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PRAYER

FAF FFATTAAARIIHAINAY |

swa® fesarw fesamasramay o
fesgrsiaa fFamaaraan

qatzaqad IqAa+q fazaatqan o
fefagaagaea wagnagkaar

afz w1 AIAT AT WTEREIET  AZEHAA: 1
AAFEA qNq  Feed  qfawIquAR

( stazag Yadaer AR AIAEFAT | )
—sitagragitar XI-10-13

Having innumerable faces and eyes,
Having immeasurable divine look,
Possessing innumerable divine ornaments,
Possessing innumerable lofty weapons,
Wearing divine garland and garments,
Besmeared with divine.fragrance (sandal),
All-wonderful God, Eternal, all-pervading,
Emitting the hght of thousand suns,

- rising at once

In Him all the worlds in one

And also divided in their entity
( Arjuna saw in Him, in the Almighty. )
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Editorial :

The Birth Centenary Celbrations of Shri. Gurudeo
Ranade have been quite fitting tribute to the great realised
soul. Talks on the life and philosophy of Gurudeo have
been organised in various places fincluding Nimbal. All
India Radio has been .kind enough to broadcast talks om
Gurudeo’s life and phiosophy from, Bombay, Bangalore
and Baroda, Eminent persoss have given there talks.
The celebrations of Nimbal were: inaugurated by Revered
Shri. Pandurang Shastri Athawale. We have been
fortunate to print some of these talks here. We would
have been happy to make a seperate section of these talks.
But thines beyond our control denied us this facility.

The country is facing serious problems. Communal
misglvings have created enough trouble and torture for the
society. We sincerely hope the fideas of the realised
souls will guide the suffering people properly. Birth
Centenary Celebrations should induce the leadership to
work on right lines and infuse fajth ino one and all.
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Shri Gurudev Ranade
100th Birth Apniversary Tribute.

Dr. 8. G. Nigal

We are celebrating the birth centenary of Shri Gurudeo
Ranade, a very great philosopher-saint of the rinascent India-
He was a living exponent of intellectual mysticism. Shri
Gurudeo Ranade was a true mystic who lived the philosophy
for which he stood. Moreover, he lucidly and rationally
expounded and explained the doctrine of rational mysticism
through his writings. We remember such great souls because
they bave become great through self-endeavour and perseve-
rance. There is no gap between precept and practice in the
lives of the truely great men. The late Dr. Radhakrishnan
once rightly remarked : ¢ We merely teach philosophy, while
Prof. Rande lives it.’

It was the spiritual urge that was predominent {n his
philosophical studies and thinking. Philosophy, for Shri Guru-
deo Ranade, was both a vlew and a way of life. It was a
rational way towards God realisation. Moreover, for him,
philosophy was not only an intellectual game buta kind of
meditation and spiritual discipline. Moral character and
intense meditation are very essential for the development of
spiritual life. In this sense, Shri Gurudeo Ranade was a
great philosopher-mystic whose life reminds us of the Upani-
shadic sages and seers of antiquity.

Mysticism means the doctrine that finsists on the direct
jmmediate, intuitive experience of soul’s vnity with the
Supreme Belng or God. The term * mysticism * is very much
misunderstood. It should not be confused with mesmerism
or miracle-mongering. Similarly many western mystics are
opposed to the use of reason or rational philosophy. To
them, reason is opposed to faith, Itis a hindrance in the
path of God-realisation while there are philosophers who are
opposed to mysticirm. To them, mysticism is irrational and
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it, therefore, is a form of sentimentalism. 1t Is a hindrance
in rational thinking. It is not an acceptable doctrine. It
must therefore be exposed and rejected. Its claims are

baseless. Most of those - who claim to be mystics are
charlatans.

Shri Gurudeo Ranade was nelther an irrational mystic nor
a dry philosopher. He was a rational mystic and a profound
philosopher. He had a first-hand knowledge of Greek phi-
losophy, European philosophy as well as of Indian philosophy,
because he was an erudite scholar of Greek, Sanskrit and
English languages. He was also a great mathematician. He
went to the roots of the philosophical ideas. So far as mysti-
cism is concerned, he was not only an academic student of
Western and Eastern mysticism but also a living and practi-
sing mystic, HIis spiritual guide or Guru, the late Shri Bhau-
saheb Maharaj Umadikar himself was a llvinog example of the
mystical doctrine of God-realisation. Shri Gurudeo Ranade
was so much spirituilly attracted to this Guru, that he did
not like to part with him when he was asked to accept the
professorship at Harward University., Shri Gurudeo Ranade
declined to accept the unasked for offer of professorship
abroad. It was he who declined to go abroad and iostead

suggested the name of Dr. S. Radhakrishnan for that presti-
gious post.

Bhausaheb Maharaj was a God-realised soul who insisted
on the practice of meditation on the divine name of the Lord.
Once Shri Gurudeo visited Banaras in order to mecet Apnie
Besant, the great spiritual leader of theosophy. When he
met her, they discussed many things about mysticism and
philosophy. During thcir meeting, Anonie Besant asked for
the name and photo of Dr. Rapnade’s Guru. When Bhausaheb
Mabharaja’s photo was shown to her, her instant reaction was @
Mr. Ranade, you are in safe hands.

Shri Gurudeo taught philosophy both to Mama Sonopant
Dandekar and the late Prof. S. V. Pandit, Mamasaheb
Dandekar himself became a professor saint. Prof. Pandit was
my philosophy teacher in Tatwajnana Vidyapeeth founded by
the great living philosopher-saint Rev, Pandurag Shastriji
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Athavale. The late Prof. Pandit used to tell us that Shri
Gurudeo was a sincere, austere, intense and rational spiritual
seeker who was habituated to sit for meditation for several
hours at a stretch. He was a spiritual disciple of Dr. Ranade.
Saint Tukaram Maharaj has given us the simple - but very
difficult to practise criterion of a reallsed soul, He says :-

Bole Taisa Chale : Tyachi Vandavi Paule.

Prostrate before that man who lives his philosophy. He
does what he says and vice-versa, His work is an illustra-
tion of his wisdom. There is no discrepancy between his
thoughts and deeds. His life s more eloquent about his way
of thinking thap his words.

In one of his articles, Shri Gurudeo has explained the
chief marks of a realised soul. It {s indispensable to under-
stand them when false claimants for sainthood and God-
manhood are mounting in our society. The spiritual seckers
and the common men should be aware of these criteria to
distinguish the true mystics from the false ones. According
to Shri Gurudeo, the God-realiser is the man of the following
moral and spiritual traits. They are :-

1) Silence and/or epoche.

2) Humility and modesty.

3) Equanimity or Impartiality.

4) Self-surrender or complete dedicatlon.

5) Selfless Altruism.

" A genuine mystic or saint remains silent about his spiri-
tual achievements. He remains merged in God and enjoys the
mystical vision of his Lord. The consummatory mystical
experience transcends the realms of thought and language. It,
therefore is termed as ‘¢ Ineffable. ** It is an unitary experl-
ence of soul’s identity with God. Laotze, the founder of
Taoism rightly says :-

He who knows, does not speak.
He who speaks, does not know.
The Upanishads corroborate this view.

Secondly, a God-realised soul js Imbued with humility.
He will never talk in big terms about himself and his spiritual
gains. He will not exhibit his mystical powers. Shri Gurudeo
gives an example of a fire-fly which sheds light for the
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sake of others and not for itself. But the fire-fly is completely
unaware of its light. In this connection, Dr. Ranade writes *
The diamonds should not be opsned out bsfore a vegetable-
seller because only the jeweller knows its value.

Thirdly, the realised soul Is perfcctly impartial in his
dealings with others. He is without any partiality for anybody,
high or low, rich or poor, educated or illiterate. Naturallys
he is friendly towards all.

Hence the fourth mark of such a liberated saint is complete
self-surrender. He experiences divine presence every where.
It is not surrender of ego to some extra-cosmic supernatural
God who is supposed to reside in far-off heaven. The petty
or emperical ego is surrendered to God who is our True Self
or Self of all selves. Thus the true mystic is not attached
to his little ego and its vanities. Everything of his, including
his ego, is dedicated to the God. All his thoughts, emotions,
desires and possessions are offered to God.

Lastly, the realised soul lovingly and seif-lessly practices
altruism. He is trucly a universal man. He does not run
away from society. He sees God in all. He does selfless
work. To use the well-known Gita phrase, he does Lokasan-
grahartha Karma. Such liberated mystics serve God by
doing the work of upliftment of the people at large.

The late Gurudeo Ranade was such a realised soul- He
reached the top of the spiritual everest through sheer moral
and iatellectual and mystical discipline. He utillsed his
spiritual achievetcnts for the development of others. Such
gouls do not give false promises. They do not indulge in
miracle mongering. Men like Dr, Ranade are the lighthouse
on the pathway to God-realisation., He was both a philoso-
pher and a saiot. The rational and emotional dimensfons
of his personality were highly and equally developed in his
personality. The claims of the head find happy and harmo-
nious blending with those of the heart, Such seuls bring
sweetness and light to humanity.

I take this opportunity to pay my humble homage to the
divine memory of Shri Gurudeo Ranade.



The Jivanmukta and the Muktajiva

Arvind Sharma

There is an occaslonal tendency in writings on Hindulsm
to use the terms Jivanmukti and muktajiva interchangeably, 1
It is the purpose of this paper to show that a distinction may

be drawn between the two in the light of Brahmasitra
I11. 3. 34.

11

Brahmasatra I1I. 3. 34 is crucial In this context, wherein
¢ there is a discussion of the continued existence of certain
persons, although they had obtained release. In an elaborate
discussion, the various commentators refer to the lives of
sages like Apantaratama, Sanatkumara,,Vasistha and Narada.
Some of them were reborn intentionally, though they had
reached moksa experlence. They continued to live, or even
chose successive rebirths, In order to fulfill their missions,
either to carry out certain offices bestowed upon them by
God to help people and the world, or voluntarily to stay
and help others achieve mwkii. Such 1instances, S'amkara
says, are analogous to the self-assumed mission and respon-
sibilitles of a Jivan-mukta. >’

Dr. S. Radhakrishnan, in commenting on the sitra, simi-
larly remarks :

This sitra says that ordinarily a person after attaining
knowledge is not reborn, But the case Is different with those
who have a mission to fulfil. Those perfected sages take one
or more births until their mission is fulfilled; after which
they are not born again. Though they are reborn, they are

1 See Milton Singer, ed., Krishna :Myths, Rites and Attitudes
( Honolulu : East-West Center Press, 1966 ), p. 167,

2 Ibid., p. 188, emphasis added.
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not subject to ignorance, Thelr cases are analogous to those
of jivan-muktas, who, even after attaining knowledge, continue
their corporeal existence so long as their prarabdha karma
lasts. The divine mission of these people is comparable to
the prarabdba karma.2

The cases, however, though apalogous, are not identical.
In the first case salvation is achieved while living followed
by complete absorption in Brahman on the dissolution of the
body. This Is the case of sadeha-mukti or jivanmukti, 2
followed by videha-mukti.® The jivanmukta is “ not reborn™ 4

In the second case individual existence continues even
after liberation. Thus S'ankara ‘¢ admits that some persons
although knowing Brahman attained new bodles ...... Apanta-
ratamas. Vasistha, Bbrgu, Sanat-kumara, Dsksa, Narada
assumed new bodies, after attaining knowledge of brahman.
Those to whom the Highest Lord has entrusted certain
offices, though they possess complete knowledge which is
the cause of release, last as their office lasts, their works
not yet being exhausted. They obtain release only when
their office comes to an end *’,5 Thus in a way *“ As loug as
there is adhikara, they are subject to prarabdha karma. They
however pass, according to their free will, from one body
to another, preserving all the time the memory of their
identity **. e

_—— - e e e

1 S. Radhakrishnan, The Brahma Sutra ( London : George Allen &
Unwin Ltd., 1560), p. 487, emphasis added.

2 The main idea seems to be of ** * iiving release * i. 8. Salvation
while one is alive and still here on earth. The mukta or one
who attalns jivan-mukti does not have to wait for death to attain
salvation, but has it immediately here and now *° ( Benjamin
Walker, The Hindu World. Vol. Il [ New York; Frederick A,
Praeger, 1868 ], p. 520).

3 Eliot Deutsch and J. A. B, van Buitenen., A Source Book of
Advaita Vedanta ( Honolulu: The University Press of Hawal,
iI971 ), p. 312

4 Ibid,; also see Surendranath Dasgupta. 4 History of Indian
Philosophy ( Cambridge University Press, 1867, Voi: |, pp.
491-402; Vol. I, p. 2486.

6 S. Radhakrishnan, op. cit.. p. 487; but also see Ramanuja's
comment on the sufra.

@ S. Radhekrishnan, op. cit.. p. 487.
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It is proposed that cases of the first kind be classed ag
those of jivanmuktas 1. e. cases in which videhamukti follows,
while cases of the second kind be called mukiajivas, 2 whose
bodily existence continues even after the attalament of
Brahma-knowledge. The fact S'ankara *‘ does not seem to
have used the term *’ — jivanmukti — ““in his works* 2

renders this exercise of giving two distinct, if allled, names
to the two conditions—conditions between which he clearly

distinguishes—even more justifiable. 8

(d

L L)

\J
0.0
L)

1 This use being suggested by the categorization of jivas in Madhva'sg

system ( see Jadunath Sinha, A Hisjory of Indian Philosophy
Vol. 1l [Calcutta ; Central Book Agency. 1962 ], p. 688,

2 Surendrenath Dasgupta op., cit.. Vol. Il, p 248.

3 Fer an English translation of Sankara’s commentary of Brahma-
sutra lll. 3. 34 see V. H. Date, Vedanta Explained Samkara’s
commentary on the Brahma-sutras Vol, 1. ( Poona: Booksellers
Publishing Co,, 1869 ) pp. 217-222,



Taoism and Zen

Dr. Mr:s. Limaye

Taolsm existed in China long before Buddhism was
fimported into China. The maln source of Information about
Taoism are the verses written by Lao-tzu and his disciple
Chuang-tzu. Lao-tzu wrote a book containing five thousand
verses known as ¢ Tao Te Ching’ or ¢ The Way and the
Power ’. This book opens with the lines ¢ The Tao that
can be put into words is not the real Tao . What is Tao ?

To know Tao one must have an fdea of the principles
of Polarity which are fundamental to the Taoist view of the
universe. The Principle of polarity forms the process of
the Universe. These two poles which form the cosmic
enecrgy are The Yang ( positive ) and the Yin ( negative ), that

is these two opposite poles exist in one Tao. They are
inseparable.

The art of life, consists in obtalning and keeping a
balance between the polaritfes. When one obtains and

retains this complete balance oae arrives at Tao. This is
the life force of universe or harmonious structuring of

affairs or the Reality transcending words.

So ¢ Tao ’ is the fundamental unity of mind and matter,
the knower and the known,

So Lao-tzu says
‘ when everyone knows beauty as beautiful,
there is already ugliness,
when everyone koows good as goodness,
there is already evil,
‘to be ’ and ¢ not to be ’ arise mutually ;
Difficult and easy are mutually realized ;
Long and Short are mutually contrasted ;
High and low are mutually posited; -
Before and after are in mutoal sequence?

1 Lao-tzu Tras., Allan watts,
Tao; The Water course Way P, 22.23



TAOISM AND ZEN 4]

Tao is thus the unifying principle of being and non-being
these are mutually supportive and mutually generative. One
is the negative sids and the other the positive side which
are included and unified in the Great Reality that s Tao.
Though they are two principles they are not a duality. They
are explicitly dual expressing {mplicit unity.

Thus word is cyclic according to Taoism. There is no
beginning or and to life end death which come and go for
ever. So Chuang - tzu says ‘The Tao is that from which
ope can not deviate; that from which one can deviate is
not Tao.’

Tao s the Absolute aad hence everything else is relative,
This concept of Tao as Absolute is mystical, It is ineffable
and defines ell expression that is why Lao - tzu says ‘ The
Tao that can be put into words is not the real Tao’. Tao is
without form, it has to be experienced intatively, It can
not be seen. It is something that is grasped and understood
it can be transmitted but not seen. [t can be attained. It is
beyond distinction of duality. It is neither and both.

A freeman is the one who accepts life as ft is and looses
himself in Tao. 1t is a State where there §s no doing yst
nothing is left undone., It isa dynamlc State, and nota
Static State. There is activity but one realizes that the Tao
io him does all the activity and he uses the instruments

without being attached to them. Tao is Positlve acceptance
of Reality.

There §s a gulf between the finite human knowledge and
infinite Tao. So it s impossible for the finite human inte-
ligence to grasp the infinite Tao. But Tao can be grasped by
intutive Insight only. One must turn away or disengage
onself from all the multiplicity and throw oneself into the
mystical whoie.

The balance of Yin and Yang is the mystical experience of
Tao. And then one has peace or wu-wei or dynamic non-acti-
vity or the middle road. When one realizes that their is
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no alterative for one, then there is realization that man and
nature around him are one process; this realization is Tao."

To realize € you are that’is Tao. So when Chuang-tzu
speaks of ¢ Sitting and forgetting * he means that one attains
Tao only when one forgets everything and throws oneself
headlong into the stream to float with it. One does the
actual living when one changes one’s view towards life. One
lives out the term of life and survives without anxiety to
survive,

To the Taoist, Goal is more important and not the
road. The attainment or the true experienee Is more {mpor-
tant and not the belief in a doctrine.

ZEN :

Bodhidharma, who is believed to be first patriach of
zen by zenists, took to China the concept of dhyana. Though
Chipese accepted the metaphysics of mahayana buddhism,
it was gradually mixed with their existent philosopy, specially
Taofsm, Thus over the years a new kind of Buddhism was
borao namely Zen or dhyana or cham with a special emphasis
on the aspect of dhyana, There were five schools of this
thought but only two are still popular and have a large follow-
fng in Japan and Korea. These are Rinzai and Soto. Rinzal
School was founded by Hui-neng and Soto School was
founded by Shen-bsin. Both were disciples of the fifth
patriarch Hung-Tan. Both accepted dhyana to reach Satorj
( truth ) but the methods used by both were different. One
used, according to Dr. Suzuki, ¢BEatrance by Reason ’
( Jnana-maya ) and the other ¢ Entrance by conduct
( Marma-maya ) 1

The former was more popular as Thomas Hoover
states ‘ there were practically no Chinese Buddhists who
really understood or seriously practiced dhyana or zens ’
may be for this reason they assimilated the concept

1 Es;nys in Zen Buddhism - D, T. Suzuki P, 167
2 Zen experience - Thomas Hoover
Allan Watts - The way of Zen P, 112
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of Tao to suit their temperament. But Shen-hsin or Soto
School accepted the traditional dhyana or concentrated

meditatlon to reach Sator). This can be seen from the
following verse written by him, ‘

¢ The body is the bodhf tree;

the mind like a bright mirror standing,
Take care to wipe it all the time,

And allow no dust to cling.’

While Huf- neng who advocaed instantanuous Satorf,

with the method of concentratlon on Koans, wrote the
folloing verse.

There never was Bodhi Tree,

Nor bright mirror standing,
Fundamentally, not one thing exists
So where is the dust to cling ?

Everything boils

down to, as mentioned earlier, the Mahayana principle of
the ° void ’ Planum emptincss which resembles Tao which
is also full emptiness or it has both positive and negative
in one whole,

One Scool ( Soto ) advocates that Obstructions omn the
emptiness have to be removed slowly while the other
Rinzai School says that this obstruction is removed at
one go and realization of emptiness is sudden. Soto school
advocates purification of mind and Rinzal advocates
that our own nature is from the beginning clean and pure’
That is the original nature fitself bas prajna ( knowledge 1.
Hence Soto school does not use Koan, it uscs the method
of mokusho zen or Zazen which includes the sitting
in meditation. But for both the schools what is important
is the realization or the Enlightenment.

Enlightenment in both the schools consists of Satori.
To understand the nature of Sator} one must know the nature
of self in Mahayana., They believe that the reality or self
nature is Anitya, it is nelther permanent nor impermanent,
it cannot be grasped or that there is no self at the basis of
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our conciousness; that everything is Sunya or Viod or the
sclf which we understand as a final home ( base ) in the flux
of life is not the self at all. The zenists very aptly put it as
‘ true self is non-self’.

One becomes free or has Satori when one has self know-
ledge and this self knowledge is possible when there is the
identification with the subject and object. or the Taoist
positive and negative or Tatvamasl. That is seclf cannot be
grasped objectively but it can be grasped only when one
finds the living center of one’s unity which is the wholeself
or when one throws omneself into the mystical whole. This
self is full of treedom and creativity, Thus Dogen says that
‘* To study oneself is to forget oneself. TFo forget oneself is
to realize oneself as all things ( in the world ). To realize
onesclf as all things is to strip off both one’s own mind and
body and the mind and body of others1,

There for grasping this pure self or conclousness which
is glossed over by the Ignorant egoself is the Satori or prajna
( knowledge ) or Fao. And according to Zenists there is no
Zen without Satori.

Satori is the * intuitive * looking into nature of things as
it 1s. Like Tao Satori 1s a mystical eoncept. Like Tao it is an
experieace which 1s insffable it cannot be put into words.
Those wio have Satori or Tao do not see the world as it used
to be but they scc the world as an ‘ Organic whole ”, The
dualities disappear. The mind which s trained to see duali-
ties undergocs a revolution and sees only unity., There is
conversion and yet there is a noetic quality. Oane has peace
or wu-wel. lhere 1s realization that the pure conciousness
does not have aanything that can be improved there can be
pothing added, or taken away from it. It is accepted as it Is
and oue learns to live with 1t.

Savori or Tao is pure personal experience, it cannot be
transmitted. It 1s a Kealization in the inner most sense of

1 Japanese mind, Individual in Mahayana Buddhism quoted by
ueds yoush:'funmu P. 171
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the conclousness. Itis a state of joy and peace a perfect
state of mind im everyday thought.

A disciple ( Hoji Bunkin) asked his master Hofuku
Juten. ¢ What is everyday thought?’
The master answered :—

Drioking tea, eating rice,

I pass my time as it comes;

Looking up at the stream,

Looking up at the mountain

How serene and relaxed I feel Indeed ;

Thus Satori like Tao Is living in the same old world but
looking at it in a deeper, fuller sense, or living in the river
and floating with the current. Ch’ing — Yuan puts the same
thoughts when he expresses that ¢ Before I had studied Zen
for thirty years, I saw mountains as mountains, and waters
as waters, when I arrlved at a more intimate kaowledge, I
came to the point where I saw that mountains are not moun-
tains, and waters are not waters, But now that I have got its
very substance I am at rest, For it’s just that I see mountains
once again as mountains, and waters once again as waters.’
Zen and Taoism are similar when they say that the world is
real but one must ¢ recognise that the world described is
included in but is not the same as the world as itis, ’ that
is one must be aware of life without consciously thinking
about it,

Zen tells us that nirvana 1Is here and now specially the
Ripnzai School. It is just where one stands but one ruans
around in circles to find it. One must take a great leap for
it and let go everything to really grasp it. It is like jumping
from a great mountain. A monk was sitting in meditation
once for a whole day. His master asked him what he saught
* My desire is to become a Buddha’ said the monk.

The master picked up a piece of brick and began to
polish it on stone. Asked to explain his action, the master
said he wished to make a.mirror ‘* But no amount of poli- .
shing a brick will make it into a mirror’, said the monk.
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If so ¢ no amount of sitting cross-leged will make thee into
a Buddha’® said the master, So just as a brick can not
become a mirror by polishing it, mind cannot have Satorl.

To have Satorl, one must concentrate on now and not
dwell on other things. Normally one holds on to the
thoughts and it is reluctant to let them go, one must learn
to concentrate omn the thing one Is delng.

Once two monks, were travelling to a monastary. It was
raining heavily. They came to a river which they had to cross
to reach the monastary, The river was in spate. While
they waited they saw a young and beautiful girl, who was
also walting to cross. The river the olderiof the two monks
picked up the girl and the three of them crossed the river.

After they reached the other shore the older monk
put the girl down and without a backward glance walked on.
The younger monk was very surprised and kept on telling
the older monk that it was sinful to touch a woman and so
on they walked.

After a little while the older "monk turned and told
the younger monk, ¢ Are you still carrying her, I have
already forgotten about it ’,

That is why a master’s reply to his disciple was, I eat
while I eat, I drink while I drink and ] sleep while I sleep.

So Zen tells us that jt {s only In Samsara that one has
nirvaoa. Itis here and now. This realization Is one’s own,
and one must be one with nature and live a 1ife which s full
yet detached by grasping the synthesis of polarities or
duality bas to be given up. Zen asks us to grasp the prin.
ciple of pirvana and samskara which s not separate but
one. The great unity of mind and matter, the inner and
external world, comes when one strikes a balance between
mind and matter. Only then one bhas trapquility of mdnd,
And one who s in peace with onesclf is at peace wihth the
whole as be goes beyond polarities aad becomes the whole.
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This s shown by Tao too. One must live in this very
world to realize the higher truth but ome must live with
detachment to live a full life,

Such a person who lives a detached yet full life is truely
A sage or a Buddha.

Zen assimilates the madhyamika §dea of emptiness with
Taolst jdea of ¢ nmon-belng’or ‘ wu’ and the balance of
positive and negative to ¢ return to the source of our experi-
ence °,

Just as Tao is living, zen }s living and it is the Taolst
Influence that teaches us in the words of Christians Hum-
phreys ¢ Live ’ life as life lives itself ’. As a modern master
tells us.

While living

Be a dead man

Be thoroughly dead —
And behave as you like
And all’s well1

\/ \/ \/
0.0 0’0 0’0

_1 P. 38 Western approach to Zen.



Ramakrishna Paramahamsa
A Spiritual Synthesis.

" Prasanna Salshinglkar.

One of the most potent forces in the present day cultural
and spiritual life of modern Indla js Ramakrishna Parama-
hamsa, the silent man of God. He demonstrated to the new
world of science that there was nothing wrong with the spiri-
tual way of life taught by the seers and sages of India. He
showed thc futility of inter-religious quarrels by making his
life a luminlous commentary on the Vedic-text *‘ Truth is
one : sages call it in various ways”’,

Gadadhara Bhattacharya ( Often known as Ramakrishna )
was born in a Brahmin family at Kamarpukur, a village of
Bepgal near Calcutta on 18th February 1836. His parents
( Kbudirama and Chandramani ) were simple-hearted, pious
and spent most of their time in the worship of their family
gods and meditation. It is said that Lord Vishnu appeared
in a dream before his father who had gone on a pilgrimage
to Gaya and told him that he would take birth in his family
as his son. When the child was born the parents named him
Gadadbara. He was a little boy full of fun and life, mischi-
evous and charming, with a feminine grace he preserved to

the end of his life.

Gadadhara experienced ecstasy for the first time when
was six years old. Once he was walking along the fields
with puffed rice in a fold of his garment. In his own worid
as mentioned by Romain Rolland, *‘ 1 was following a narrow
path between the rice fields. I ralsed my eyes to the sky as
I munched my rice. 1 saw a great black cloud spreading

rapidly untill it covercd the heavens, Suddenly at the edge
of the cloud a flight of snow-white cranes passed over my

head. The contrast was so beautiful that my spirit wandered
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far away. I lost consclousness and fell to the ground. The
puffed rice was scattered. Somebody picked me up and
carriled me home in his arms. An access of joy.and emotion
overcame me... This was the first time that I was seized with
ecstasy ’’.1 Thus from that time the ecstatic mood came to
him frequently. His longing for Inward life increased after
the death of his father when he was only seven. He sooght
the company of holy men ( Sadhus ) who happened to halt at
his village, on their way to Purl, the holy seat of Lord
Jagannathi. He listened to the sidhus and a sense of serious
purpose took possession of him. He left school, because he
found that class room study was designed only to serve as
a means to earn for a living. Life and nature became his
teachers, and not books and closed walls, After his holy
initiation to the Brahmanic order, i. e. his sacred thread
ceremony, at the age of nine, his mode of worship of the
family defty Raghuvira differed from the ordinary people. The
image that he worshipped would appear to him not as an inert
idol, but as the most intensely living Lord of the universe.

At the age ef twenty Gadadhara was a priest in the
Dakshineshwara temple of goddess Kali. He soon found
himself caught in a spiritual storm which carried him to what
may appear as strange lands of supernatural experience. The
image of Kali was not a mere statue of stone for him. But
it was a living force of the divine. An account of his mode
of worship, a curtain of obllvion separated him from the out-
side world, and he was totally unconsclous of the presence of
many bystanders who usually gathered there to see the
worship. Sometimes he would sit motionless for hours toge-
ther and would hardly come to bhis own self even when called
by the inmates Hriday. While uttering the various maniras
would distinctly see those phenomena betore him which the
ordinary priest has mearly to imagine.”” The normal priest
masters the rituals, but seldom gains the true end of worship.
Ramakrishna had not much use for the ritual ; what he offered
"to the mother was heart-worship. An intense lopging to have

1 Rolland Romalin, ‘The Life of; Ramakrishna, fAdvni'ta Ashrama,
Calcutta, 11th. impression, 1884, pp. 22.23,
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a vision of the mother seized him, Describing his inward
state at the time of the first vision he had, he use to say to his
disclples; *“ One day 1 was torn with intolerable anguish. My
heart seemed to be wrung as a damp cloth might be wrung... I
was racked with pain. A terrible frenzy secized me at the
thought that [ might never be granted the blessing-the Divine
vision. I thought if it were so, then enough of this life! A
sword was bapglog in the sanctury of Kali. My eyes fell
upon it and an idea flashed through my braln like a flash
of lightening. “ The sword ! It will help me toend it’ I
rushed up to it, and seized it like a mad man... And lo ! the
whole scene, doors, windows, the temple itself vanished ...It
seemed as if nothing existed any more. Instead I saw an
ocean of the Spirit, boundless, dazzling. In whatever direction
I turned, great luminous waves were rising. They bore down
upon me with a louder roar, asif to swallow me up. In an
instant they were upon me. They broke over me, they
engulfed me, [ was suffocated. I lost consciousness and I
fell... How I passed that day and the next I know not.
Round me rolled an ocean of ineffable joy. And in the
depths of my being I was conscious of the presence of the
Divine Mother ’’.1

In this beautiful description there is no mention of the
Divine Mother till the end ; She was-merged into Ocean. The
disciples who afterwards quoted his exact words, asked him
whether be had really seen the Divine form. ¢ He did not
say, but on comming to himself from his ecstasy he murmured
in a plaintive tone : * Mother!... Mother!’ ’* 2

From the day of his experlence he dld not see the image of
the Divine Mother in the temple, but the living Mother Her-
self. He says: ‘1 put the palm of my band near nostrils
and felt that Mother was actually breathiog. I observed very
closely, but I could never see the shadow of Mother’s divine
person on the temple wall in the light of the lamp at night.

1 Sri Ramkrishna the Great Master, by Swami Saradananda, published
by the Ramkrishna Math of Mylapore, Madras, 1966, pp 140-41

2 Rolland Romain, The Life of Ramakrishna. Advalta Ashrama,
Calcutta, 11th impression, 1984, p, 34,
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T beard from my room that Mother, merry like a little girl
was golng upstairs, ber anklets making jingling sounds. I
came up to test it and and found that She, with Her hair
dishevelled, was actually standing on the verandah of the first
floor of the temple and was now viewing Calcutta, now the
Ganges ’*.17 From that moment his days and nights were
continual presence of his Beloved. Their intercourse was
interrupted llke the flow of the river. Eventually he was
identified with her, and gradually the radiance of his inner
vision became outwardly manifest. Other people seefng him,
saw what he saw. The bodies of the Gods appeared through
his body as through a window.

Ramakrishna’s practice of spiritual experiments became
more absorbing and covered all the aspects of Hindu
sadhana. His hunger of God was so consuming that it
required a varying and abundant spiritual fare for its satis-
faction. Tantrika disciplines are the most difficult and
dangerous ones among the splritual patbs. Ramkrishna went
through the Tantrika-sadhana without any untoward happening.
His guide was a nun of taatrika discipline who had no name
of her own, and was known as ‘ Bhairavi Brahmani’. Rim.
akrishna came out of sidhana as a hero, with his vairagya
( dispassion ) reinforced. He spurned completely the super-
normal powers that came to him as a result of the practice of
Tantra-yoga. He did not relish even the golden radfance that
was Imparted to his physical body. *‘* Take back thy outward
beauty, Mother, *’ he used to cry, ‘“ and give me instead thy
joner beauty, the purity of the spirit >, He demonstrated to
the world of spiritual aspirants that it is perfectly possible
to achieve success in the Tantra sdhana without falling a prey
to outward observations. The awakening of the Kundalini
of Ramakrishna is reported to have taken place sometime in
1862 in the course of hils Tantrika-sadhana. 3

Ramakrishna approached God in mapy ways and succeeded
In gaining him. Transforming him spirjtually into Kaushalyi,

1 ‘Shri Ramkrishna’ in T. M. P, Mahadevan’s, Ten Saints of India;
Bheratiya Vidya Bhavan, Bombay, 1961, pp. 110.11,
2 Shri Ramkrishna Lilaprasanga. |l pp 208.7.
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he regarded Rama as his child. Adopting :the . attitude of
.Hanuman he became the servant of Lord Rima. Becoming
the Gopi of Vrindavan, he realised communion with Lord
Krishoa, the beloved enchanter of all souls, Thus he enjoyed
the glory and grandeur of God in a variety of ways.

Totapuri, an itinerant monk of the dashanami order of
Shankaracharya, was said to have attained WNirvikalpa-samadhi
( transcendent experience ) after years of strenous sadhana.
Ramakrishna accepted him as guide to tore the veil of name-
and-from, and behold his individuality dissolving 1in a
limitless blaze of spiritual light. In the experlenc of the
non-dual reality there is no distinction between experience
and the object experienced. Employing the language of duality,
"we say that Ramakrishna had this experience, that he had
remained therein for three days, and that he returned to the
relative plane of consciousness thereafter. In any way
however, words cannot describe the non-dual experience,
neither can mind measure {t. It Is from our point of view
that the Jivanmukti ( ope who has been liberated while yet
living ) continues to tenant a body. It is savlag of the power
of maya that makes the mukta-mumukshu relation possible.
Ramakrishna attained the last stage of Nirvikalpa-samadhi-
whercin subject and object alike disappeared. ‘“The Universe
was extinguished. Space itself was no more, At first the
shadows of ideas floated in the obscure depths of mind.
Monotonously a feeble consciousness of the ego went ticking.
Then that stopped too. Nothing remained but existence. The
soul was lost in the Self. Dualism was blotted out. Finite and
Infinite space were as one. Beyond word, beyond thought, he
attained Brahman'’.2

Having gained the transcendent #xperlence of the supreme
spirit. Ramakrishna came down to the plane of relativity and
turned to the practice of alien faiths such as Islam, Christia~
nity. He was able to look upon all faiths as different roads
to the samec destination because of his Advaita-realisation.

; - .-Roiland Romain. The Life of Ramakrishna,
Adveits Ashrama, Calcutta, 11th impression. 1984, P,5b
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His unlversalism was not the result of a process of rationa-
lisation; it was a conviction born of experience. He followed
the modes of discipline as advocated in other religions aand
found that all of them led to God-realisation. In this
experlence we have an authentic evldence of the supremacy
end identity of the truth taught in all faiths. He says *“ [ have
practised all religions, Hinduism, Islam, Christianity, and I
have also followed the paths of the different Hindu sects... I
bave found that it Is the same God towards whom all are
directing their steps, though along different paths. You must
try all bellefs and traverse all the different ways once.l
Wherever I look I see men quarreling in the name of religion.
Hindus, Mohammedans, Brahmos, Vaishnavas, and the rest;
but they never reflect that He, who is called Krishna, Is also
called Shiva, and bears the pame of Primitive Energy, Jesus,
and Allah as well the same Rama with a thousand names. The
tank has several ghats. At one Hindus draw water in pitchers,
and call it jal, at another Musalmans draw water in leather
bottles and call it pani, at a third Christians call it water.
Can we Imagine that the water is not jal/, but only pani or
water 7 How ridiculous ? The substance is one under diflerent
names and everyone is seeking the same substance ; nothing
but climate, temperament, and name vary.2 Let eachman
follow his own path, If he sincerely and ardently wishes to

know God, peace be unto him! He will surely reallse
Him”.3

Ramakrishna felt the dynamic fdentification of the Divine-
Apart from creation, God was the * formless One ’ according
to him. He became manifest, and assumed personal qualities,
when He made the world, and entered into relation with ft.
In the words of Ramakrishna, ¢ when I think of the supreme
Being as {nactive, neither creating nor preserving nor
destroying, I call Him Brahman or Purusha, the impersopal
God. When I think of Him as active, creating, preserving,

1 The Gospel of Sri Ramkrishna, 11, 17.
2 1bid. W, 248,

3 Rolland Romain. The Life of Ramakrishna Advaita Ashrama,
Calcutta, p. tO0.
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destroylng, I call Him Shakti or Maya or Prakriti, the
personal God. But the distinction between them does not
meap a difference. The personal and impersonal are the
same Belng, like mllk and its whiteness, or the diamond and

its lustre, l.t Is impossible to conceive of one without the
other The Divine Mother and Brahman are one *’.1

Ramakrishna sought to reconcile the philosophy of the
Advaita with the continued worship of God in His personal
aspect. In his experience *“ ecstatic devotion to the Divine
M'othcr and Her play ( i. e. Her creative activity ) alternated
with complete absorption in the serene ocean of absolute
‘Oneness .2  He, therefore, regarded both as equally valid.
What Rabindranath Tagore described as * the play of the
many > was for him just as divine as the undifferentiated
unity of the absolute One. Such a view fs actvally quite
incompatible with the Advaita. To equate the Divine Mother
with Brahman was unthinkable to Shankara.

Ramakrishna’s lifs became full with the realisation of the
non-dual Spirit The peace that was now hls, knew no distur-
bance b:cause there was no duality io it. He huad become a
full-blown flower, to use one of his similes, and the honey-bees
came to drink the nectar. He spent the last years of his life
in sharing his experfence to all those who surrounded him.
His disciples, under the leadership of Narendra Nath Datta,
later known as Swami Vivekanand, founded a Mission in his
nams to carry his message of universalism in spiritvality to
each and every part of the globe. The divinity of man is thelr
outlook they teach it, they practise it, they live and die for
it. They carry practical Vedantism as reflected in Rama-
krishoa and Vivekananda throughout the worid.

Swami Vivekananda prociaimed the faith which he had
received from his master thus: “ The only God ip whom I
believe is the sum total of all souls, and above all I believe
in my God the wicked, my God the miserable, my God the
poor of all races *’.

1 Cf. The Cultural Heritage of India, 1V : 388,
2 Cf. Ibid, \V: 672,



RAMAKRISHNA PARAMAHAMSA 23

Ramakrishna passed into Mahasamadhi on August 15
1886 after giving his last lanstructions to his disciples and
taking the name of the Divine Mother. After his death a
misslonary organisation called the Ramakrishna Mission
was started by his followers..

It has been rightly said that ¢ Ramakrishna was the spirit
of wisdom {n ineffable love and his disciple Vivekananda
was the spirit of action in soverign calm ! *

\/ \/ \/
0.0 L ) .0 * .0

The light of God is constantly shining in the lotus
of my heart. Behold ! this itis ! here it is! Itis
seen everywhere, filling the universe. When you are
sitting alone by yourself, and when an inexpressible
Instre fills you completely, you have to be deeply
obliged to your spiritual teacher who is the very
embodiment of spiritual knowledge, for haiing given
you that experience. When you merge yourself, and
atiain entire unison with yourself, and when you have
lost the consciousness of your body in the blissful
enjoyment of the Self, then you will get this experi-
ence and visualise the Reality here, there and every-
where ; it is wholly a suitable matter known only to
the wise, who have realised it.

— Garudeo Renade
in Pathway to God in
Kannad literature,
P. 264.



The Poetry of Rabindranath Tagore

N. Pratima

Tagore was influnced by the Upanishads and Bengal
Vaishnavism. He drew insplration from the ideals of the
Upanishads. The ultimate truth of absolute Is interpreted
by Tagore as the Cosmic Person. He feels the nearness of
the Cosmic Person and his poetry bhas a hymn-like quallty
in praise of the Cosmic Person who is the author of all the
myriad forms and novelties in creation. The Absolute or the
Cosmic Person is present in every aspect of creation. There is
no separation between the creator and the world created by
Him. Tagore finds an unbroken unity prevading the animate
and the inanimate aspects of mature There s no divisive
force in nature and there ls a fundamental unity prevading

the entire creation.

Not only the Upanishadic texts but also the epics have
shaped the mind of Tagore. If the Upanishads have provided
the conceptual framework of his view towards the world, life
and reality, the epics have inspired him to grapple with the
realities of life. Tagore’s poetry does not deal with the
abstract jssues, but throws light on the concrete problems
faced by human being in society and history. Tagore’'s poetry
contains the pangs and sorrows as well as the harmony and
ananda felt by the human being. His poetry is a graphic
representation of the awakening of the creatlve spirit within
and it flows towards the Divine Person. In hls poetry the human
and the Divine intermiogle and no chasm whatsoever remains
in between. The Cosmic Person or God has to be realised,
for in it lies the human destiny. It is ignorance which keeps
the individual away from knowing the basic creative power
which links everything in creation into a harmonious whole.

Tagore’s poetry is saturated with the themes of Vaisha-
vism. He has poiuted out that mukti is the primary objective
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of Vaishnava poetry, He has clarified the mlsconceptions
prepetuated around the Vaishnava poetry. Tagore says,

The songs of the Bajshnabas are for Balkuntha alone
Courting, attachment, sulkiness, sensitiveness,

Tryst, dalliance, parting and wvnion, theme of

The songs of Brindaban-this dream of love,

In the Shraban night on the bank of Kalindi

The meeting of the four eyes uander the Kadamba tree !
In blushing adoration are the reall for the Lord !1

Tagore has accepted the relevance of the Ideals governing
Indian culture. He has pralsed the great insights of the
ancient Seers into the nature of reality and truth. He depend-
ed on the wisdom embedded in the words of the ancient Seers.
Tagore accepts that one cannot know the nature of reality,
though one can feel its presence within oneself and in the
world through meditation. The creative force which shapes
everything In the unlverse cannot be given any form says
Tagore. But he also accepts that one can enjoy the proximity
of the Infinite Being, provided one has unstinted faith in Him.
He says,

I have beheld in sudden flashes
The Infinite, behind the veil of the finite?

Tagore has followed the traditions of Bengal Vaishnavism.
He maintains that the thirst of human soul is never quenched
without the glimpse off God. The individual soul would reach
fts highest destiny through God realisation. The poet says
that without the grace of God none can be cleansed of the
evil deslres and acquisitive Instinct. The proximity of God
will not be available 8o long as the individual is under the
sway of selfish motives and evll desires says Tagore.

Tagore’s poetry is full of devotion and love towards God.
He has stressed on the purity of mind. The pure mind is trans-
parent, Sattvika. On the basis of devotion and Jove that the
bhuman being can build the strong edifice of culture and civi-
lisation maintains Tagore. He says that to attain knowledge



26 . PATAWAY TO GOD. P8 X

one has to wage a long .struggle, but the path of devotion
takes the individual towards truth previded that the mind is
cleansed, of all impurities, He points out that the path of
actlon leads to knowledge and ultimately to the coalescence
of knowledge and devotion. He accepts that when knowledge
Is perfected, made steady and consistent, it becames pure love
which can lead directly to the realisation of the ultimate
truth. He maintains that devotion and self-surrender are the
two necessary ingredients of liberation. Devotion and self-
surrender do not contradict the path of knowledge, but they
are in fact its consummation says Tagore.

Tagore has identified work with worship. Constructive
work undertaken for the well being and development of fellow
beings is as sacred as worshlp and prayer. He has givena
prominent position to the workers in his scheme of life.
Tagore maintains that for human development and the
barmonious growth of personality hard work is the absolute
minimum. Tagore recognises that until the basic necessitles
of humanity are fulfilled through concerted action on a global
scale there cannot be any growth of culture, refinment and
right knowledge. Tagore is not a mere dreamer cut-off from
the mainstream of life, His poetry is combination of the
spiritual ideals and the facts of life, The practical and the
theoretical, the spiritual and the material find an equal place
in bis poetry and writings, The Gitanjali is a spiritval mani-
festo as well as the blueprint of his approach towards the
practical aspects of human life and culture. Tagore s against
the exclusive stress on the spiritual aspect of human life and
the vniverse. He Indicates that worship of God should not
hinder one from involving oneself In the comstructive work

for the development of the society and the upliftment of
fellow-beings,

Tagore says that the divine being is with those hard
workers who are engaged In constructive activities. Practical
involvement in social life and a belief in the spiritual
ideals are the twin models which can pave the way for pro-
gress and human development. Tagore has linked the ideals
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.of rellglon with the practical aspects of life and culture and
‘he has discouraged all such attempts which tend to create
a gulf between the spiritual and the materjal, He says,

Come out of thy meditations and leave aside thy flowers
and incense! What harm is there if thy clothes become

tattered and stained ? Meet him and stand by him In toil and
in sweat of thy brow.s

Tagore prays to God to cleanse the human heart of all
the traces of selfishness and narrow attitudes. He prays that
the divine may bestow on the human being courage and tena-
city to meet the challenges of life. Tagore' Is against all
despotic forces and he is for waging a relentless battle against
all forms of tyranny, He gives prominent value to human
freedom, for in its absence human creatlvity is benumbed.
Tagore visualises that until one has faith In the divine one
.cannot realise the basic purpose of human life. The human
being should function as the instrument of the divioe in order
to become a creative agent. He says,

give me the strength to surrender my strength to thy will
with love. 4

Tagore maiatains that truth is present in all manifesta-
tions of nature. The One reallty takes manifild forms and
every moment the truth appears in a new colour. The poetry
of Tagore is concerned with the message of the Profound
one. The music of his poetry is enchanting. Tagore accepts that
the being of man is not devoid of the knowledge and truth
and it is the poet who brings out from within the tidings
of the Everchanging One.

I composed songs and under cover of my rhythm
I glimpsed joys and yearnings of the Limitless One®

Human existence contains infinite knowledge and bliss.
The evanescent forms of life bear the stamp of the infinite
realily. The frail human belng galns spiritual heights and
enjoys infinite existence because of the truth within. The
compassion of the Infinite One endow the human being with
the sheen of immortality. Creativity is the hallmark of
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haman existence which {is an Integral part of the eternatl
truth.

Thy Infinite gifts come to me only on
these small hands of mine. Ages pass, and still
thou pourest, and still there Is room to fill.e

The human being has a perfection unrivalled in creation.
The creative force appears in all its greatness in the human
being who is in fact the crown of creation. The creatlve
force unfolds its essence in the human being and he only can
visualise the future and solve the contradictions of life and
history. Tagore says,

Came man on to the stage of life !
One by one, new lamps are lit,
New meanings find their voice.
Man, in wondrous light,

Beholds his future’s unique shape; 7

Tagore says that the human growth should be in tune with
the cosmic rhythm. Any human effort which goes against the
creative rhythm embedded in every aspect of nature will
ultimately hurt the human well being. All activities individual
or collective which tend to destroy the balance and equili-
brium between man and nature, would hinder the growth of
human knowledge aand culture in the right direction. In his
jnimitable style Tagore says,

Why did the harp-string break ?
I tried to force a note that was beyond its power, that
is why the harp-string is broken. 8

Tagore wants to be in the midst of change and revolution.
He is not against the radical changes in society provided that
the human freedom, values and culture remain intact. He
wants to associate himself with the people of all lands and
take part in their sufferings and joys. His love for humanity
fs above all geographical barriers and is not coloured with
any specific ism or religion. He accepts that the life-force
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moves ahead with amazing speed ard explodes into myrlad
forms. Tagore does not like stagnancy in any sphere of life
and likes to plunge into the fast changlag world with full
gusto. He says,

Many times I wish In that tempest of life
To set full sail like a light speedy boat. ®

The poet isa wayfarer on the path of truth affirms
Tagore. He indicates that the truth will dawa in a most
unexpected way though sometimes even with the utmost vigi-
lance and guidance one cannot reach the coveted target. One
can expect to have a glimpse of truth when the mind is devoid
of preconceived notions says Tagore. Within the ebb and tide
of expectations and aspirations one is not sure of gaining
insight into truth, yet in a most surprising way one will come
face to face with the object one desires most. It is not seldom
that the individual is after such things which he cannot
acquire, and what he acquires is not what he desired most.
Tagore is agaiast all craftiness and he opts for the sponta-
neous development of human personality and talent. Rigid-
ness and artificiality should have :to be avoided in order to
realise the highest goal of life. When desires and ambitions
sway the individual’s thinking he will go astray from the right
path of life. Tagore presents the predicament of a person
who is lost in selfesteem and is In constant search for the
objects he likes most. Life is full of surprises.

~ 1 seek what [ cannot get,
1 get what I do not seek 10

The poet is a singer of the joys as well as the sorrows of
mankind. The pains and aspirations of everyone find an echo
in the heart of the poet. The sensitive mind of the poet is
the barometer of the changing moods of men, women, children
and also the transformations io nature. Tagore says that the
function of the poet is most fundamental for the prosperity
and survival of mankind. The function of the poet is to get
engiossed in the ups and downs of human history and identify
bhimself with the changing tempo of human life. The poet



30 PATHWAY TO GOD

cannot fulfil his vision if he remains cut-off from the stream
of life speculating over the abstruse problems of life and
death. The poet is with everyone for he can peep into the
mind and heart of an adult as well as a child, Age cannot
make any difference in the capacity of the poet to hear the
heart beats of the old and the young. .

They all have need for me, and I have no time to
brood over the after-life.

I am of an age with each, what matter if my hair
turns grey 711

The poet is in constant search for the highest ideals.
The poet delves into the depths of his own heart and moves
towards the transcending reality. The poet can hear with
equal ease the signals of the ‘Great beyond’ which beckon the
human being to have a glimpse of the many worlds over and
above the human world. The poet also finds a wondrous
world within his own heart and he tries to link the inner world
with the unknown expanses of the universe. Tagore’s vision
breaks through the rigid frameworks of society, history and
the physical world.

My soul goes out in a longing to touch the skirt
of the dim distance.12

Tagore has defined the functions and aims of the poet.
He has given a significant place to the poet in his scheme of
life. The poet is the harbinger of hope for the humanity
suffering under the burden of superstitions and fllusfons.
The poet iIs the ray of light in the darkness of ignorance and
wropng bejlefs, which have engulfed mankind. The poet is
pathfinder who awakens the humanity from the slumber of
ages. Tagore is the poet of the poets who has iospired the
fellow poets to discharge their mission without any fear or
favour. Tagore has a vital message to the poets.

Gather yourself, O poet and arlse,

If you have courage, bring it as your gift.
There is so much sorrow and pain,

a world of suffering, lles ahead,-
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poor, empty, small, confined and dark.

We need food and life, light and air,
strength and health and spirit bright with joy
and wide bold hearts,

Into the misery of this world, O Poet,

bring once more from heaven the light of faith.13

Tagore’s poetry fs rooted in the conceptual basis of the
Indian civilisation, His poetry Is a combination of the old
and the new and it also reflects the vitality of the modern
India. Tagore’s symbolism takes one into the basic sources
of Indian culture and mythology. He has used the old myths
In a creative way to throw a new light on the problems of the
modern world. His poetry is universalistic and has a deep
fascination for the people of all lands, 14
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Basic Implications of ¢ Karma’

Biraja Kumar Thripathi

Fresh from Washington D.C. a friend of mine told me
that people there never sit or stand. ‘‘They must be sleeping
there always’ said I immediately. ““No : No : You could not
catch me at all’’ said he and added ‘“People there always run’’.
Perplexed thoroughly I enquired ‘‘ But why should they run
always ? Do the trains always run fast there ?*’ This sufficien-
tly provoked my friend to reveal himself thus-

When you see them running you will certainly feel
that as if asked by some one they all are determined
to do certain work. They are all mad after doing works.
As soon as day breaks people from all walks of life,
men and women, students and teachers, businessmen
and statesmen and everybody else, come out from their
respective places and engage themselves in some work
or other. Work and work. No time to stand and stare.

This made me ruminating. Why in America only? This
happens everywhere else also because action is inevitable and
so upavoidable. Action is inherent in nature or Prakriti. It
is therefore, unthinkable that every one, living or non-living
can be actionless in nature. No one inside nature can claim
total inaction, can rclinquish action fuliy. It will be futile if
anybody attempts to remain actionless even for a single

moment.

This reminds me of a very interesting Incident. Once
a servant of mine came up to me and declared abruptly that
he is not going to do any of his works, Instead, he will sit
idle, actionless. He will not take his food even. In fact
this he did for one full day and gathered all his energy to
continue the next day even. Naturally 1 took pity on him
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and intervened thus- ““What are you thinking all along?"’ Pat
came his reply. ‘*“My sweet home, my wife and children, all
come to mind. I can not avoid thinking about them. This

makes me inactive, I cannot do any work. ’’ I enquired again.
“Don’t you feel hungry ? Don’t you see we all have had our
morning tea already ? Don’t you hear all are calling you to
come out? ** To all these he replied in the affirmative, I
continued again ‘“‘You see Your mind is working alright
since you can think about your home and family. Your eyes
are working or else how could you see all these before you.
Your mouth is working as you are talking to me alright.
Your stomach 100 is working because it has digested all the
food that you had consumed last night. But despite all these
you claim that you will not work. Everything in you is active:
and you claim that you will not work, that you are inactive.
But how can that be?”’ Somehow this could make the
situation light for him and he joined us smilingly.

Actionlessness, therefore, is sheer pretension. The man.
who sits tight to his room, his hands and legs ticd dowa by
means of a rope cannot claim total inaction. He can make
himself so only apparently but not really. His claim that
he could abandon action completely is sheer hypocrisy. For,
what about his sense organs, mind, heart beat, digestive
system etc. during that period? Were they all dead and
defunct then? They simply were not so. lnstead, his eyes
must bhave been busy watching everything good., bad, and
indifferent, ears busy receiving most secret of whisperings,
and mind which moves faster than the fastest moving jet
planes must be roving throughout the length and the breadth
of this world. Last but not the least his digestive
systcmn and neart beat over which he has no control must.
have worked ceaselessly. His entire organism is, thercfore,
ever agile even though he tied down his hands and legs. In.
addition to this there are also other actions which are indis-
pensable for us, as long as we lead emoodied life. These are .
called Nitya Karmas or obligatory actions, without which
life simply cannot be sustained.t PEating, bathing, sleeping
etc, are instances of obligatory actions. They are indispen-
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sable because without them our very existance wlill be
endangered. Action therefore, s Jnstinctive,2 a physical
necessity, and so none can rélinquish it totally. Prakriti or
nature is charged with actlon and so everything in it, sentient
or insentient. is ever active. Take the case of the planet
Earth. It is revolving around its own axis in a stipulated
period since its origin and there is no devlation in it. Revol-
ving around its axis is its dharma. Itis totally unaware of
the side effects eg. day and night, season changes etc. of
its rotation. Rotatlon is its Karma. It is unconcerned about
its Phala, good, or bad. Likewise everything else in nature
€. g. the river, wind, tree etc.are all ever engaged in their
respective duties or Karma though totally unconcerned of
the service they render to the flora and fauna of the entire
creation thereby. Considered in this sense nothing, conscious
or unconscious, can remain actionless. Instead, everything
is goaded helplessly by nature to act.2 The whole universe
js in a state of perpetuval flux. He is a hypocrite 4 only who
claims inaction by sitting tight but allows his mind to dwel]
on diverse ideas. In such case mind remains active while
the external senses remain under forcible control. But this
fmbalance is harmful to the organism as a whole. Mind and
body prefer to work in a parallel manner. Absolute control
over one while the other is set free totally causes imbalance
in the orgapism. This is like forclbly stopping a moving
fan without switching it off. This will certainly ¢ause damage
to the machine. Likewise when man adopts this type of

artificial restraints he only invites hazards to his own
being.

Two friends went inside the famous Puri temple. While
coming back one of them sald that he saw three pleces of
wood only, with meaningless marks on them. But the other
one said that he saw the ever smiling all-merciful Lord of the
universe. Jt is the same log of wood for both. But while for
one it is meaningless and insignificant, for the other it is all
meaningful, and all valuable Lord Jagannath, and there lies
the secret of it. It is our feeling that makes all the difference.
Things get their weightage In accordance with our feeling,
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.-approach, or necessity. As such things are neutral, so also
Karma is neutral, rabula rasa, neither good nor evil. Itls
.our motive behind Karma that makes the differenee, makes
Karma good or evil, Thus a boy plays regularly to keep him.
self pbysically fit. Whereas another boy plays regularly for
‘the sake of enjoyment only. The result l.e. physical fitness
achieved in both the cases may be identical but the motive is
certainly different. While for the former Karma §s result
.orlented, for the latter it Is desireless Karma or Nishkama
Karma. The second boy plays for the sake of playing only
totally unconcerned of the result, as a river or a tree serves
without expecting anything in return., People of the type of
second category are usually found to be more sincere and
competent than their counterpants ir the first category and
the reason for thls difference is that when man {s oblivious of
the result he Is able to concentrate more on his Karma.
Naturally this makes him efficient, honest as well as happiest
among all men. He knows his Karma only and nothing else.

Since he {s indifferent of the result he hardly bothers whether
he succeeds or fails. The goal is never his motive and so
how does it matter ever if he falls ? Instead, he remalins
ever smiling and equanimous both in honour and dis-
honour, pleasure and pain, happiness or sorrow.5 This
attitude makes hilm a successful worker, He delights
in working, derives pleasure from his work. Karma is
our only responsibility and §s within centrol. We bhave
right over Karma only and not over the result which iy
beyond our control.¢ One who has realised this secret can
remain equanimous. He is neither over-joyed Is prosperity
nor crest-fallen in adversity, He alone {8 the ideal man of
Karma Yoga. On the contrary those working for certain
objectives cannot be sincere or honest. They swing between
their Karma and Phala. Theit energy is divided between
their Karma and Phala. As a result nothing satisfactory
comes out of them, Thelr Karma §s unsystematic and Phala,
if any, §s unsatisfactory. They hardly derive any pleasure
from their work and so bave no job-satisfaction atall. A
genuine foot baller, for instance, will certainly refuse to
accept the trophy without participating in the match. Of the
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two alternatives, namely playing the game and receiving
the trophy he will prefer the former because action is always
alluring than achievement, This indeed is the true
sporstsman splrit. A genuine sportsman delights in playing.
Certificate or trophy counts very little for him. This is one:
of the basic implications of Karma. It follows from the
above that Karma as prescribed in Karma Yoga is an end in-
ftselt and not means 1o an end. He works for the sake of
working only and not for any desired goal. But the Karma
of the common man is result oriented. It is always
intended for some goal or object. The common man thereby
makes Karma secondary and its Phala primary. Both the
Yogi and worldly man are human beings, both engage
themselves in Karma but what a wide gap in their thought

process : One derives bliss cternal from his Karma where
as the other suffers for his Karma,

We all have been taught right from our childhood days

to speak the truth, to do good to others etc, But why 7
In other words, what is the harm if we resort to falsehood

or cause harm to others ? The reason generally advanced:
for this is that truthfulness 1s rewarded and falsehood is
punished, That is to say we do good to others only in order
to be rewarded or refrain from causing harm to others to
avoid punishment. It follows therefore, that ¢ doing good
to others’ or ° speaking the truth’ as such are mot good.
We adopt them only to be rewarded. But the exponents
of this belief thereby make Karma secondary and its
Phala primary. But this is not acceptable because result
can pever determine goodness or badnmess of action. Often
good motivated actions have yielded bad results -and
vice-versa. The bullet fired at the tiger misses it and hits
its prcy i.e. say a man., The man is killed. But this
bad result can not make the action bad or evil. Resalt
can never determinc the quality of the action since end
can never justify the means. Instead, it is the motive of
the doer that determines it. The motive really here Is to
kill the tiger and save the man. This §s the thinking of a
true worker. But the common man thinks otherwise., He
performs his action keeping always in view certain result
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I.e. to get the reward and to avold the punishment. A
student, for instance can argue that he must pass the
examination in order to get a good job with a big salary
( reward ) or else his life will be miserable ( punishmeant ).
He, therfore, orients his action keeping in view the reward,
Such students never hesitate to resort to unfair means in
the examination because Karma {s secondary for them. Some
how they must get through, But this is the tragedy of making
Karma secondary. The goal ( reward ) is all important for

them and regular studles, which is their only Karma, becomes
negligible.

When Karma is taken in its true spirit man can hardly be
selfish or egoist. Through Niskama Karma man becomes a
part and parcel of the entire society, a friend, philosopher,
and guide to one and all. Karma-Yoga speaks widely of
action for the welfare of others. To be more appropriate it
{s a theory of humanism. A man is not for himself alone, he
is for others as well. He Is not to get only but to give also.
Human society persists only because of this give and take
attitude. No man is an island, Isolated and separated from
others. Instead just as stars and planets survive in the empty
space by attracting one another, 80 also human beings survive
by helping each other. Roman, Egyptian, Mahenjodrao and
such other clvilizations of the past, which had reached the
acme of prosperity have truly realised this basic need of the
principle of give and take. The secret of peace and
prosperity of humanity lies In love, affection, eo-operation,
and fellow feeling among one another. Karma performed for:
the welfare of others is the greatest sacrifice or Yajna
itself.7 Karma as envisaged in Karma-Yoga is not ego-
centric, it is intended for the welfare of others. Karma
Yoga believes in mutual help and sacrifice. By helping one
another each man shall reap good for himself.8 Whatever a
man offers comes back to him thousand fold. But the man
who lives for himself, recelves only and does not return is a
burden to society.. He is a sinner in the. true sense of the:
term. Unlike Vedic Yajoa, in the Yajna of Karma there is
no burning of ghee or animal sacrifice. Here Yajna means
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Karma for the upliftment of humanity., Through such noble
deeds or Yajoa, pot only the doer elevates himself but also
sefves the entire society.® So Karma Yoga is no selfishness.
Instead, it is the highest type of sacrifice., The performance
of ones own duty most sincerely and faithfully is in itself the
highest type of sacrifice or Yajna.

A fashion that s in vogue today is to be critical of one’s
own profession and be all praise for other’s profession. The
feeling of a doctor Is “ I wish I were an Eogineer’® and
that of an Engineer Is ‘I wish I were a doctor’. Asa
result, ncither patients nor bridges over the rivers survive;
both collapse upntlmely. Unwilling worker is a danger to

soctety. Selection of job or profession plays a viral role in
later life. A profession should not be jmposed from without
but chosen from within. No extrapneous factor eg. salary,
comfort, availability of vehicle, quarters etc. should be taken
into consideration for the purpose. Instead, it should be
strictly determined by iaternal factors like nature, fnterest,
aptitude of the person concerned. Given a vehicle, for
1nstance it cannot make a man efficient, JInstead it is his
psychological make up that makes him efficient and this
should be the only determinant factor In deciding the job.
We all have vot been gifted with same type of work or taleant.
All cannot be nobel laureates. What fis important is how
sincerely and faithfully one discharges his respoasibilities.
Because happiness lies in dolag one’s own duty even without
success than in doing other man’s duty satisfactorily. Mutton
and cheese are no doubt good for health but they cannot be
prescribed to all alike because they are harmful to many
). e. to heart patients. So be it smail or displeasing one must
accept and stick to his owa lot till death and make all-out
endavour to perform it most siacerely. Because constancy
enriches life and vacillatron ruins it. Nothing good Is
achieved by changing one’s ewn profession enticed by comfort
and benefit. A professional farmer is never disheartered by
temporary set back. He goes tilling the land year after year
up to his death, This makes him confident and master of
the situation. Sincerity of the purpose is the key to success in
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life. Professlonals, therefore, never perish if not flourish
always. They are {nspiring models of the soclety, whether
dead or alive. But non-professiopals frequently change for
fear of misfortune. But this is sheer temerity. As jack of
all trades they can not be master of any one. They are
doomed for ever. This s the greatest warning of Karma-
¥Yoga to all of us.
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' Can Religion Exist Without Ldgical .'
| Explanation ?

Dr. (Miss) Filita Bharucha

Introduction :

This paper seeks to investigate the kind of relation that
exists between the enquirer and the proof-seeker in religions
Philosophers may give a variety of reasons of scientific,
historical, moral, art, socioeconomic judgements. However
few can deny that there are realities with which, science,
history, morality, art and socio-economic concern them-
selves. In connection with all these activities philosophers
might well want to distinguish between practical doubt and
philosophical doubt.

The investigation of the above, revolves around the
discussion of the following questions :—

1) Can religion be explained away ? -

2) Can it be considered as & product of Ignorance,
emotional stress, illusions or social pressures ?

3) If we believe that any attempt te argue to the
reality of God from tho reality of the world is deemed to
failure, are these not the obvious reasons why many have
come to believe in God ?

These questions involve a fresh analysis of religious
bellefs as expressive utterances and practices without refer-
ence toobjects or entities. This does not of course, mean
that they cannot be the object of speculation and investi-

gation.

The author ends the paper with the contention that such
an Investigation requires a clarlfication of the nature of
sctivity which has always been an important feature of human
life. To achieve such clarification it will be important to be
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aware of differences between human activities, so that we
shall not be too ready to assume that what it makes sense to
one does not make sense to another.

The relation between the enquirer and proof-seeking in

religion may be qulte complex, consisting of various
possibilities which appear in contemporary philosophy of
religion are outlined below as follows :—

1)

2)

3)

4)

A person may feel that there must be a proof of the
reality of God if oanly it could be found. However when
he finds that the proof under consideration Is unsatis-
factory, he will in the light of his prior convictia still go
on searching for a proof. He might argue that he is
looking for the wrong kind of proof, but remain convinced
that there must be a proof of some kind.

Another person, things might be different. He may not
admit the possiblity of any proof of the existence of God,
so whichever proof is offered will be unsatisfactory,

This possibility deals with the belief that religious
conviction is prior to any proof. However an urgency
may be felt about securing a proof. The proof finally
obtained may be a faulty one, but the desire to retain the
conviction is so strong that f§t blinds the believer to the
flaws in the proof. Further he may think that without the
proof something essential may be lost. In this waya
paradoxical situation comes about proofs come to be
thought of as essential, for something which was known
before truths were devised.

Lastly there might be a possibility that the flaw in the
proof may be detected. Nevertheless the proof is felt to
be inadequate, the reason being that It appears too neat,
too theoretical. The proof does not touch our feelings
and as such seems removed from the very thing it was
supposed to be a proof of the reality of God,

A similar conclusion can be drawn about two radically

different points of view which stem from a question concerning
religious belief which is closely connected to the request for
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proofs. The question of whether religious bellefs are
reasonable. However we must note that when we search for
the rational basis of an actlvity, this Is often suspect in our
eyes, we do not ask for the rational basis of activities which
we do not su<pection this way. For example we do not ask
whether medicine has a rational basis, but we do ask whether
faith-healing has a rational basis. It is important to note
that where religious bellef s concerned the first reaction is to
assert that religious belief does and does not have a rational
basis. It does not have a rational basis if by this is meant
that the activity must be accepted on its own terms. It does
have a rational basis If by this is meant that the activity can
be explained rationally. By bringing the religious activities
under the scope of the appropriate rational context, they can
be explained of course, such explanatjons will show us that
religlon is not what its adherents toek it to be.

Time and time again we shall find thinkers that one must
distipguish between what religious thinkers think they are
dolog and what they are actually doing. The Greeks sought for
example, a rational basis for the phenomenon of thunder and
lightning which has been assigned to the planet Jupiter and
svppose they found it in the quenching of fire, and this does
away with the non-patural basis. By bringing the religious
belicf under a rational system one dispenses with the need for
it. In providing such rational systems, the early anthorpolo-
logists and psychologists were markedly different from
contemporary philosophers of religion.

Many philosophers will say that religious belivers are
guilty of conceptual confusion; that words cannot be used
in the way in which religious believers want to use them.
One cannot say that God exists necessarily because to speak
of necessary existence is a contradiction in terms. Such philo-
sophers might argue that our reason has a right to call every
bellef in question to ask for evidence and criticise the
evidence for them religious beliefs will not really stand this
test to conceal this weakness. Theology tries to avoid the
attacks of reason by taking refuge behind mysterfes. It
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Assumes a mysterious source of religious truth, under the guise
of Revelation which s supposed to be above the real as of
reason. Yet whereas most philosophers content themselves
with displaying the conceptual rules which religious believers
break, the early anthropologists and psychoanalysts went
further in attempting to tell us what religious believers are
dolng, if they are not doing what they think they are doing.
The contemporary philosopher would find it difficult to
apswer the question. “ What is this man doing when he is
calling on his God.” by merely saying ° he Is misusing
language °, :

Another reaction to the question whether religious beliefs
have a rational basis could not be further removed than from
the one discussed above. Here so far from bewalling the
fact that no such basls can be found the independence of
religion from reason is celebrated as a sign that such actlvi-
ties have a higher basis than reason. We may come to see
religion does lack what has already been defined as a rational
basis. This Is not to say that it has no basis, but simply that
jt lacks the kind of basis that s called rational. Furthsrmore
we may conclude that the basis it has Is the oaly kind of
basis that is called rational.

If through the arguments outlined above we are brought
to see the kind of thing religious belief is, it does follow
that we shall have been given anything like a philosophical
demonstration of the truth of religion. In showing the kind
of thiag religious belief is, one §s not advocating belief In it.
On the contrary the investigation is as essential to an under-
standing of atheism and rebellion as it is to the understanding
of religious belief. I conclude with the contention that
religion must at the moment remain without explapation, and
that one must turn elsewhere than to philosophy alone for
an aanswer to the question. ‘‘ Does God exist*’ ?



The Saint of Nimbal : Gurudev Ranade

Based on the Radio Talk

Prof. Y. D. Bhave

Some of them wore saffron robes with long sleeves.
They had flowing beards, long hair. Some of them covered
themselves in a strip of cloth, had matted hair, mud pasted-
slimy beards. Some paraded In sack cloth, tonsured heads
and bodies besmeared with ash. But all of them alike spoke
of God without reallsing him. They performed so-called:
* miracles ’ which in reality were magician’s cheap tricks.
But they hugely fooled the gullible and ignorant. They grew
popular and acquired fame as * Divine Incarnations’.

It was against this drop-back that on 3rd July 1886, a
child was bern at Jamkhandi. He was destined to destroy all.
such popular misconceptions grown likea tumour. He was
to give a new orientation to spiritual values, because he spoke
or wrote about God only after seeing Him, realising Him,
He had God in his very blood. He came from Ranade family
that haa the bereditary tradition of piety and unflinching
fpith in God. He was born to his mother Parvatibal, wife
of Dattopant after her relentless penance, meditating on the
name of God for twelve iong years. His mother’s spiritual
Guru, significantly prophesied-‘This boy is a scion of Grace
......... a budding saint That was when he was a child of four..
The prohecy proved to be hundred percent correct.

Born with gift of sharp intellect and infinite capacity for
assiduous industry, he became, ‘top-boy’ in his class and
won the esteem of his teachers. When he was just ftteen he.
received “Initiation’ from Sri Bhausaheb Maharaj. That was
the beginning of his life of light. His Guru’s casual words
that ‘meditating on the name of God may bring a higher rank’
made an Indelible impression upon him. He worked harder
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than ever, simultaneously meditating on the .Divine Name.
Meditation and unremitting Industry brought him the
Jagapnath Shankarshet Scholarship at his Matriculation
Examination, After this magnificent achievement he joined
the prestigious Deccan College to win more laurels. But the
crowning glory of his academic carcer was his capturing the
ever-coveted chancellor’s Gold Medal at the M. A. Exam of
the Bombay Unlversity. -His examlners were all praise: ‘The

examinee knows more than cxaminers’ They wrote in their
report.

Then he joined Fergusson College, taught Eanglish and
Philosophy successfully for twelve years. He was loved and
admired by his students. But soon came the rift; because
Prof. R. D. Ranade ardently wished to raise the Fergusson
College to a University; while his colleagues chose to make
it a school. And so he resigned and stayed at Nimbal for
three years meditating and writlng, ¢The Constructive Survey
of Upanishadas’- The book amalytical and synthetic at the
same time revealed new facets of the ancient Indian wisdom.
It brought him international recogaition, renown and
professorship at the Allahabad University. There he enhanced
his reputation as a sholar-professor, a visionary, a peerless
mystic. He became the Dcan and soon afterwards the vice
chancellor., He retired after elghteen years of devoted
service — the Uaiversity authorities in grateful recognition of
his service honored him and in a way honored themselves by
conferring upon him D Litt and created Emeritus Professor-
ship for him.

This material glory, this enviable achievement was
indeed superbly great. But greater was his achievement in
the spiritual sphere. He did not however run away from
this worldly life and its challenges. He was an affectionate
father, a good husband, a devoted son a conscientlous sincere
professor. His dress was ever so simple and yet ever so tidy.
But the centre, the cynosure of his life was realisation of the
ultimate Reality whether at Jamkhandi, Pune, Allahbad or
Nimbal, the headquarters of hls spiritual university, he
pursued with untiring steadfastness the Pathway to God
unceasing meditation on the Divine Name. Consequently
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he had a pumber of spiritual exoerlences, experiences of the
Infinite. He heard tingling sound of ringing bells when no
bells rang. He saw a huge column of light, the firmament
filled with light and colours., He saw golden and blue stars,
blue crescent moon in broad daylight and shining disc of the
Spiritual Sun constantly. He ‘also saw a hooded Shesha,
studed with jewels, golden Ashwattha Tree, Sudarshan, the
Divine Wheel. Above all he had the vision of the Infioite,
the cosmic vision bringing ecstatic rapture. |

It was this spiritual nectar, ¢ the divine julce * that sus-
tained him. It epabled him to conquer persistent illness
that dogged bis footsteps even T. B. of the brain. It brought
to him equanimity and ioner strength to face undaunted all
the turmoils of human life - death of his first wife, of his
only son and his mother; and putrid stinking whisperings of
evil men. It created within him, ¢ divine julce > which was
the secret source of his inexplicable energy. He ate little and
days together did not touch a single morsel of food but
subsisted on a few cups of tea which was more of a decoction.
Yet he worked hard and incesseptly. Witness his innumerale
writings, his learoed treatise, his learned locid book on Gita,
Mysticism in Maharashira, Constructive Survey of Upanishads,
History of Indian Philosophy to mention only a few, of his
fmmortal contributions to human knowledge. He slept little
if at all because of the constant continuous vision of the end-
lessly burping Divine Flame. And so whatever he did, or
safid glowed wit an irfdescent light of kLeavenliness. He was
an uncrowned king of the Dlvine domain.

¢ This spiritual domain > he insisted, °© is nobody’s exclu-
sive private property. Itis open to all. Anyone can own It.
Anyone who approaches ‘ a realised Guru’, obtains Divine
Name from him and who meditates on it In silence with
patient unwavering devotion, surrendering all to the Divine
will certainly have the Divine Grace descend upon him and
grant glimpses of Divine splendour and thrills of divine bliss,
such an emancipated soul Is not however to lead the life of

seclusion but to face challenges of life and serve mankind
and the pation,
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He wrote articles, lectured and founded institutions to
spread this culture of light. Others talked of God, discussed
God without even a glimmering glimpse of Him. Gurudev
Ranade spoke of God only because he had seen Him. But
the God he had scen did pot belong to any particular sect
or religion. His religion was’ that of realising the ultimate
Reality by meditating upon a Divine Name ¢ gifted’ bya
-teallsed Guruv. This mystic way s entircly different from
the formalist teachings of so-called God-men or of fanatics
-‘who refuse to look beyond the self-erected walls of narrow
parochialism, intolerant ritualism. [t eschews ascetelsm.
It condemns running away from world and its life, as a
cowardly act. It teaches a new way of life, of realising God
while doing duty to family, society and nation. It condemns
distinctions of caste, creed, class and fapaticism in any form.
It values highly human diginity. It brings the message of
equality and of love for all, of brotherhood of" man and of
“peace that passeth understanding’.

It is in this context that Gurudev had spoken and stressed
upon the need of pursuing the idea of omeness, of one
religion, one God and one world. By religion he meant The
Pathway to God. By God he did pot mean the Christian God,
or the God of Islam or of Hindus or of any religion what so
ever. By God he meant the Divine Presenee that permeates
all life, the invisible force ‘within, behind and beyond life,’
the life of life, the light of light, shedding the message of
love, of universal brotherhood of man, and bliss and peace
and of one world no more divided by jingoism and narrow
out look so popularised by selfish pollticians. This message
combines wisdom and hope, 1t is bound to find universal
appeal for it teaches that humanity s a sympbony of
enfranchised souls ¢ true to the kindred points of Heaven and
home >, That is why we have to create a world wherein
humanity may iive In love and peace.



A Tribute to Prof. Rambhau Ranade

Dr. V. K. Gokak

I have great pleasure in paying thls modest tribute to:
Prof. Rambhau Ranade on this occasfon :e

The great phllosopher and Professor of Philosophy from
Karpataka and Maharashtra who gained an all-India and even
a world reputation as a mystic and writer on Indian
Philosophy.

I had the honour to know him and give him my love and
respect on quite a few occaslons. The memory of his enlight-
ening and affectionato presence lingers like a perfume in my
mind even today.

Professor Ranade was born in Jamkhindi, the chief town
of a small Maratha State In North Karnataka. Today Jamkh-
indi is a Taluka town in Bljapur district. The rulers of
Jamkhind) State used to be Marathl-speaking Konkan Chit-
pavans and they naturally attracted to the place a few other.
Chitpavan familles speaking Marathi., Professor Ranade’s
family was one of them. He thus grew up in Kannada environs
and be could speak Kannada as fluently as his mother-tongue,

Professor Ranade had a devout and religious turn of
mind even in his boyhood. He was attracted by Bhavu Saheb
Masharaj, a saint from Bijapur side who had grown up in a
mystical tradition which was close to the Avadhuta tradition
of Shri. Bala Mukund and his well-loved disciple, Shri.
Pantha Mabaraj of Balekundri 1in Belgaum Dlistrict.
Practising meditatiion at an early age, as he did, his mystical
learning and grasp grew immensely within him even in his
student years. He was a quiet and top-ranking scholar as a
student. Having studied Philosophy at the B.A. and M.A.
Shri. Ranade soon blossomed into a lecturer in Philosophy in
Ferguson College, Poona. He had moved from Jamkhindi to
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Poona for higher studies and he stayed there asa College
teacher. He was a celebrated Professor of Philosophy in
Poona and many old Fergusoanians like the late Shri. N. K.
Dixit of Dharwad, remembered him with great respect &
affection. He was transferred to Willingdon College, Sangli
after sometime by the Deccan Education Society which had
started Ferguson College in Poona. Prof. Ranade had joined
Deccan Education Society as a life member. The Deccan
Education Society was founded by great men like Lokmanya
Tilak and Shri. Gopalkrishna Gokhale as a misslonary insti-
tution for making students aware of their cultural heritage
and also of their duty towards their mother-country which
had fallen on evil days through alien rule fora long time.
Like Jesuit missionaries, teachers who joined Deccan
Education Socsety as life-members and Professors in their
own subjects, 100k a pittance as salary and lived a simple and
self-sacrificing lite. This was how the pioneers founded the
Society and were able to build up the institution. Compared
with their simple and piain living it may be said that the
Protessors in Deccan College, a Government College In
Poona, rolled in luxury as it were,

Prof. Ranade was inspired by the ideals of these pioneers
and he embraced this dedicated life of plain living and high
thinking gladly and voluntarfly. He bad only a few chosen
ideals 1n life, to recalise God and see Him face to face, to
serve his country-men and fellow-men and to teach the
youngsters that sat before him in the class pot only thelr
subjects of study but also the way toa good and noble life.
No wonder, Prof. Ranade was loved not only by his students
but also by any one who came to knmow him well. The kind
of activistic life that the Deccan Education Societly required
of a life-member by way of organisation and fund collection
did not suit Dr. Ranade’s tempeament. He took his teaching
work seriously and did it conseientiously. But he preferred
to spend his leisure in study and meditation. It was therefore
inevitable for him, sooner or lajer to resign his life-member-
ship of the Deccan Bducation Society, He was selected as
Professor of philosophy by Allahabad University and he
served there in this eminent capacity till the day of his
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retirement, After his retirement, he lived in a small house
near Nimal railway station, not far from Bijapur, because

Nimbal was close to the seat of his masters in the mystical
tradition. '

He was surrounded here by his devoted disciples who
lived with bim for days together and listened to him and
his discourses with great love. I had an occasion to visit
his residence in Nimbal with a few friends when Dr. Ranade

was there and 1 cherish this visit of mine wlth deep love to
this day.

Jt was the good fortupe of the late Srimant Appa Saheb
Patwardhan, ruler of the then Sangli State, to get to know
Professor Rambhau Rapade. Shri Appa Saheb had been a
close disciple of Sardar Savan Singh, the saint of B:as in the
Pupjab. He was famous saint and one or two distinguished
Americans had written very fmpressive books on him and his
philosophy. Shri. Appa Saheb loved Professor Rapade almost
as deeply as he had loved Sardar Savan Singh and founded,
planned and built for him f{n Belgaum an Academy of Philo-
suphy which would house a library of Vedanta, have a good

lecture-hall and be the head-quarters of Dr. Ranade’s
spiritual movement,

When I was Principal of Rajaram College in Kolhapur,
I rececived an intimation from Shrimant Raja Saheb of Sangli
that Professor Rapade was In Sangli and that he would be
very glad to see me. He also sent word to say that it would
be good if I spoke on the philosophy of Shri. Aurobindo
under the Chairmanship of Professor Rapade. I gladly agreed.
The meeting was a memorable occasion for me.

A constructive survey of the philosophy of the Upaniahads
is the theme of the magoum opus of Professor Rapade. It 1sa
masterly survey of the Philosophy of the major Unanishads
acd It Is regarded now almost as a classic on the subject.
Sbri. Aurobindo reviewed it in the Journal which he was
editing then (around 1914) and he pafid handsome ccmpliments
to professor Ranade over this book. After some years
professor Ranade commenced writing profound expositions of
the philosopby of the Hindi mystics, of Maharashtra and the
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“Veerashaiva and Vaishpava saints of Karnataka. Some of the
meaningful songs of these mystics are translated into English
and insightful comments are offered which illuminate the
-meanings of these songs.

This is rich fare for students of mysticism.

The Academy of philosophy in Belgaum runs a Journal of
philosophy and frequently Interpretative articles are published
in it on the writings of Professor Ranade.

It was in fifties that Professor Rapnade was invited to
.deliver lecture on the mystics of Karnataka every year for
there or four years by the Karnataka Upiversity, [ was Dean
of the arts faculty in the University at that time and Vice
Chancellor Dr. D. C, Pavate asked me to preside over the
lectures. This indeed was a great privilege. The lectures
were delivered in Dharwar and many students and
distinguished citizens attended them.

I should like to close this taik by referring to a certain
touching {ocident which happened to me at the time of the
demise of R.D. Rapade. I had an interesting dream ona
certain pight in the small hours of the morning of next day.
1 was standing on a little hiliock in Bijapur district with a
small group of devotional singers. Some of them had the
Ektara or tihe single-stringed musical instrument in their
hands, There was a pious elderly devotee whom they all
respected and he was guiding them. They sang one or two
devotional songs and were dancing gently to the tune. They
were eit her going round the Dattatreya temple on the top of
the hill or just round the hillock. After a while the elderly
gentleman said ‘ Good Bye!. We will take leave of you
now ’*, When I got up the next morning and read the morning
newspaper, there was an item of news about the demise of
Professor Ranade on that very night. Somewhere and some-
how he had touched my soul within, My soul also had
responded deeply to him and registered his transition
spontancously.



Stages and States of Love

Prof. M. P. Lakhani

God is Love. The human soul, the ATMA, {s a part of
the Universal soul, PARMATMA and has the same charace
teristics, potentialities, just as a bubble on the water of the
ocean is a part of the waters and has the same characteristics:
and potentialities as the waters, In the ATMA is embeded
Love desire to give love, desires to recelve love.

Love is of several kinds, Mother’s love for the child;
Children’s love for the parents; Love of brothers and sisters;.
Love, of near relatives; Love of early teenagers for friends
of the same age group; Calf-love; Love of youth-sexual love;
Loves of the couple at the advanced age; Love of the couple
at the old age; Love of Guru and Chella; Love, universal for
the whole creation. ‘

Desire of Love is translated into actions like embrace,
kiss, hugging, sex, submission of body & mind in the service
of the beloved, giving out Love to the whole creation.

Love is a desire for Unity. The lover wants to become
one with the bzloved. Mother holds her child at arms length
and brings it and presses it against her bosom; again removes
it to arms length and brings f{t back to her bosom. She
presses the child to her bosom and wants to become insepera-
ble from it.

Embrace, kiss and other physical contact are expressions
of this desire to unite and become one, but the two physical
bodies cannot interpenetrate into each other. The physical
juxtaposition is the nearest contact one can obtaln in the
physical bodlies exceptin the sex union where getting into
each other is the maximum union obtainable by the physical
bodies. and it is this union, that is of great importance and
desire to the common man. Submission of body and mind
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into the service of Guru Is expression of losing oneself into
the Guru. The cosmic love §s expression of becoming one
with all the created world.

Desfre for unlon runs along the physical channel
termination into sex relationship. As the love gets more
refined, only a touch of the beloved, is as thrilling as the sex.
Still later, even the contact is not necessary, the lovers want
to be in the presence of each other. When one goes out of
station, a letter form each other every day is a must as an
assurance of each other’s love. Still later, one does not nzed
the presence of the beloved or any assurance of love. The
lover loves and that is all he needs. The love between Guru
and Chella is Guru’s giving his grace to the Chella’s service
to the Guru. At the cosmic level love goes out to the whole
creation; it is entirely giving with no thought of receiving.

Love, from its bubbling exciting love of youth, matures
as the age advances, Kalidas has shown this in his book
“SHAKUNTLA’. Majoun’s love for Laila is well Known.
Laila was a dark skincd girl. Friends enquired from Majnuan
how could he love such a dark skined girl? Majnun replied
that ope had to look at Leila with eyes of Majnun. God
asked Majnun to do obeisance to Him. Majoun got
scandalized and said, ‘““What! do you think you are greater
than Leila!!" Majoun’s love for Lalla was very great but It
was centered on one Laila only. Higher love would encircle
all the Lailas. =

A Vishnu’s devotee lived outside the village in a thatched
cottage.  Talking to him, he said, if Vishou were to come
and stand outside the cottage apd wanted to come in, he
would tell him ‘‘go away. 1 have no mneed for you.”

As the marital love advances in age, there is greater
adjustment bstween husband and wife and love emanates from
each to the other without desire for physical contacts and
still at the older age the two souls seem to merge into each
other and it would be surprising to note that even their
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featores seem to undergo transformation and tend to become
similar.

It is difficult to describe what universal/cosmic love is
like. There are no words to experience and if one were to
attempt to describe it, the listener will not understand any
thing. It can only be experlenced to know what it is.

This love encompasses the earth creation or our solar
system but love still on a higher level encompasses all the
solar systems, stars and everything that exists in creation.
It is difficult to visualise it. It would be kpnown omnly when

one reaches the Absolute Truth or when one achieves God-
hood.

An averge common man is conscious of and is concerned
mostly with sex love and love of friendship. This love
undergoes many changes, ups and downs producing pleasure
and paio, exhilaration and ‘depression, If one understands
‘the teason for these ‘psychological changes, it would be
easier for him to adjust himself and lessen ‘the suffering
involved in the changes. These changes occur in -every type
of earthly love with some modifications depending upon
various factors but the basic changes remaln the same.

Psychology of Love,

By some strange coincidence, the two would-be-friends
meet. The first meeting conslsts in seeing and being struck;
perhaps there is also an exchange of a few words.

The first meeting, short though it is, has a far reaching
effect on both, The eye baving scen, and the imagination
beiog stirred, the mind s put into motion and the working
of the mind brings about results in the future. Since there
are two minds working in tbe same .direction, the results are
manifested all the sooner.

The mind begins to think, but for what? It thinks of
what the eye saw - and the eye saw a great deal. As the
mind thinks, it finds more food for thinking, and as it thinks,
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more still more food for thought appears, The mind
discovers that the object of {ts thought responds to fts own
‘ideal and the more it thipks the greater the responce It finds.
- After all some ope responding to his ideal bas been found-
‘The heart §s directly affected by the workiogs of the mind.
It yearns for the company of him, of whom the mind has been
thinking of. Each fresh thought in the mind sends a powerful
‘wave of longing and emotion through the heart. The heart
at such times becomes exceptionally magnanimous; there is
‘B0 goodnees or greatness the heart would not believe to be In
‘him; there Is no weakness belonging to him. What is that
‘which the heart will fafl to do for him who Is the cause of
this disturbance, Life, sweet and attractive as it is, would
be found too small a thing to be sacriticed for the would-be-
friend. Nor is the eye quiet. The eye having beheld once,
longs to behold agaln; having seen a second time wants to
drink still deeper. The imagination soars high and brings
visions in the day time and dreams by night. This is ‘falling
in’ LOVE.

The powers that be bring them together. Then they know
-that they belong to each other. But there Is surprise and
shock at the suddenness and the quickmess of it. The
reality appears to be a dream. So has the eye got accustomed
to visions and the brain to dreams, that the reallty becomes
unbelfavable. It f§s almost a disappointment. But the
reality hammers itself in. How charming then the sight!
how delightful the meeting; how fascinating the memory! The
Jonging to come together produced sparking before; now the
.ccurrent passes through quietly without noise: They have
found a haven of peace. There fs peace within, there is
peace without, There can be no discord without when there
js peace within. This Is ‘Bliss’.

So far, the contact has been only superficial. The heart
has seen only the surface; imagination and desire to see only
the best have supplied the rest. But now the heart desires
to dive deeper and have a view of what lies in the interior,
.below the surface. But love has lent wings to the imaginatiop
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and favourale impressions have already formed, things not
‘present have been imagiped to exist there and the desire to
seec them creates the fllusion of actually seeing them, what
does exist is glorified to grecater greatness. The exertion to
gce into the interior produces confusedness and this confused-
ness helps further to keep things veiled up inan {llussioa.
The mind feels happy in seeing what it is determined to see
aod delights in imagining what should the interior be and,
therefore, expects it to be superior and more delightful than
the exterior. This stage is ¢ {llusionary ’.

The laws of Nature are immutable. Action brings re.
action. Thers would be no unity if there were no diversity.
Light would mot exist without darkness. The union of the
two and the coupling of the hearts must be followed by dis-
jllusionment, The mind in the midst of the bliss wonders if
this happiness will last for ever. Its peace {s distributed
by the thought of possible separation. The mind diverts from
8 joyous to this melancholy theme. Satiation, ‘disappoint-
ment, misunderstanding, jealousy and one or all of these may
become the cause of the dreaded possible scparation. Such a
chain of thoughts becomes torture, The heart stops beating;
the life loses its joy and its meaning; the terror, the anguish
of it rend the heart, Hell and purgatory cannot be worse. The
possibility of such a thing happening must be prevented. Each
word and action is therefore guarded; every possibility of
misunderstanding aid jealousy avoided. Not only that, but
every opportunity, that offers itself, is utilized to draw on a
fresh charge of love and so strengthen the current. All
efforts to strengthen the link and keep it from rusting is put
forth. This is * Guarding ’.

But guarding capnot make the illusion permapant. Llike
mist, it gradually clears away. The reality presents itself
in its rudeness. The beloved stands out in his rugged naked-
pess. The eve opens wide, the brain awakens from dreaming;
the mind emerges out of Its intoxication and the heart
.contracts with the shock of realtty. The eye now clearly
perceives numerous black spots in the Inner apartments.
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After finishing the first round, the eye commences a second
round, then a third round...... and perhaps every time it sees
a little more of imperfection. The Imagination wonders; the
mind is bewildered; the heart is shamed. This is ‘Realization’.

Ths mind is now set ath!nking. It begins to consider, to
sift, to weight, to balance. The charms, the greatness that
it was enamoured of at first and the flaws, ths imperfections
that bewilder and disappoint it now; it looks at them ina
detached way, devoid of illusion and prejuaice. It now
determines their actual worth; weighs them; sifts them from
one side to another; takes them out and replaces them again;
calculates; gives judgement and plans a course of action.
This is ‘Decision’.

Emotion that had been present throughout the first four
stages and had pot lost its force completely at the fiifth stage,
now disappears. All thought of possible disappointment,
misunderstanding and jealousy vanishes; fear of being
forsaken dies away; effort to present only the best of one’s
self is over. The eye regains its normal state; the mind is at
rest; the heart is at peace.

He can decide in one of two ways. Either to continue
the frieodship readjusted and based on understanding, or to
leave and find an exit.

Both parties placed their feet on the first step at the same
time; if both are equally sharp, equally active, both would
be passing through the process simultaneously and would
arrive at the ‘declslon stage’ at the same time,

If both decide to continue, the illuslon is gone and with
it the need of guarding. Understanding reigns supreme.
Love has come fnto its own and has banished the mask which
had been masquerading so long in its stead. At this stage
alone, it may be said that there dwells one heart in two
bodies. At this stage is one the world for the other. Itis
only now that the real friendship exists, . '

If, however, both decide for the exit, there will be no
rude shock of abandonment felt by any. A dream began and
the dream ended. The curtain on the stage Is dropped, both
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go about thelr business none the worse for the experience:
But such cases are rare - extremely rare.

Generally one of the two is quicker, more active than
the other. He passes through the various stages more
quickly and is the first to come to decision stage. He is
mose ardent at first; he burns and melts first; but he s also
the first to grow indifferent and the first to freeze. Then woe
to the other if he decides for exit. Then indeed he who is
slower of the two gets a8 rude shock, Tragedles resulting

thus occur everywhere. History is full of them; life around
us abounds In them,

Everyone has an ideal of his own. One loves apother
because the lover realizes a part of the whole of his ideal in
the beloved. In moments of intense feeling the lover wants
to pour his soul out at the feet of his ideal. At the momeant,
he fcels one with his ideal. But to whom do the feelings go?
The feelings go to the person in whom he realises even a
part of bis Ideal - the beloved - as the lover would want him
to be - an embodiment of his whole ideal. Whep that
intensity of feeling Is passed, the love drops to the old level-

the love he has in proportion to the part of his ideal he
realises in the beloved.

Love is a desire for unlty - desire for fuslon with one’s
ideal, hence with one in whom one realises his ideal. The
lover does not love the body. All desire for physicial
contact is an expression of thls desire for unity Lovers
come physically together to realise unity. But to realise
unity and get fused one into the other is impossible in the
physical. Realising this, the lovers grow in love and seek

union on less materfal planes. The planes grow subtler and
subtler,

Onpe ceases to love another when he finds out that the
beloved does not satisfy his ideal. Or when he goes ahead
and his ideal changes so that his beloved does not form a
part of it apy longer, . €., when the beloved is not sharp
cnough to keep pace and develop correspondingly. In the
first case he will be disappointed and will decide to find an
exit. 1n the second case, he will have affection for the other
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as for a thing that was a sweet thing, a sweet memorny. He
may not seek a break but let it become what it may.

Love and friendship do not, however, always begin by
the mere attraction the eye feels. The coming together is not
always guided by some mysterious power, some magnetic
force-an apparent nothlng. The hemming-in fact may be an
ideal, a cause, a something one has dedicated his life to. A
band of workers may be working together for a cause; and
having this common ground to tread on the mysterious forces
bring the would-be-friends together. The love that grows
between them is love for a co-worker, for a comrade, fora
warrior on the path to the common goal. It is the love for
the ideal is reflected from both and being iIn the same phase
will be reinforced, grow strouger and soar higher. This is
like two harmonious notes uolting to make a greater music.
The personal is submerged into the 1ideal. Personal Jove
becomes a secondary thing-the love for the comradz-in-arms
being the primary. The personal Idiosyacracies and weak-
nesses-the dark spots are easily overlooked, they simply do
not matter, they cannot hurt, they cannot disappolint. When
the full moon is shininz one does not look to see whether
there are stars present or not — they are of no moment when
the moop is bright. This kind of friendship does not pass
through the varlous stages described and easily develops into
the understanding that is true love.

If the love and friendship are to continue, each party
must increasingly feed the other’s love,

““ Love is a fire that needs renewal
Of fresh beauty for its fuel .

The beauty that love requiresis not physical but mental
and spiritual. When both parties increasingly respond to
each other’s ideal, they see fresh beauty in each other. Mind

and spirit should, therefore, be ever on the look out for
" what the beloved Is, for what the beloved wants, for what
the beloved is aspiring to and endeavour to give that and be
that. Physical, mental and spiritual selves should, therefore,
merge into those of the beloved.
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g7, faggar anifo ggasiz Aigll a1, g2 da-aifecaarls
94 1eeardl 99q fofeal, @ wud ¢ Pathway to God in
Hindi Literature.” a1 3ndedl  anifesd IJyd, T7oed
JAERBI Gdizar Afas sHomEgs dioa. @ 9d Sgo al
QyIY! FEAIST B3 SN gSAd B guu WINTD  RS°
VERBRIAES d1S1ag1A R * o1 Fgul Yed) AN ca131° 8
W GERHR) ATIFE AHISIST B8 1S IR 990 )
dl dag AR aM R AfE AR WA AT BE
T, TIIBT EARIUIGA IS B Piedl I, <A AHITAD
F1d H1a 71 Heafg qxeard) ua dfsed wifadl anga.

* f2. 3-9-¢g U Aag UM Fxaeq IS A1q0
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TR, W, EE1, AU, IR @ wiEE, s RSl
TifgS AR cafear § gcH AMN IS @I ¥ WG 0 <GiEAL
¥ad =1 fopoi g13.

Uig SEul, A1, 61 G €9 fgaTa @ AACAHD
4 WAYR I AR JAead €@ #gA s,
23 HIHY g <A Sadld <gI131 ybeid FoEg .
1 BT RS A ? |

g1 UIRNUIB FHAT Jd. TS HISUUEES da A7
fiza aud). fHagT waa:zar A3 @1 SoNagl Awa.
SIS AFHIRIAN ARG SWA A1), @A fadaR faqa e
|d anuedl faga ge3a wig A1gl uS1 WA, JUS G,
gt fagar fear snud oRwify® Swa dEEs  qwA
AT JiSIgT FYIE! UF IS Pl BISHT Al 99T
OB [ASISS  AAFETHA, IR Y AHRAS
¥HIB(2T {Pal d=Aakd Qaviges g ca19) gl Smye AieS
18], Ta9:TIT YITEES o ABR IESF HIZIA A7 JS RIS
J[ATAT dTaFH g1 T, U 31 gaurar faenealar <
AUST FTFH17Y siTS51. A Constructive Survey of Upa-
nishadic Philosophy 8! 73 a1@0a1@ Wilnds1 F8a1. Q=1
FEATIBIDHSA ASHI B33 B HI. TS 11 ¥ad:9  IufHuR1ar
s Uy fofest ang. a1 feaealdt qeamn faanra, ‘W,
gl H1gegl gradId A1ag) eIl gifas il 8 w4 ?
YA} A SRS { ¥d:qy 1 fagm fowaa ag, A0 A=d
7Y 01| Q0GR 9SG H1g ? 7 9@ AHAL qREIuS
FIHATEES e AW R {dATa1 JHAEED T1¥ed o IS
TIART T JFHATgl B FRIAT SN gRizA1 ATHdid
Al & AfuHR[A guiF g odgu FS MR CUEEA A7
GEUAI Y T2 A NI AR @ WA DA Al
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[AEl MUK U N7 RO |HSEEY.  [aeldl <giEAr
gglar SR S=Had A, BRU HUS WEUTF d WY
RATR N9 NI 3RT ol gl fAss1 @l FER
UG B G AR A fasy pw s, A9ardsd
HIBR VR A9 BUH PHR PUIST d18%d 919S)T @A), quf
QT A ¥ad:eg] BIAIE] WAhH JYR ). AU WE
AT RIS Az eaid) fAaia gg1 @il wisiE
Fifor gefizal JI9RE Afn RuTa @ <@l Jgedn
A 1 RN e IS &S A1l uPpocar @
gl fRgTiEl a1l dAdl § Agafea AR SIS
BIAFHAIGT o VUlgss. WA AUeTIB] AR <5 A0
19 @0 BS JA1 <1 g2 favar gian

i 91337 qRkada ROmEa 3. AUFAES & BIg)
g, AU AT @9, JEiies gdlsst |, Uzad 1)
fpar angedt wigA1 F/Wd — a1 |WafAr Szaizal BIHl S1aey
qifewl. a1 watl saEt |AieT $3aEN Hg RS aifgd
g1g fspm wad), g3 $3avaka fA-0e 9.

[diE el @@ [gnu wRuiel Wigd. | Smean deamn
waieal faqdl ' @ waacd AR anfor wumm | SRS
SUFRIRE1 ' 3 YPRIA FRUAR. RGN dde, dilgd
Az fwar dfas anfon seaifons sigam @ | 99 G
TERAIHS WId. Iwd Al 9aGd UISld. <giRal |3
frRaa 03 anfon maRAEmieR g HONYET g 9.
A Aaia sedifcas 39T 33 <aid W IEhee Q. il
oAl eaifens AwAl sfama da gidl.  wguEa @ Jgn
gia feFiol yde S, I[N TWUEIFT AL, ¢ Al
ifem 3Md am Hla1 SESHIT-
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NBRATRYT  SlgAET Befag U TR AWTERL
‘X FH R, N WA W BRI SaaiE g3
TAAFTA ALITT g HLAgH JAT A A FHHIG 2T AW
B AT IFNST ¥R I a A [ATNST GR_T g
3 QA wQUE,  <gizyl FIBAS) Wi 3w aifr cgizar g
Feftaed I anftn gpemdl o@.  <¥iTal WU I1guan
BT OR @ S 48, fHarswdle fafenzan wi
QEDRIT AT [y IZ.  ST—Ala, Jlafka-ataa,
M N-WSAS WD AT GRAY g, il Fidqunn  fasseion
g1an anf sgizar sauadls JHIST $H3F JSW Al |
Siizaln, |d gRka |d duidn @Al FHacar AsEE
AFOER 814,  JgHcIae Jdls ok faEnwm a1 |@dan
Tvearl ¢ mgeAr IR semfkas Sad a1 fanaiw €S
giEaF fas 818, T carh ' ue $3aR, oF fava, uH
gd ” g1 faaR Afes1 gar. (aemls Sied @ faarm
S w18l gicafadg g1a.

[Tl fadedn A Aad a@ 919qul TR S0 2
HA AT AR g <iedl Hdpaviias a cgizan qycag  wladr-
a®d fegd J9. A8 | FURY GTAIBT AHTAROTY  Hged
qeohes A1El. ATATHRUNA W HHI g1H AT 2. @ WWAW
DAY "1, o1 9417 ST gron 2§, SRy ;ifa 4
WAFE Had). AFzal gbEdizar difor ArFfgs  aonE
BIBIT H19edT gRIAGd] HAIGT Aegle 0[] ATHTARO gl
NHAI0] JUIY AR, Gl HIAAIIEAMAT 1T M@ B
* HATGIGA 2J@rE J1A1 FS R g@oi @) A, ARTROAD
U6 1T AFA AUeI1 fes™@n &d. @) ped Jd a &l
B TRA d P Agl. 2T PO MBI O F¥gd B
g A1F W, Qg1 vaq: fear caregr feafaa®dd siq:arogds
QBT AMBAS GX 2@ AT fA wRaQ).  FHAISST o=
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FFH R T oifed AR B AMTRUNGT oagEd o))
T ard U 19 A7 fBar fedlg) #371 819 J[s T A4
Eﬁ!ﬁn IR AGAR I SIS {Fesd AQ. gl
Wmmma gRiTal UMl SOR USedrEl ad  SerE
AR, s‘:»awﬂaeﬁ gig §dF 16es g1a. i carEn wIgeEl
caizal IRaRIds Heal Mol R caid 990 9 a1 ?

A gId IReA, ‘IS 98, ffve s g T wH ®,
3 <™ gAYy aqu,

( ATFITATON, HIE FT ATAT WA ST )

‘ﬁ



SIHQT IAZ — Uh UAD Tudrsil
qt. faswan fazaama saas

3 TS 9R¢E — 71 GAUAW MR- BRI . T WA
g g1 Saifes foq e, sivda A8 Fidl ®Ai Fad:-
fog ang. <o wd Sw@a yizara anfr dafeg Geasia anfn
[egeaia faar i yWa S g, WS g ey
19, e gsdied, fafecas gfgd, aufFEe s
gHRfE g2 YUl us®, el A BiEd de IaR.
wiagtlad aftreaigmun cgira Saar @\, &4 anfo wied
gl 19 7% <3 9. “ |9a BF Fonger @ faaraongas
g Wad, @ 3 FHieeaad 8 99 wAriAgg siea g
Shadiea * Gurudeo Rapade as a philosophy of God-
Realisation ” 3@ wged a3 a1ad R F1g). s\wa IS
i g1. . T VTS Fid) HEHHA A T — ARRISE, I
fagtaid a FAled ! q I@rRERST dkfag aRd, d wh
faggar mieas rguA | wRAERBEN Ayia s 9k dcas
U @b Sode | AgRsg i wAfewmed @ nwRa
gd | Al AT 13TV AR AT 4T A1 U1 99 3nfor
gfayiarm focg=an anga.

9%3Y ATST HIF 9191 SR AR PIIAIF) ISR -
BB 1S 8. s feaq AfgurRafedia 39 497 g
ORd J1S F[TTAT 1T ATSNSEA UH 9 31, ' YA@H g
Aeedl VA FA1 NS). Ald F@ ST ? 7’ @SS A Afa
3a1d, AfemRrafedt g dd 3avarg w17 gFpd AR ? T |

*ardE 3-u—ck Ul {a3 UsHAT dzrEsq doe qau
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A1 IR <TiH] gigfass | HafAm Aags aes. S
fpfgag) faaR 9 Al <T@ A &l Fzas JAS A TS
PUISTE B3 AIgl. WY A fagR FAi JA 91eqd &1, Y,
@M. Ag Alg, AcW Fife artudricar ageRRia A9 &
3191 H-J73 WAFSTE] AT &giar 3z <=l 3107 gl

® P AF3 ! g gy d). a@ra dl- EA g™
SUiA1 GWaE 05 3A1B.

FiNeeaid Wd SgaT MEIAN A3 H1_A, — B
Choedl, digl yifgdedl | <giad Saq Amag s - <gid
H13a07 FBoI CC 13 ) ags, A18a @) ¥Wayw ' 3dT g |
AIF TG0 HIF AS1 W Asa | eAdiar gy HEa Jal
q1ed gl @8 @id, Aid-fucaizal Hizal gas  FAid g
1% Rar | Jamrg fgcaral duwFid aidRSedr dl
H=49] — 4G ¥a9:319 FHlFd) a1 aiedl | . Taizyr suN
Hfand fags @ WA Scesa A9 999 |HIR g19a ga.
FuMFg @afranr<d gEIge gia. iz wd s Feqa fafase,
fafauar, a0 smm=aa Soed @idl. Bad ca1dsAT IHIY
fizes s & g9mid =8 g | <wiz@l YSdd  aiFgigH
HB1AAT §107ad gld)l.  HIsd1 arsadida <afar gy ¢f fea feA
4ed WAl @ gl aiedd gar | SngfasanE guiEd
fAfadl @a 8. 9%2¢ #Heg Constructive Survey of
Upanishadic Philosophyaiifor 9233 ®eg Mysticism in
Maharashtra @Rl gead SMGAR @), 3191 IS A ATS-
quilal 88 deel BROR ? fERedl §-a1 wRid Fai™ fag [
] A3, /) 3-%¥ e A/ a1 desB[ER 751 [wegaal
HIEETIaAl 92 @1 HIX 94 a1 ALY § FRUNIST QG- ;T
IBE dedAfmgizar qigerl Zan g@id!l 9 |EIHARUY
“Hrd feRg:” R Qsa (@ | Hl G 79174 - <Fid)
Hg1d — FgU] FgcedlaX Rugd — aift wWig g Feudiar @il
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Hidl el A1gl. g¥a KufEl i 9% @ R/ Fiqgad
QuIET 9. &9 oRka saaian fear gwas  fefeaian fea
I g9 IA[AAT FAGIE! TSgs ool <idl Jied AQ.
SAIHINAT A B IIMIS g1 qur =gizy1 AfGcarEn a gyl
fHeaai P yaHRE X ag, TAAB UPh JAIBSHT  gEl
IFATAAR 3Agg A aig | -

ABIGIIEST AT UHST AL HEFDT 9 (AiE
ARAT)— QY Al ARYT g1 FONIS), 3N I/ 1B,
IEST Aarz . @B . g <@g [IdsR g Fied
@R XM IR NS T rguia AiGd | ). @iaian el
Ul Uk fecga | WA, 3139d, NS} g HHE 33 Qg Hiddl
UHATH Qa¥q IRIeaT Ngedt faamniiar g1 &-v asfzar A8
Aarsiad | 9o a@dana 4 | gasiad fRIGA d9%a FdF
a3 339 H AT MAS. il 9T 998 I U
eilaie A1Fa1 QIR UiIgs. Al wWR RS, ' ST B
g ? " ANFAl feeg e R § @id A il el fe
gid. |l 7913 "iiaS@) arondl 981 | <1389 9R%30-39 QIS
dl Up HIS) QoIMiF gIdl. FEIEIB) A1 aRaY AFHA, dIsrE)
U2) A1 gHA el anfor rgontes ** WAk uSq  FRunIS! B
g | Qafane wegkye fasicaE e st 979 33d1 e
q®1 el | fucgrat g1 9A® Wga1| aMls gar!  afesia
®le ®gA; Al 313D g FurE) 99 g, Qid AdF
Biglg A1El.  udg §) BUT U1 Y fag<id); ST arAfa®
gdigcalEl g | A v 9ty oz | gid |zl
TAid aER Silag Sl 3G A1 AT A Fasal aied |
AFE d) 981 AISAIGdS AR,  P3gl Award fwar wEAE
foar ymad W HH A F ST E HSIV Z]HA 8B
IASEad | Famavaidl aiE) g1 ggd fasen 8|l —uwiem
e GiBEd; Q1 A AlgTS J[™EL FAH JAgAT |
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<ITEl A1 Gad 918 3. gisdl diedl 981 Sid—
A9 fage 99 °° 391 i delE . SlaAIs] H1a3AS
4989 WARR q HOIYY. Wegl gl d Iz RAFHATE
. T AFRY1 A FAGIE] TSI IR JATATH D3]
AT AT 99, el G FilTdeda’ RIS AT
WY ;G aiBd. Fwigar gl @vi s fAgue e AL
dUl TEid digd w@fia  amawa CAmEa | g
T|iE TR g, R B ° aRrfafae T Wmigd ' fwar © ued
N3] U2 M@l O]9 a1d Fonon’ R W@IY AR 3 WS
aid QBdi A7 ‘Azl 9R Udhigg fHed.  aFmaSd) dl.
q1gi7i TUIGIAT Tbos IR ) * AW WHTY ST FgUIA gic HA
¥ Wid |7 <31 agia a1 eidn Y ded Agal. 9y 3IA
7EE RAIR HIFIAR 98- AT IRAIG I|qTERo1id aiqon
ared ! 9% d 9RYe udd HIFAT ABAUNG  <AiA)
Fafag W99 &) FSg 1. waa g A7 feamiga -3
A1 AT g3 HITT FATRAT N 71T A Sdd Jdqd. 9’9
UG i AW HisS. WA @d qE™Enlg waadqied O
I qifgs | Hey AHAF. -3 dciTAl BleA! A
gisd <aid1 wdaid qfast ig. 9 Baa EIgd uSA
i 91€ WA 9I3gT 9. 939 A IR33 uda il WA
1T HIGH . ARl Fg49ie HROGMN i 8]
g a1 |alar fAaR aar agEn. 9833 Fav wulad] el

gIofl, MISIgl W9, oQIE S3a1g] 9, el 981 38 d eg1aal
UG '

051 HBIAST SMAIURIA &1 Jakug uigd 311 <I1HD
A7 8931 8. WY QGEIIPID] il Fgl 9aSh 9 TEIRT ¥R
“aP ST M AMAL IR @ A BT BT ?
38 YW fsreday qod uHlR Agiar a1fa Qe o
AMSIAST 31 | AA B GE cgizdl AMASIER  HaBIT A
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ogia1 Afseauon 4 gfafgwsmmaear fazin @&l smwd
AT 18 — Sduor; gAgon;  fadgon i@l Hgid Q &
TAS AIEl9. ISIREIES 98¢ Jed 4. 2@l I@rEIE  fa-
dI31 BT g1, SAT WIS ARG AEIBH I HLITAT
USYATS  JQeH Fgagam 91 g3ulq gicgr. &l a@ET
gt “ @Ay ( Honorary ) @ foe.”” aedl enga faan-
qi317 3Xfad. <R | 5. dfed FaIE>1s g% g Sf. . .
VA8 gi S fog. 7T uedly fanfed B 00 caR@w .
9181 AT FiL1 YN 9291 gogrd 4, $1 Arasa 918
BIRY B9 A1S. UgdF Hiea dl. gigit gdl qgd Ugd

T3S gigd sind) A1gg @i rgonear,  Ranade, you are
really a great philosohper. You have forgotten your

Degree here.” ). gmgizar ama agicdaizgl &) SiH13H
Al IgEl o gAY 9%4E Wi A ST AF1ANE: |
foggy: goid urRds : 11 *’ B anmwar ScafdmRed ¥
foga uisfaad g1a.

9%3& W@l =mgrzyl Philosophical Congress 3
LU 1. 91aidl Yafed . AR AW BX1 ABRIAEH]
Sl VMBS, U UAARE, W SHS, ST @@ Al
fagre Aedian deiadt aHER @3- @[l §i.  VENHHA]
faars, “anue @@ dHaR?” aFkR wwms,  AFE
e Sngfaegr@ ( Dignitaries ) deiAr He@ad
IF | 7 FeH sl vwigwA wo@, Do you
call us Dignitaries under Ranade’s roof? - If you

want to meet the dignitaries, go and meet them at
the University. ”

SIEM~g feadiar Hifl de3) Thei S, “* gedl
MAREEIIY U598 YR Aeq™ BR FiTs 8156, candd
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Apa=g g3, I know there is only one persom
who can translate my book in English on the Gita,
and that is K. D. Ranade! ” 331 sa=a1=aa1 \=d
F[didig cgidl aRAIfE dwadi g qaear fegd o @
adan amifazil ared. f[a@@T uHl WS 99 A M Big
Hd MSIgH INRS. A P3A 9 4B AAs dR WIS,
WA [Ha1ss®1 ANl BHF 42 W 371 <giEl fagr J|ml.
dl. a1 <A@ PUNHSA W) AR arEgd gd g, 1Y
JFeams g0a T84S dgH, “HuARYI, ? sHs I A
ANAS1 gl ARG 1 HSAIE USO8 Afd 3@l <Gl
qgd ‘B0 ' ? BR BigA IS B1? AA FgUA i
AHBS det UIgd Al AEF guid, @Al iRl @aAST
madl U’ AWEN @ HeBAl wdedl dipd | d1ael
Ude. 9N Gas, | e aifn S C WRRIS, &
B FRUA dl. aEiEal 9ran ueS. Y AR, Hl BT &HT BR-
R ? " ¢ HRRIGE ( €Fid % HAMISHIgE RGNS ) Jreiel
gal BRls. o1 Al grgl ' 3@ FguA <l fAa fes. d
fegiak AIFMRIA Yo Qifed died w&=al d@. §1- a|r d1d
FAGITE A GET gid | [ dRIA1 A1 R g}l die
erafad) gldl. 9d teAiTal @4l Sy gREiNE |

SmeAFg fagen, a@wrg @afdauca; adifes avael
2 MYl aiBqud Wadl | RN Saed AR fagi 4
gegid  asifEngd vl Uigdlh amss! | Fafad <
A0, 910l 3P Fel WX SIFOR AA, B ‘3T H1 Q 11’
F@ A | oo g1 A0 TRUNG BlUBesE g A | Faw
fegraidiod 4@ & RIANS fagia-AaRks ol. ad, Hirad
€i. e. gime a9 fasad 988 fRasarsal Wewid ha»
nveaid RAT AHA G- dlL dd1 SAFAT RS |qESe 39
a faaPpa avia § <O &% AGS.  TeAnTEl FgUSF Ice-berg
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g1 AMSHT YW quUPIay WIS SIRTd SART 917 9og)-
WS T8d), <aiEl Wil ded A18). dgdd & arizan
S1ad1d quf 3i1dHed g1 B3 AR Sl JYBSE i) 1

gl fRafoHar gsfadear | A rgua@id. © He was
touched by the grace of God. My life has been
richer by knowing him ”.

. gigiat sat-n aifgs, sail A @ifstaid ans
3y mafasl I HIGBE deI oGl SWI Aed. A
4N STl <1 130 uBfHA P Ifg Fad wEE
fagR1A aS— AT AUSIE WHIBID WaSs dd AIGS! |
39z wAfa e}, awd g wiage Sdl W s | Tl
Jmid ‘snun Tedl faza ami’ sl @fEd@ g J: AT
Azipd cafgarcald aviq erdiA- ‘A Mg fuamsd ARd.
g 9iEAr g aH T8 @ AFd) a3 Agl. B faar
ar ‘ qa’ et ee ||



Shri Gurdev Ranade’s 100th birth

Centenary Inaugural Address®

by
Parampujya Pandurang Shastrijji Athavale

Date : 7-7-1986 Piace : Nimbal.

FgRaGH 3T FAAIL qIAR
ATGIAARIA  FeEOl I ATMEH

l am here today at the Samadhi place of Shri Gurudev.-
It Is he, who brought me here. I am very happy to be amidst
you, this moraing. Shri Gurudev was a great mystic philoso~
pher. For me, that man is great who even at the height of
his Iatellectual development, retains and maintains the
emotional and feellng side of his personality. In him, we see
the sublime blend of noble qualities of heart and head, Adl
Shankaracharya was great because in him we find the sharp
and dialectical intellect blended with the life of feeling and
emotion. This intellectual height can be seen in his Bhashyas.
His emotional Side-love and devotion to God is expressed in
his Strotras- or Spiritual hymans. Shri Gurudev Ranade was
great in this sense, He was nota dry philosopher. He was
full of love aad devotion towards God and his spiritual prece-
ptor, Shri Bhausaheb Maharaj.

Manpy think that philosophy makes a man sceptical. But, I
think, it need not do so. Depth in philosophy turas man:
towards God, who Is our true self. Shri Gurudev was a
mystic. He brought rationality in mysticism. Mysticism
means the doctrine of God.realisation or self-realisation,
God is the being of our being. He is the underlying principle
of our metabolism, Almost ninety percent of our metabolism

s Compiled & rendered infto English by DOr. S, G. Nigal. English
Rendering of Revered Shastriji Pandurang Shastriji Athavale's Discourse
in Marathi at Nimbal on the Occasion of the 100th Birth Anniversary of

$hri Gurudev Celebration.
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Is not under our control. We do not koow what is sleep,
We do not know how to speak. Yet we sleep and speak.

In what does lie the ultimate purpose of human life ? It
is only man who reflects upon his destiny or his origin.
Where I am? Where I am to go? Who am I? These
questions are asked only by man.

Some say that social work {s something that should be
the missfon of human life. But if we read the sclentific books
like * Anlmal world ’, * New Bvolution’ by Clark, we come
to know that even animals and insects have social dimensions.
They are also social creatures. The ants, for Instance, look
after the old and crippled ants. The bees serve the peedy
among them. But the creatures never ask questions about
themselves. They never bother about the problems regardiog
their origin and destiny. It §s only the man who asks
such questions. It fs he who can become aware of his igno-
rance. It is he who asks questions about nature of his true
self. Self-realisation, therefore, is the highest goal of human
life.

The Higher self of ours is neglected by those who debate
about self and non-self, Atma and Anatmi. God ls the
Hijgher self who dwells in us. He is with us and {s actlve in
us. The realisation of this divine Touch is the purpose of
our life.

Shrl Gurudev has stressed three things in this
connection. viz.

1) Iswar Bhakti: Devotion to pesonal God.

2) Guru Bhaktl : Devotion to one’s spiritval preceptor.

3) Namasmaran: The invocation of the Divine Name.

We come accross great statements in the Upanishads..
viz. Tat Twam Asi and Abham Brahmasmi. In final and
consummatory experience, the spiritual aspirant becomes one
with God. Abam Brahmasmi is an utterance based upon
spiritual experfences of the seers and but for us, it Is a stick
to walk on the path of spirltuality., Itsays:It is I who
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must make efforts towards self-realfsatfon, The capacity
todosois inme. 1 am nota slave of circumstances. I am

a maker of my destiny. Consequently 1 have to do something
in this regard.

Tat Twamasi expresses the ldentity of the spirit fn us
with the universal self. But we cannot plunge directly to the
final stage of mysticism. We need not be In a burry. Gita
talks of several births ( Bahinam janmavam Ante ......
Gita 7/19 ) It says : At the end of several births, the man of
wisdom reachss Me, after realising that all this is God. Tat

Twamasi indicates at three stages of spiritual progress or
levels of mystical experience,

1) Tena Twamasi : Man is due to God
s, 1 am due to God
2) Tasya Twam Asi : Man belongs to God
~. 1 belong to God
3) Tat Twam Asi : Thou art That

Your experience is due to God. We are here of and on

account of God. We must seel grateful to Him. He is our
real father.

According to the second Interpretation, wz belong to
Him. It gives us a sense of spiritual belongingness. I am
His Man. Naturally [ have to evalute myself to that spiri-
tual status by developing the virtues and traits of love,
affection, reverence for all. And lastly onc can experience
one’s identity with the Supreme Being. Here comes the
discipline of meditation oo the name and form of God. Idol
worship, as it is practised today in our temples is not genuine
or scientific. Gita says i Mayyaveshya Manoyemam Nitya-
yukta Upasate : Merge your mind in Me. This can be
achicved by concentrating one’s mind in God’s image of form.
God thus cap be meditated upon in any form with any npame.
This helps to bring about the purification and stabsiization of
mind. The unfortunats part of Jdol-worship is that both
the worshippers and the breakers of Idols have not tried to
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upderstand |ts real si_gniticénce and necessicity. Today, I
have no time at my disposal, to go into the rationale under-
lying the doctrine and practice of Idol-worship.

Shri Gurudev has also emphasized the concept of Guru-
‘Bhakti. Gurupuja should not be confused with gurujsm. The
problem of ego is a great hindrance in the aspiraat’s spiritual
journey, There must be some place or person in our life
where or In whose presence respectively our ego remajns
subdued. Without ego we cannot develop cur sense of iden-
tity. But if we become egoistic and epotistic we cannot
progress in spitituality. It is very difficult to erase this ego.
We want ego, but it must be like clothes and not like the
skin. We can practise the technlque of ego-dissolution in
the presence of a true guru who is an embodiment of pure
love and selflesspess. The guru guides the aspirant. Guru
makes the aspirant self-reliant and self-confident, A real guru
infuses self-confidence in the seeker,

He sbould not exploit the folbles of his disciples. He
makes one aware of one’s abilities and spiritual purpose.

There is a very appropriate story in the life of Khalll
Gibran. One day, Gibran was sitting beside a truely holy
soul. After a while a despondent man gradually approached
the holy man for guidance and advice. That man was very
much conscious of his guilts and sins. The holy person
silently and patiently listened to the list of sins parrated
by that man, Then the holy soul said : My friend ! Do not
worry. I have also committed all sorts of sins, I was a
sipper Par excellance !

The guilt-conscious man surprisingly asked : is it so ?
Js it very true ? The holy maa earnestly said; yes I have told
you the factual truth about me.

When that man was convinced about this, he turned back
and walked fast with confidence. thinking that he can improve
himself, and he has a bright future. When the stranger went
away, Khaiil Gibran implored the holy soul and asked : Your
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holiness ! I know that you are perfectly holy and pure at heart,
Why have you spoken the untruth about you. That man will
have no trust in you. The holy man said : Mr. Gibran, you
are right his falth in me has been shaken but I am sure his-
self-confidence has Increased. He will have now full faith ia
himself, and in bis powers of self-ilmprovement.

I think, this story throws light on the role of the guru in-
gpiritual Journey. The spiritual Teacher makes the seeker
self-respecting and self-cofident.

Shri. Gurudev has also emphasis on the regular practice
of Namasmaran. Besides ego the main obstacles in spiritual
progress are passions. They lure Man. They make man
pleasure-crazy. It is, therefore, necessary to control passions.-
Invocation of or the recitation of any Divine Name can help
the spiritual seeker in controlling these passlons. There is a
great power in the Divine Name. But even if we don’t know
fts significance, still we must practise the invocation of the
Divioe Name regularly. It will give you strength and passions-
will bz under control.

I am sure you enlightened disciples of Shrl Gurudev,
know the jmportance of all these things. His blessings are
with you,

wasy giga: &g @ @y faoman
a7 wnfa amrg w1 she=q gamsgang



Book Review
The Triangular Pattern of Life

By Donna Shitz, Phllosophical Library, Inc, New York;
1979. Pp ix 4+ 51 $ 6.95

The book unfolds the ratlonal framework for under-
standing the spiritual nature of human personality. To this
effect the author Incorporates the knowledge of unlversal
laws to provide the baslc conceptual techniques to under-
stand human life in relation to the universe. The universe
appears to be a preplexing mystery only because of our Jack
of understanding. However by the study of the eternal laws
of the universe one can reach spiritual dimensions of one-self.
The author postulates the two eternal laws namely (i) Al
are Identical in character and (di) All occur in rhythms
orfiginating in polarity ( p. 4), Prima facle, it looks strange
at least from common man’s point of view thut the manifold
universe characterised by distinct type of individuals may
not fit into the monistic frame-work glven by the author.
However the author tries to justify his claim by appealing
to the standpoint of modern sclence according to which all
things can be reduced to one primal substance namely energy.
The basic energy takes the form of physical, mental nnd
emotional substance fn human personality ( p. 5 ).

According to the author the pattern of Truth or 1ife is
based on basic configuration characterised by a fundamental
triangular design. The triaogular life - plan of energy s
fllustrated by the author by considering the two lines of
positive and negative which stand for the law of polarity of
opposing forces; the base of the trlangle split at the centre
indicates the law of rhythm as shown below ( p. 6 ).

ENERGY

Positive Negatlve

——  ——
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This type of explanatory model leads to different contra-
dictions as shown by the author ( p. 22 ) in the chapter : The
Polarised attitudes of the Laws of life. The pair of opposites;
free cholce-limitatlon, joy-sorrow, love-hate; conscious-sub-
conscious etc. according to the author, are the instances of
shytbms occurring between the varfous palirs of opposlites.

Further the author has designed another model to symbo-
llse the Absolute by a six-pointed star formed by the solld
triangles. The Absolute is the source from which the souls
emanate and towards which they aim. A single triangle stands
for life. And positive and negative marks represent the law
of polarity or God. God exists perfectly. The broken line
at the bottom symbolises the Imperfect law of rhythm such
that He appears imperfectly in life.

However the author ( pp. 21-34)is critical about the
Biblical conceptions of God and heaven. There is the problcm
with Biblical Interpretation of choosing between many contrae
dictory percepts concerning moral bebhaviour. - And despite its
inconslstencles and negativism, the author thinks that the
Bible is a source of great spiritual uplift.

The structure and coatents of human mind are explained
with reference to certaio modern psychological theories about
human mind and/or consclousness. The conscious mind is
characterised by analytic or rational thinking whereas subco-
nscious mind functions in synthetic manner, Subconscious
also functions as iotuitlon by means of which immediately
something occurs without the aid of reason. The intuition
may be clairvoyant, telepathic or pre-cognitive and they may
occur {n varying combinations. Clalrvoyance {s direct extra-
sensory perception of Jmpersonal events as opposed to tele-
pathic cogaition. Precognition is apprehension of coming
events. The aathor has also postulated other additional
facultics such as retrocognition or ‘‘flash backs’’ concernlog
remote past experiences thereby Implying the ponssibility of
rebirth or reincarpation as a self-renewal in which there is
the contlnuity of consclousness. However the theory of
rebirth needs justification from the theory of causation ( or
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Xarma Theory ). The author has sketched the theocry of
rebirth in relation to the functions of the sub-conscious,

The author along with the theoretical frame work has
also formulated certajn practical guldelines for a spiritual
practitioner in order to realise one’s own spiritual potentia-
litles. The author thinks that regular practice of prayer and
meditation brings positive experiences. Immediate freshaess,
slertness, increase in productivity, self-actualisation etc,
are the benefits. And consequently one lves in spiritual
state of harmony and peace. Prayer and meditation are not
exclusive but they are compatible. And prayer should not be
8 mechanical or passive affair, but it must be continuous
assoclation with divine excellence.

It is interesting to note that the author’s (p 13) conception
of mantra meditation, as a technique for achiving inner
growth, balance and fulfilment is similar to Hindu cooception
of meditation, However It s more appropriate to say that
the technique of mantra-meditation prescribed in yogilc
literature has been adequately incorporated by the author for
his own purpose.

The autbhor has made his successful attempt to present
some of his rellglous beliefs in an acceptable idiom evea to a
layman. Of course the book has certain limitatlons. As
a small book of 49 pages there are eleven chapters;
consequently the author Is left with no chance to analyse and
develop certain important concepts like Truth, Reallsation
etc. The last chapter ‘The origin of God’ could have been
incorporated in the fifth chapter on ‘God’ for the continuity

and the explication of the ideas.

The Philosophical Library, New York, has ncatly executed
the publication of the little book., Such a high priced book
would be of some interest for Indlan readers if it appears in
low priced reprint.

Dr R. I. ingalalli,

Lecturer In Phlilosophy,
Karnatak University, Dharwar,
A7 < L/

0.0 0‘0 0.0
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Unity in Diversity

Compiled and Edited by O. P Ghai Publlshed by Instituw
of Personal Development, 4-10 Green Park Extenslon :
New Delhi-16. pp 132 : Price Rs. 50/-

The compiler has picked up 29 topics ( p. xv ) and culled
out writings on these topics from the sacred books of eleven
religions of the world. He has chosen 18 sacred books ( p xvi )
and gone through them all for these selections. There is no
explaination regarding the basis on which these particular
topics were selected. He has, however, laboured hard and
brought out this anthology for the discriminating readers at a
time when India is suffering from religlous feuds and fanati-
cism. We hope that this book would help In bringing sanity
to the warring religlous zealots in the soclety.

The religious books and scriptures contaln thought and
experience of God-realised persons. When these great mystics
reach a particular high level of thinking, they have similar
experiences and similar expressions, even when they belong to
different countries and different times, ‘‘ As cumulative
experince of the mystics of the East and the West would
prove, there is a certain amount of unlversality in their
mystical experience. They have the same teaching about the
pame of God, the fire of devotion, the nature of self-
realisation and so forth *’ ( Mysticism in Maharashtra p. 24
Preface : R. D, Ranade ). How much similar are the experi-
ence of the great writers of the sacred books may be seen by
an instance from this book. On ‘ golden rule’ Buddhlsm
says : Asyou would not harm yourself, do not harm others
(p.61). Zoro-astrianism says ‘“ Do not do unto others all
that which ie not well for yourself *’, ( p, 6¢ ).

There §s thus unity of of thought amongst the highly
gsouls, the mystics of the world; diversity of thought appears
when we come down to the mundane class of the people only.
This diversity degenerates into intolerence and animosity,
when the riff raft in the soclety lose coatrol on their mind and
create religious bitterness. A book of anthology like this
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would help in creating proper understanding of different
religlons and avoiding bitterness of feeling. Educational
institutions and public }braries should patronize this antho-
logy for the use of the students and the public.

The reader would have been benefitted the more, if name
and page of the sacred book from which the selections are
drawp, were quoted against each selection.

Gurudev Rapade & Lokmanya Tilak

Shri Gurudeo R. D. Ranade met Lokmanya Tilak in his
last decade of his ( Tilak’s ) life time. As a distinguished
scholar of Philosophy, Ethics and Religion, Lokmanya Tilak
and his associates of ‘Kesari’ wished that he should write
articles about his “Geetarahasya” in the form of appre-
ciation.

Lokmanya Tilak judged his intelligence, schelarship
and his authority in metaphysics right earnestly and deter-
mined that he should participate in Politics of Indian
struggle of Independence.

But Gurudeo Ranade’s inclination was towards
Religion and spiritual progress, he politely but firmly
refused to do so,

Prof. P. G. Patankar*

* Abstract of the paper read in * Maharashtra History Coference *
held on 27th to 29th January 1986, at Solspur,
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Academy of Comparative Philosophy and
Religion, Belgaum.

Report of the Academy for the quarter ending 30-9-1986

The Birth Centenary Day - 3rd July 1986-0f Shri Gurudeo
Ranade was celebrated in C Gurndeo ‘Mandir. Param Poojya
Shri Ganpatrao Maharaj Kannur delivered 3 talks and declared
as published the Marathi booklet.

ng2y YA fAawt en @angrar figedw

Shri D. B. Parulekar delivered one talk and the Bbajani

Mahila Mandal, Tilakwadi had a programme of Bhajan on
3-7-1986.

There was ‘Arati’ at 12 poon and a large number of disci-

ples attended this function. After Arati, Prasad was distri-
buted.

Talks on Shrl Gurudeo Ranade were arranged and they
were broadcast from the different A I.R. Stations as follows :-

1) Dr. V. K. Gokak in English from. Bangalore.
2) Prof. Y. D. Bhave in English from Baroda.,
3) Dr. R. K, Karmarkar in Marathi from Bombay.
4) Sou, Vijayatai V. Apte, in Marathi from Pune.

The Hon’ble Justice R. N. Misra, Judge Supreme Court
of India, New Delhi had agreed to give a talk on Shri Gurudeo
Rapade on 3-7-1986. Unfortunately, the Station Director,
All India Radio New Delhi, failed to record his talk and
broadcast it. We thus missed a golden opportunity to listen
to the talk of a very important person. Thlis failure has been
brought to the notice of the Hon’ble Minister Shri V. N.
Gadgil, Mipister in charge of Broadcasting.

The Hon’ble Shri G. V. Prabhu Gaonkar, Minister of
Industries, Maharashtra Govt. paid a visit to Gurudeo Mandir
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on 19-3-1986 and acquainted himself with the activitles of the

" Academy.
Donations were received from :-
1) Shri M. J, Limaye, Bombay ... Rs. 51/-
2) Smt. Valdehi Diwakar, Pune - 21/-
3) Everest Estate Agency, Pune —e 5 1100/-
4) Shri P. K. Garde, Pune e 3 500/~
5) Shri R. M, Navare Pune v gy DOL=
6) The Continental Prakashan Pune wee s, 100/=
7) Shri M. B. Gokhale, Bombay ... ,, 51/-

8) Smt. Kalindibai G, Kulkarn!, Sangli wvs ay Nlend

We are grateful to the above persons for their generous
donations to the Academy.

Shri Ashok Ramkrishnasa Powar of Pune and Shri
Purashottam Waman Sahasrabudhe of Gwallor have paid Rs.

100/- each and have enrolled as life subscribers of Pathway to
God.

The Vaikunthachatardasi Nam-Saptah will be held for 7
days fin this Birth Centenary Year and will begin from 8th
November and end on 14th November 1986. Shri Mogtilal
Pandit, New Delhi will deliver Gurudeo Ranade Memorial
Lectores on *‘“ The Search For The Ultimate >’ for all the seven
days in Garadeo Mandir. The lectures will be interestiog and

enlightening.

Sadhakas intending to pa_{_tlc_xpate in the Nam-Saptah are
requested to inform the Secretary well in advance to enable
the management to arrange for thelr Jodging and boarding.
They will Bave an additlonal benefit of hearing the Illumina-
ting lectures of a great and disingulshed Scholar and Sadhak
like Shri Motilal Pandit.




Birth Centenary Celebrations
in Nimbal

The Birth Centenary of Shrl Gurudeo R. D. Rapade was
celebrated in Nimbal for three days- 7th to 9th July. The
celebrations were inaugurated by Revered Shri Pandurang
Shastri Athawale, an authority on Bhagvat Dharma. His
Marathi speech is translated in English and printed in this
Number of Pathway to God, (P. 72)

Dr. R. H. Karmarkar, President of the Board of Trustees
of Nimbal Trust, welcomed the Chief guest, revered Athawale
Shastri and the audience, The chief guesterevered Atbawale
Shastri-declared as published three books- Study In Indian
Philosophy, Souvenir and “ 3 gfadfiy azq >’. A set of
Shri Gurudeo Ranpade’s books was presented to revered
Athawale Shastrl and the function was closed with thanks
giving by Smt, Vijaya V. Apte,

In the evening, two other books-Pathway to God In Hindi
Literature and Parmarth Sopan - were declared as published
by Prof : M. R. Kamatkar, Principal of Dayanand Education
College, Sholapur. Prof. B. R. Kulkaroi explained the cont-
ents of the two books. These two books were written by
Shri Gurudeo Ranade and were now out of stock. Principal
Kamatkar explained how the saint’s llife and words of advice
are helpful in giviog guidance to the Sadhakas and securing
bliss for them. Shri N. R. Maslckar ( a trustee ) thanked the
audience. Donation for bringing out a new edition of the
books was given by Shri. Narayanrao Najk, Dwarakabal
Trust, Bombay,

On the 3th July, new editions of FAzqT FFa19q, VR
ggaiqg and g3 agargg were published, when Shri Ramanna
Kulkarpl - a senfor and advanced Sadhaka, presided over the
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the function. Smt. Vijaya Apte introduced to the audience
these three books, authored by Shri Gurudeo Ranade.
Smt. Kusumtai Pandhe had doaated funds for publication of
these three books and received ovation from the audience for
ber generous dopation. Shri. Ramanna Kulkarni explained the
philosophy of Shri Gurudeo Ranade In his inimitable and
beautiful words and urged upon the Sadhakas to follow
intensive meditation on ‘ Nama® and reach the goal of
Self-realisation, as preached by Shri Gurudeo Ranade.

On the same day, Sou. Anjali Dandekar released the
following books :

1) * Gurudeo Ranade as a Teacher and Author” by
Prof. B. R. Kulkarnl

2) ““ Shri Gurudeo Ranade as a Mystic ”* by Smt. Padma
Kulkarai

$mt, Dandekar had given a donation for publication of
these books. Dr. B. V. Khare presided over the function.
Dr. P. M. Upadhye explained the contents of the books.

In the evening, the programme of FFFTWI-TAT ook
place as arranged by Shri Vidyadhar Gokhale and thereafter
in the night, there wasa ‘ Nirupana’ by H. B. P, Hareram
Bodas of Miraj and his party.

In the morning of 9th July, there was jncantation of
Veda Mantras by Shri Dhuandiraj Shastr] Date and other
Brahmins who accompanled him and ‘ Bhoomi Puja *’ of
the foundation of pillars for ¢ Shikhar’ was done at the
hands of Smt. Vijaya Apte. The construction of this Shikhar
for the Samadhi Mandir will be completed soon,

On the same day, a Marathi booklet 83t F& TE2T UAT
( Phillosopher Saint Shri Gurudeo Rapade ), written by
Shri Vidyadhar Gokhale, was published at the hands of
Dr. B. R. Modak of Dharwad who said that it is very
difficult te express in words the correct picture of a
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God-realised soul and thanked Shrl Gokhale for having
achleved that object in his booklet. Dr, Narendra Kunte
explained the contents of the book-let and added that
Gurudeo Ranade has reached the torch of Nimbargi
sampradaya to all over the world.

Tributes were paid to senior Sadhakas like Padmashri
Kakasaheb Karkhanis, Shri Hanmantrao Kannur ( teacher )
Shri Jambhallkar ( painter ), Sou. Vijayatai Apte, Shri
Nanasaheb Apte and Shri Alii ( servant of Gurudeo Ranade ).

This function ended with a pravachan of Mrs., Padmatai
K. ulkarni. :

'Dr. Karmarkar organised the celebrations and about 3000
Sadhakas attend thls spiritual meet., Arrangemeants for
lodging and boarding were made In the * Gurudeo

Ranade Ashram °’ itself and everybody felt spirituai elevation
during this period of celebrations.

@ 7 NG
0.0 0’0 0.0
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Israelites passing through the Red Sea, that God opened
for them to escape slavery in Egypt, Exodus 14:29

All quotations are from the Bible, God’s book. Itls
divided into the Old Testament, the ancient Jewish part
which fortells the coming of Jesus Christ, and the New Test-
ament, concerning Jesus Christ, the only begotten Son of
God, from whose birth the years are numbered. '

God, from the beginning of time, sent prophets or
messengers to Israel. These were from the beginning of
time. To these God said, ‘“ In you and in your seed shall
all the families of the earth be blessed ( Genesis 28:14 ).” at
all times did God send hls messengers to lsrael, establishing
the Jewish priesthood ( Exodms 40:15). The old Testament
part of the Bible was written by the prophets that God sent to
Israel through many centuries. These prophets wrote that
God, himself, would live in the world as a man ( Micah 5:1
& 2, lsalah 9:6 & 7, Zechariah 12:10) and be nailed to a
cross ( Zechariah 12:10, Zechariah 13:6, Isaiah 53:8 ) and
that his disciples would have everlasting life ( Psalm 23:6.
Danlel 12:2, Micah 4:5 ). Jesus Christ is God in the perso-
nage of the Son of God or God the son.

God, called Jesus Christ, nailed to a cross near Jerusalem
around 33 A. D. ( before the Roman Bmperor Titus destroyed
the Jewish nation in 70 A. D. as prophesied in Genesis 49. 10
that it would precede it ) and nafled to a cross as prophesied
by Zechariab In Zechariah 12:10 and Zechariah 13:6 and
Isalah in Isalah 53.8.

The Son of God, our lord {Jesus Christ, arnse from the
dead after three days, and he teaches that those who are
born again through the water and the spirit of baptism ( John
3:5 ) and eat his flesh and drink his bloed through communion
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in its form of bread and wine ( John 6:53 and Matthew 26:26 -
28 ) May have everlasting life. Very many of the events im
the life of Jesus Christ were prophesied in the Bible, in the
old Testament part, incidentally world famous literature,
including its famous Septuagint Translation made in
Alexandria, Egypt, in 282 B. C; and fulfilled by Jesus as we
rcad in the new Testament part of the Bible, written by
Jesus * own apostles, who lived with him every day. Jesus
said in the Bible in John 14:6, ** I am the way, and the truth,
and the life : po man cometh unto the Father but by me. **
The Bible says that all who do not receive God, who is Jesus
Cbrist, ( John 10:30 ) by baptism and communion will be
bursed in everlasting fire ( Revelation 20:15 and John 3:36 ).
The necessary baptism and communfon may be received in
any Christian church. The oldest Christians, Roman Catho-
lics and Greek orthodox, say any Christian church is accep~
table. This isithe decree of the Second Vatican Council
(1965) and Blshop Meletios JV of Constantlaople in 1922
toward Anglican clergy, iacluding also Roman Catholic
clergy.

The New Testament, recornmedned to be read first
because onc soon reads Jesus Christ’s ‘own words, is much
smaller than the old Testament. Many libraries have a copy
of the Bible. It contains also God’s commandments, which
people should keep. The New Testament summarisjes them.
One can buy an inexpensive Bible or New Testament through
the mall from the Bible Soclety of India, 20 Mahatma Gandhi
Road, Bangalore 560001!.

World Council of Christian Churcheg -






