unlike the esoteric Upanishads and the cryptic sutras of Badarayana, it is
meant to serve as a guide -book to the common man, whatever his birth or status,
even like the Gita, But it goes beyond the Gita too in its profusion of symbolic myths
and legends as well as exposition of Lord Krishna’s lilas. :

In the tradition of Indian saints the Bhagavata has enjoyed the pride of place;

Prof, Arabinda Basu has given us in these lectures a very lucid, readable and
succinct account of the teachings of this great work to suit modern readers. ... He
presents a popular and at the same time a penetrating study wherein the key—concepts
o Brahman, Paramatman and Bhagavan, Yogamaya and Jiva become clear as also
the goal of liberation and the triple Yogas of Karma, Jnana and Bhakti, leading
to it. The chief point emphasised is the conept of Bhagavan’s Avatara as Lord
Krishna and the pre-eminence of Bhakti (or supreme devotion) in its several forms.

The Academy of Comparative Philosophy and Religion deserves praise for

arranging and publishing these interesting and useful lectures which should be of
wide appeal.

Published by Academy of (Dr.) K Krishnamoorthy,
comparative philosophy & Rligion (Deccan Herald: 19, 10. 75)
Bel gaum-590006
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