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Prayer

3% AT qUAd AeFAJIfFTMT ag%haF
A=A UTATT AZIGRAIT
T9: FHFSIA frgma 987 1)

Om | Salutations to the _fo'cc{, the
_Q/zsaé .‘Bsin:.], who is understood t/z,'zougfz,
dV(anhaﬁ, whose fo'mz consists in (ya/'naa
and ,j\/'mﬁu.a, whose [imbs are the

9'zsa.£ G4c[/z’uafma, (1acz£f£c£a[ 'cit.-:a), who
sf/(saéi puziﬁaafion. .’:/z.,'zougg ituals,

and who is mani/[zaé in thuee qjugaﬁ,!

- Bhagavata
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Editorial

ON BEING CHARITABLE

To be religious, one is advised to cultivate
several virtues. Devotion to the Lord, sympathy and
compassion for the fellow-beings, spirit of service
are chief among them. Charitability can also be includ-
ed in the list of religious virtues. It springs mainly
from sympathy and compassion. It involves an
element of sacrifice too.

Scriptures enjoin that a sixth part of our in-
come, well-got and not ill-got, must be set apart for
charity. Charity, it is said, must begin at home, but it
should not end there ! It may assume different forms.
It does not stop with mere distribution of wealth.
Imparting knowledge to deserving and sattvik souls
or disciples by scholars is a great act of charity. This
may even be regarded as a greater act of charity than
the distribution of wealth. Knowledge so received by
worthy disciples is likely to be used properly, while
charity given in the form of wealth may be misused.

In this context the questions-who should give
charity and to whom ? When should it be given and
with what attitude ? will naturally crop up. In reply,
it may be suggested that all who aspire to be religious
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are fit to give a portion of whatever they possess
in charity to other needy persons. It is not merely the
monopoly of the rich. Even a common man with
moderate means can afford to be charitable to the
extent possible. If he offers charity, though in small
measure, with the proper spirit or attitude, it is as
-significant as the charity coming from the rich. While
giving charity the giver shouid be cautious to select
the person who deserves it. Satpatra dana is the cha-
rity offered to the needy and deserving person. The
deserving recipient is one who, after receiving it, is
capable of using it properly. The giver is to offer
charity with a sheer feeling of compassion and sacri-
fice without expecting anything in return. A person
having a fit cow to spare may think of offering it in
charity to a poor Brahmin who needs it, making sure
that the latter will not sell it to a butcher for some
money. So also while giving the cow the giver should
-not take anything from the recipient in exchange. In
our society we come across wealthy individuais who
make a show of being charitable by sharing their
wealth with others. The charity they give is expected
to save them from the wealth-tax and bring them
name and fame. Sometimes charity helps them to
hide their sins and misdeeds. Such individuals are
praised in the society, enjoy prestige and wield in-
fluence. Nevertheless the charity made by them lacks
in the required spirit and therefore is not morally
worthy.

Before charity is given an individual is supposed
to decide to give it (@=wa ) toa person szlected for the
purpose. Having decided to give something in charity
one should not postpone it even by hours, as the
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giver or the receiver cannot be sure of his term of
life even for a few minutes! An interesting story in
Mahabharata emphasizes this point.

With a view to explain the importance of
giving charity on the spot and to demonstrate the
greatness of Bhimasena, Lord Sri Krishna came to
Dharmaraja, at midnight, in the guise of an old
Brahmin and requested him to give him some - money
for the celebration of his son’s Upanayanam next
morning. Dharmaraja, true to his name, promised to
help him and requested the Brabmin to meet him
next morning, as the treasury had already been closed
for the day. The Brahmin went immediately to Bhima-
sena and narrated the incident and demanded his
help. Bhimasena who was equally charitable-minded
immediately removed his golden bracelets worn on
his hands and offered them to the Brahmin for cele-
brating the Upanayanam of his son. Bhimasena then
rang the palace bell which was used only on impor-
tant occasions. When Dharmaraja and others came
out, Bhimasena narrated the incident and asked
Dharmaputra as to who had guaranteed him life till
the next morning. Dharmaputra was astonished
regarding his own assumption that he would be alive
next morning to offer the promised charity.

The moral of the story is that the charity must
be given on the spot to the deserving and only then it
scrves its purpose and should never be postponed.
The charity given to undeserving persons would result
in calamities as such persons use it for bad deeds.

Charity, besides having religious and moral



(viii)

significance, also serves the purpose of bringing about
social harmony and establishing economic balance, if
not economic equality in society. Those who have
excess of wealth think of sharing a portion of it with
others in the name of charity. This helps them in
carning the good-will of and maintaining smooth
relations with their fellow-beings. In addition, as
Sarvajna, the philosopher-poet in Kannada rightly
points out, what is given to others in charity belps us
to attain our own salvation. What we refuse to part
with may be snatched away and may thus go to
others without proving useful to ourseleves (Kottaddu
tanage bachchittaddu pararige). Such acts of charity
may go a long way in the direction of relieving the
needy and deseving brethren of their troubles. A
society with philanthropic souls is sure to attain

progress in all spheres. Let us sing the glory of charity
and the charitable-minded.



ESSENCE OF BUDDHISM

Miss Filita Bharucha

“Long to the Watcher is the night,
To the weary wand’ rer along the road,
To bim who will not see truth’s light,
Long is the torment of his chain of birth."”

Is Buddhism a system or Philosophy, Ethics
or a Religion? The answer to that will depend upon
the definition of the term religion. If by religion is
meant that something which inspires man with eathu-
siasm and fervour, which impels him to sce that which
is best; which places before him the highest idea of
perfection and lifts him above the level of ordinary
goodness and produces a yearning after a higher and
better life, then Buddhism is certainly a religion.
But it we take the beginning of religion as the
hankering of the unseen.and the unintelligible or the
feeling for the infinite who is supposed to be the
controller of all things and on whom man fecls
dependent, then Buddhism is certainly not entitled to
be called a religion as it rejects all dependenc: on the
supernatural and requires man to dzpend upon him-
self for the sailvation from miseries.

The most striking feature of Buddhism is that
it eschews al! hypotheses regarding the unknown and
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concerns itself wholly with the facts of life in the
present work-a-day world. The starting point of
Buddhism is not a dogma or belief, but the fact of exis-
tznce of sorrow and suffering not only of the poor but
of the rich. Its goal is not heaven or union with God
but to find a refuge for man from the miseries of the
world in the safe heaven of intellectual and ethical life
through self-conquest and self-culture. Of all religions
Buddhism makes most demands on mental activities.
The Buddha wants every man to doubt, inquire and
be honestly convinced before following the way.
*One must pot accept my Dhamma. ’* says the

master “from reverence, but first try it as gold is tried
by fire.”

Questions like “ Is the world eternal or not
eternal finite or not finite ?” have ne value for
Buddha as they are not concerned with the law of
life and do not make for right conduct. Nor does
Buddhism contain anything esoteric or mystic.

Though the Dhamma does not ask you to
believe blindly it lays great stress upon the cultivation
of faith. By faith is not meant the belief in something
absurd but the conviction that truth can be found.
The Blessed one says,

“‘By faith one crosses over the stream
By strenuousness the sea of life

By steadfastness all grief he stills

By wisdom is he purified”

Many are the ways known by Lord Buddha
that lead to * summuam bonum *’ but truly speaking
there is only one way (Ekayana) and that is the way
of reason (Tatvayana). From a practical point of view
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one may distinguish three means. These means are in
plain language piety, philosophy and striving for the
welfare of one’s fellow beings. These are designated
by the terms Sravakayana, Pratyekabuddhayana and
Bodhisatvayana. Of these three means Bodhisatvayana
is regarded as the highest by Mahayana schools. It en-
ables the monk to attain Buddhahood (cnlightenmeant).
The Bodhiasattva ( ‘enlightned One’ ) out of infinite
love ( Mahakaruna ) points the way to salvation for
all creatures.

Let us now consider the place of prayer in
Buddhism. Is there a place for prayer in Buddhism ?
Frequently most people confound the Buddhist
vows of taking refuge in the Buddha, Dharma and
Sangha with what is ordinarily called prayer. In
Buddhism there is no such thing as prayer. The
Blessed one rejects all prayer for an object, which is as
Gecerge Meredith says, “The Cajolery of an idol, the
resource of superstition’’. For the Buddhists as Lo-
Tsu remarks ¢ The sound of running water, the rustle
of the leaves as the winds play through them, the
movement of the clouds in the sky and the manifold
life, an activity of the creature of the jungle constitute
a great chant. They are so many hymns of praise to the
great truths embodied by the life of his master.”

In the place of prayer the Buddhist has prani-
dhana, which is a self discipline capable of produc-
ing nothing more than subjective results. They speak
of Immanuel Kant’s natural effect of prayer, viz., that
the dark and confused ideas present in the mind are
either clarified or that they reczive a higher degree of

intensity.
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The Buddhist Conception of Karma.

Evil swelis the debts to pay
Good delivers and acquits
Shun evil, follow good
Over thyself hold sway.

The Buddha recognised the insufficiency, in-
completeness and imperfection of man and mundane
life, a state which he characterised as ‘Dukkha’. This
was not the conseqnence of 2 negative attitude or of a
fruitless « WELTSCHMERE’, a pessimistic attitude
towards the worid (of which Buddhism has often been
accused ) but due to thz knowledge of a stat: of per-
fection within the reach of human attainment. This
knowledge was not based on logical conclusions but
on his own experience of illumination (Sambodhi) in
which he transcended the limitations of individual
consciousness by overcoming the illusion of egohood.

, In Samyutta-Nikaya 11,17, it is said “ The
world, O Kaccana, is given to Dualism, to the ‘it is’
and to the ‘it is not’. However, O Kaccana, he who
parceives in accordance with truth and wisdom, how
the things of this world arise, for him there is no ‘it
is not ’ in this world. And he, Kaccana, who parcetves
in accordance with truth and wisdom, how the things

of this world pass away, for him there is no ‘it 18’
in the world.”’

Instead of this dualistic view, th: Buddha
showed ‘the middle way'-the relativity of all pheno-
mena by way of Depsndent Origination ( Pratitya-
samutpada). The doctrine of the Buddha is the antithes-
is of the concept of ‘substance’ whichdominated human
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thought so far. It influenced Indian thought just as
Einstein’s theory of Relativity.

The law of Dependent Origination was for
more than the proclamation of a merely mechanical
law of causality. The Buddha was not concarned with
a science of calculable abstract magnitudes but with
the interaction of living, consciousness- directed forces.

The meaning of Pratityasamutpada does not
depend on the temporal sequence of its links, but may
be understood as one simultaneous co-operation of
all its factors, each link representing the sum total
of all others. In. other words, no phenomenon; no
individual form of life exists in itself, independent of
others, in its own nature. Since no firstbeginning of an
individual or any other individual form of appearance
can be found, each of them has the totality of the
Universe as its basis. '

The formula embodies Gautama’s solution of
the great peroblem of the origin of evil and is one of
the most fundamental and characteristic doctrines of
his teaching. As in the words of E. Arnold from the

Light of Asia:
““ Before beginning and without an end,

As space eternal and surety sure
Is fixed a Power divine which moves to good,

Only its laws endure”.
Source of the Chain of Causation.

The Source of the Chain of Causation lay in

the of opposition to the following two views:
1) The extreme view of pessimism of Ajivikas
under Makhali Gosala who insisted that purity
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and depravity arose without cause, that the
fate of men did not depend on their actions.
All that a being experiences isa matter of
chance.

2) The extreme view of fatalism, viz., all that a
being experiences in his life is a sum total of
his past deeds.

Buddha seeks to reconcile these 2 views. So he
put forth his own view.

The Classical Formula ( as given in the Samyutta-
Nikaya)

On ignorance depend dispositions :

On dispositions depends consciousness

On consciousness depend name and form

On name and form depend the six organs of

: - | sense

On the six organs of sense depend- contacts

On contacts depends sensation

On sensation depends desire

On desire depends attachment

On attachment depends existence

On existence depends birth

On birth depend old age and death SOITow,

lamentation, misery, grief and despair.

Ignorance, disposition, consciousness, name
and form, contact, sensation, desire, attachment, birth
and death are considered as the links of the chain.

“The Buddha hath the causes told

Of all things springing from a cause
And also how things cease to be

T’is this the mighty Monk proclaims’’.

It was the force of Gautama’s own acts in the
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long chain of successive births ( Approximately 550
births according to the Jataka legends) that had
terminated in the perfect Buddha with no more births
to undergo.

““There is no eternal thing except causality.

The eternity of becoming, not being”’.

The Concept of Consciousness.

Stcherebatsky explains the nature of conscious-
ness as a dynamic changing force constantly in a
flux of becoming. In fact he explains the sum and
substance of an individual as :

““Mere elements exist; There is no soul,
This is the stainless doctrine of the Buddhas’’.

This brings us to the important problem of
modern thought, viz, of personality of the Buddha
and individual which can be expressed as :

‘ Expressions are they (But not truths)

Real elements have no duration

Vitality makes them combine

In mutually depended apparition’.
Buddha himself is not considered as a permainent
personality but a stream of changing elements.

“Be 1t Buddhas of the past

Be it Buddhas of the future

Be it Buddhas of the present

They all remove sufferings of many sentient

beings’’.
The Buddhist Idea of Karma.
The Buddhist approached the problem of Karma
from a purely psychological point of view. A man
need not fear the vast accumulation of Karma as they
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can be undone by a momentary action of the mind.
It should not be interpreted as fatalism on accouant

of the fact that the Buddhists believe that a man reaps
whatever he has sown.

Mrs. Rhys Davids says, ¢ Afflictions are for
Buddhists so many forms not of pre-payment, by
which future compensation may be claimed but of
settlements of outstanding debts accruing from bad,
Perhaps one can consider the Buddhists * view as New-
ton’s 3rd law of motion that *“action and reaction

are equal and opposite”, applied to the moral and all
other realms of sentient life.

Consegences and continuity of Karma.

Depending on the difference in Karma .appear the
differences in individual-features of beings in - worldly.
conditions in gain or loss, fame or.disgrace, happiness
or misery. The results of Karma can never be obviated
by Gods or prayers or sacrifices.

“By oneself is evil done, by oneself one suffers.

By oneself is evil undone, by oneself one is
purlﬁed” :

- Dhammapada.

This explains why this man should be born a
beggar, this a prince.
This a genius, this a fool.

Goal Of The Doctrine Of Causation.

The aim of Buddhism is to produce in every
mana thorough internal transformation by self culture
and self conquest.

“Within yourselves deliverance must be sought,
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Each man his prison makes’”,
— The Light of Asia by Edwin Arnold.

It can best be described as ¢ Come and see’’.

The deep doctrine is an inspirer to all who
left the world and passed into the homeless state of
recluses, to walk on thz paths leading to Vimutti
(Freedom). The goal of Pratityasamutpada ( depen-
dent origination) is Nirvana ( Nibbana ) which is the
(stopping of becoming ).

Nibbana is also described as

““ Where is no thing, where nought is grasped,
This is the isle of no beyond.

Nibbana do I call it-

The utter extinction of agony and dying”’.

The characteristics of a man who has drunk decp of
the wisdom of this doctrine is stated in the following
lines :

“ But he who conquering all set rolling on

The Dhamma-wheel in pity for all creatures-

To such the best of devas and mankind

All beings bow; He hath passed over becoming”.

Conclusion :

A tangible way in which a religion manifests
its actual influence upon civilization is art. It is the
great glory of Buddhism that it has always ministered
to the satisfaction of aesthetic inspiration. Not only
for the arts such as sculpture, painting and engraving,
is India indebted to Buddhism but also for Science

and Culture in general.
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In conclusion we may say that Buddhism alone
has discarded all animism,- all dogmatism, all sesnsua-
lity, all ceremonialism, that it consists in charity and
benevolence self dznial, and s=If consecration. It also
teaches that there is hope for man only in man
and that “That love is false which clings to love for
selfish sweets of love’.

In the words of E. Arnold:

“ Life after life the everchanging and evolving
bundle of characteristics returned for fresh expe-
rience, until the last of the fetters shed, ‘the dew
drop slips into the shining sea’.

( Light of Asia)

e 0 e



RELIGION AND MORALITY

Kiran B Dabade

An explanation in terms of relationship bet-
ween religion and morality has drawan the attention
of philosophers, sociologists and thinkers of some
other branches of knowledge. In this article, it is
proposed to delineate priority, intimacy, dissimilarity
and conflict between the two, primarily from a socio-
logical point of view.

Priority

Scholars are not agreed as to which of the two,
religion and morals, can claim priority. One group
believes that religion precedes morality. According to
Auguste Comte religion conceives morality. Rene
Descartes, John Locke, Paley believe that morality is
born in r:ligion. Supzrnatural laws are the moral
standards.

Some thinkers on the other hand have believed
that morality precedes religion. Kant opines that reli-
gion is based on morality. According to F. Tonnies F.
Durkheim religion was conceived to grant sanctifica-
tion to social and moral notions.

But we can not say that either religious or
moral code came first. The two arise simultaneously
and have always reinforced each other. The fact
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that religion and morality are universalin Human
Society has been established beyond doubt. Hence

the question of priority of one over thz other does not
arise.

Intimacy.

Religion and morality are closely interwoven.
Metaphysics, Ethics and Religion are as inseparable
from each other in the interest of the highest spiritual
development of man, as intellect, will and emotion
are inseparable for his highest psychological develop-
ment . A person cannot be moral without being
religious. Actually both religion and morality form-
ulate laws of conduct in society like abstention from
theft, being veracious, acting honestly etc. Religion
and morality are universal although their forms may
vary in time and space in Human Society and neither
is said to be prior to the other. Some thinkers like
Matthew Arnold, F. H. Bradley, Pringle Pattison and
others have thought it fit to do away with the distinc-
tion between religion and morality on account of this

similarity. But they seem to overlook the dissimilarity
between the two.

Dissimilarity

Moral laws are bascd on inner conscienc: and
rational judgement. Some super-natural power Iis
accredited with the formulation of religious laws. Reli-
gious laws are predominently emotional and super-
rational. gome moral Jaws change with the conditions
of society. On the other hand religious laws are treated
as permanent even if they may prove to be harmful in
some situation. The violation of the laws of morality
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is treated as wrong whereas the violation of the
laws of religion is a sin. The sanction of morality is
internal. Religion involves sanction which may be
called suprasocial.

Conflict.

Is there any conflict between religion and
morality ? Religion 1s based on divine sanction and
morality on saints’ internal sanction as mentioned
above. Many traditions are granted licence by reli-
gion even though morality considers them wrong.
In the same way, many traditions though morally
acceptable, are objected to by religion. Religion is
dogmatic and morality is progressive. Consequently,
some thirkers have concluded that conflict between
religion and morality is inevitable.

Ina way, it is incorrect to think that the con-
fiict between religion and morality as inevitable. As a
matter of fact, both religion and morality possess
dogmatic as well as progressive aspects. The more
conservative religions have resisted the fresh moral
insights and the social applications derived from
advancing science. They have opposed, for example,
the quest for truth concering human origins, the first
employment of anaesthetics for the alleviation of
pain, the admission of divorce where marriage was a
living death because of the insanityorcruelty of either
partner, and the practice of birth control.

In its dogmatic aspect morality is no less an
obstacle to progress than is religion. At one time,
sati, slavery, and human sacrifice were considered to
be perfectly moral. Hedonism is a rmoral theory
but does it make individual or social welfare
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possible ? The progressive and pure forms of religion
and morality are not conflicting. Morality conflicts
with religionism and not with religion. Weber and
other writers provide ample evidence of the close rela-
tion between the protestant and capitalistic develop-
ments and of the adjustment of religious code to the
changing moral cede.
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THE INTERPRETATION OF KATHA
UP. 11. 23(cd) %

.Dr. Miss S. A. Nachane

A problem arises as to the actual meaning of
the latter part of the Katha Up. Il 23 which runs as

follows :
ATTHICHT FAFAA ST

T WA T aGAT FAT |
JUAT INI AT S¥q:
agqa scar faoga ad @m0

The self cannot beattained by usual means of study
or scholarship but only when chosen. This choice
according to the Vaispnava Acaryas headed by Rama-
nuja lies with the Lord or Paramatman who selects the
soulor the Jiva and only through such grace or favour
he is awarded the knowledge thereof or the Daréanam
(?). Thus Ramanuja remarks, in the outset of his
commentary on B. S. I. i.l. that the knowledge leading
to Moksa is not mere ar#arasra of the Mahavakyas but
the garaeafs as explained by the Vakyakara. This
smrti further is identical with the Realisation (zsrasar)
and the same is mentioned in Katha I1.23 which thus
bars mere §4ravana, manana etc. as the means of
attaining the Atman.? And hence it is stated aa3q ey
FOIT AT STA: |

% Presented at the XXVIII Session of the All India Oriental
Confenerce, held at Dharwar in Nov, 76.
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Thus he adds awear, after wa: spzcifically to
make the sense clear. And further accounts for this
selection of the devotee on the part of the Lord
depending wholly on the affection or liking which is
mutual as per B-G. VII.172. Thus being most dear
to the Lord, heis shown the way to the attainment
by the Lord Himself as stated at B.G.X.103. Thus
for whom this Smrti which is almost the same as
realization is most precious, naturally he alone 1is
worthy of being selected by the Lord and hence the
§ruti states that such a person alone attains Him.

This argeafa is called ‘Bhakti’ in the various
scriptural and Smrti passages.# Thus Bhakti alone is
ultimately the means for attaining the goal which
solely dzpends on the choice by the Lord or his grace.

All other Vaisnava Acaryas, viz. Vallabha®’
Madhva¢, Nimbarka” follow the same meaning of tl e
verse under discussion and further corroborate the

1 d sagagameataigaqat eafa fafgafsz ‘agmear sg93q
@41 ... qF Farq’ gfd
2 fua fg srfadiseadag @ = aa faas B.G. VII. 17
3 Fui gagadEi waai Nfagasy |
geife afgatt & aa siqaafia & o B, G. X. 10
4 aua fafuafananfa 1| Svetadva 111.8
and wF@r aFaar gaaagAdfamsTa | g 7€ 9 aTaT 93<
¥ q%qq9 1 B.G. II. 54.
5. wWnagImzagad Fiaq |
6. Vide safid’s Com. afafq qu fomd gqug 7 swaE

T A4 | ... 4% TUF A 7FF qraan | On Madhva
BS. Li. 1

7. Vide his Bhagya on B.S.1.1. 1
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theory by quoting Svetaiva VI. 23 where ‘Bhakti’
alone is stated to lead to manifestation of the highest
Truths., Srikanthacarya also interprets in the same
way with ‘esah’ as ‘Siva’ instead of Visnu. Thus all
of them propound that only those who are selected
by God can alone attain the Atmajiana which
cannot be had by all !

The grammatical syntax of ‘yam” and ‘tena’ is
thus kept up with ‘esah’ standing for the Paramatman
in both the clauses, viz. ‘Yamevaisa vroute and ‘tena
(esah) labhyah’ as also in the next sentence ‘tasya esa

G ]

Atma Vivrpute ....... :

But Sankaracarya interprets the verse quite
contrary to this meaning. According to him the verse
should be interpreted as follows :

T TARAIANG GIUFY T 143 AFAAAT
qfar saurAr @1 J1aJ |

Thus ‘yam’ stands for the Paramatman and ‘esaly’ for
the Sadhaka in the first clause while ‘tepa’ stands for
the Sadhaka, viz. the selector in the second clause and
not for ‘yam’ which does not augur well gramma-
tically. Why this disregard to grammar on the part of
Sankaracarya who generally quotes from Panini,
whom he respects as the most wise person®? What is
the difficulty in taking ‘yam’ and ‘tena’ referring to
the same person ‘esah’ as the Paramatman ?

The answer to this question lies in the context
of the verse occuring in Katha at II. 23. After all, the

8. ura I3 qu wiFa:aar A qqr A |
aea sfgar: gagt: gsrgx AZRAT: 11

9. Vide his commentary on B.S.1.1.3



(18)

interpereter has to abide not by Grammar but by the
Tatparya-vrtti or the concordance of the whole
chapter and the Tatparya is to be decided by applying
the Mimacmsa canons of interpretation'®, Upakrama
is the first canon which here is the way the verse is
stated. Naciketas endowed with Sraddha repairs to
Yama’s abode and chooses the Atmajiiana or state of
the soul after death as his third boon 1, Yama is not
willing to disclose it as the topic falls under Daiva
Vitta 22 apnd lures him instead with the Manusa Vitta
first, viz. ‘Long life, wealth, cattle, kingdom?3 etc.
and aslo with the superhuman?* enjoyments if liked
and " entreats him to spare him this question and ask
something else instead as it is very subtle and diffi-
cult to be grasped even by divine or superhuman
intellect?, But Naciketas perhaps breathing through
the atmosphere of Immortality and getting disgusted
with the pangs of the Martyaloka left behind, more
so standing in a higher position and because of the
Sraddha under the influence of which he is goaded to
come to that point, insists on the same boon and
cmphatically and clearly imploring Yama not to

10. E‘FFI!WH’IUHWIH.S‘HE{I ®&H | AFAZIIT19 faza arcqafaum t
11. &7 3% fafufecar qunt aefvas aaaeifa S6d1
vafzaragfatzeaarg aumig gnada: n Katha Up. 1.20
12. Cf. Pravzhana Jaivali telling Gautama to choose
‘arqgen frmeaad’ when asked about the journey of
the soul as it is €37 § az¥g1 Br. Up. 6.2°
13. &g, gAY, a7, gfeafzansng | and w¥dz21aqqq ... |
Katha I. 23
14. 3 3 :iwr gmat adars e.g. g1 uar: g3at g ete. 125

15. gdenfa fafalefad qu o fg gfasganya gaq:1ibid I. 21
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take him for a fool?¢ coaxes him to teach the same as
there would be no better authority in the universe on
the subject,*” culling thereby the certificate that there

would perhaps be no other interrogator?® like him !
And then Yama goes on praising Naciketas for keep-

ing himeelf away from all the inviting attractions
which in fact lead only to flimsy way.2® And he
also proclaims that none else than Him can know of
the Truth whicch can be had only by an ‘Akratu’- a
pacified and detached person who is beyond the

reach of desires.?° And then follows this verse where
naturally there can be no grace or selection by the

Lord when till this point the choice was with the
Sadhaka, viz. Naciketas who insisted ‘=g gearaf=aar
oty 1’ I, 29 ‘as no other boon can come anywhere
equal to 1t21. Thus from the context it is very clear
that the choice lies at least here with the Sadhaka
and not the Lord who wanted to be spared !22

Further if Moksa due to Atmajfiana is to be
restricted only to the few, who are to be selected by
the God and showered with the grace, the objection
of ds=r and 497 on the part of the Lord will accrue.
If the Lord chooses because of swigwafaa, it amounts
to the effort or craving on the part of the Sadhaka
who has to be firm with his Variagya etc. and then is

16. Cf. sgead: sag:2q: 99199 .. t 1. 28
17. a=zar sreg arigaear 1 s+t ... L 22
18. caigzaY warafada: geeri I1. 9

19. a e@ar w1 agaIsAIged ... and Aar i AAagmaray ...

II. 3
20. au=g: gmfa @xq@s: ... 1 111 20
21. arar aweged CaEn &z ... 1 [ 22 and 3wg ®7 atia: &
aq1 I, 27 : f
22. ar waseErdfa ar gdaqg 1. 21
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rewarded with the Atman manifesting its own self to
him. In fact the verse under reference should be read
side by side with Svetadva. VI. 23 and it will be clear
that the same thing is actually stated in both. Para-
bhakti not only to the Lord but to the preceptor
amounts to Sraddha if we have to accept the an-aana,
as Naciketas had that as the sole qualification and
hence Sankaracarya understands Bhakti as awiswea
and arferaaafy, i. e, firmness of Sraddha as also mani-
fested by Naciketas. Once the stage of ‘Mahatman, i.e.
‘Akratutva is achieved, the sense of the Sravana from
a Brahmanistha preceptor starts manifesting itself.
The Guru only explains while the actual Realizati-
on is to be undergone by the pupil. Thus the Atman
manifests itself! The way shown by a powerful Guru
leads to the treasure-Grove where the lustrous fruit
beckons the Sadhaka of its own accord. Further
regarding the selection by the superior, an interesting
discussion can be had from the grzgagagaizat Kausitaki
Up. 1II. When Pratardana Daivodasi happened to
knock at Indra,s door through his valour and battles,
the latter being pleased, offered him a boon. Pratar-
dana requested him to choose it on his behalf, some-
thing which may be wiwara fgagan. To that Indra
retorted, ‘“ you should chose it yourself because @
7 3UAWH a1’ i.e. a superior does not choose for the
sake of the inferior ”’. Hence the man or the sadhaka
should rightly determine and approach as per
‘Agmard @ awwaifanseclmarfo:  =ifag  agfasr’23, A
proper Guruand the proper qualification, viz. the ar=a
ageea is what is needed. When thereis Atmaikya, who
would choose whom, least the Lord!

As to the reference to Gita regarding the Lord
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granting the favour of required ‘mental phase’ or ‘the
divine eye’, viz. ‘Buddhiyoga’ it also means the same
thing that the Atman shows or manifests itself to the
Sadhaka. If according to Gita, the grace of the Lord
is needed for the Atmajfiana, and if the'choice rests
with Him and not with the man, statements like ‘aicda
gARAAT FgIRAT frgueRq:1 2t will have no mezaning. In
fact it will amount to saying that all those who try
cannot get the Atmajiana and hence a person will run
away from it if there is no truth in the guarantee of B.G.
‘@x & afggam saq q1aefzsa 125° and ‘aad = a@t wa:’*c The
ananyabhakti as explained by Svetasva. VI. 23 does
Jead according to B G. not only to get Atmajfiana
but further get realization and merge into Him - ‘g,
ze = axaq’ and ‘q3sZ 3 qiaq 1’27’ 1. e. complete identity
as per ‘agr ¥z agq wafqg 128’ or ‘ag gaceq 39’

All the charm of the dramatic get up of Katha
would vanish if we believe that the Lord has to select,
In that case the certificate showered by Yama on
Naciketas would be completely meaningless !

Hence keeping to the Mimarhsa canons,
respected by all the Acaryas, the interpretation offered
by Sankaracarya appears to be the only correct sense
of the verse as at Katha. II. 23.

23. Mundaka Up. 1. ii. 12
24. B.G.VIL 5

25. B. G. VI. 43

26. Ibid.

27. B. G. XIl. 54

28. Mundaka Iil, 2.9

29. Chandogya VIi. 14,2



WHY GEETA ?

M. K. Deshpande : 1.A.S. (retd)

The vedas are the ‘Fons et Origo’ of the Aryan
vaidic ( now called Hindu ) culture, religion and
philosophy. The Vedas are couched in old Sanskrit,
S0 that the meaning of some portion has become
controversial even among scholars. Some stanzas
(#=1) cannot be rationally and logically interpreted.
For example, till Lokmanya Tilak successfully inter-
preted certain portions ofthe Vedas in a rational
and logical manner, and based on them his unique
theory of the Arctic Home of the Vaidic Aryans, those
portions were being variously interpreted, and yet no
satisfactory interpretation was forthcoming.

Most of the Vedas are in a style of pristine
poetry e. g. ¥ 3w gfagr faam ( Rig : 10-120-8 ).
Descriptions of the natural phenomina-of the Dawn
in particular- ( sar) are simply grand and beautiful.
Philosophical thoughts are scattered all over. The mada
737 (Rig 10-129) isan outstanding example of deep and
original thinking of the Vaidic Rshis. There is a great
emphasis on the observance of Dharma (propsr way of
life), Truth (sex), Austerity (@ag") and (=a) the Cosmic
Ordcr. There are traces of thoughts about devotion
to God (wfa), philosophy (w17) and action (%amm) in the
Vedas. The 40th Chapter of the Shuk)a Yajur-Veda is
mainly devoted to &4 71a. It is called the Ssmar=na faaq.
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An interesting side issue about the Vedas may
be referred to here as worth notice. Though in later
preiods Shudras were prohibited from learning or even
hearing the Vedas, originally-the Vedas were free and
open not only to all sections of the Hindu public, but
even to foreigners. This was consistent with the
policy of the Vaidic Rshis of converting the whole
world to the Vaidic way of life ( Fvaml fazawrdyg). In
Yaj: Vajasneyi branch 26/1-2 the Rshi says ““ I speak
these blissful words (Vedas) to the masses, to the
Brahmans and Kshatriyas, to the Shudras and the
Vaishyas, to my own people & to the foreigners.”
AT I &AM ArEZT IA4q: | a@USATAT Y YZF A7 X
TET FROTET | (. ar. Rg§[L-R)-

The Vedas, the Atharva Veda in particular,
reflect to a certain extent the social conditions and
b:liefs then existing.

With all this splendour of the Vedas they are
of little use to the commen man in meeting the chall-
enges and difficulties which confront him in his every-
day life.

The philiosophical thoughts in the Vedas have
been deeply thought over and experienced by the Rshis
who collected and recorded them in what are called
the Upanishads. They contain high philosophy, and
except for the gar areqlq faga referred to above do not
help the common man in his everyday life. These
views may seem to be unpalatable to some, but it
is a fact which cannot be denied.

What the common man expects from his reli-
gion and philisophy in times of his difficulty and dis-
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tress is help and guidance to solve his problems. He
nzeds a positive philosophy of life which he can
easily understand and use in tims3s of his need in
everyday life. He wants a Personal God whom he can
approach, and on whom he can rely for help and
relief, satisfaction aad solution of his problems.
GFETA is theonly source which suppliss all these
in an ample measure and satisfactory manner.

What does the Geeta teach, and how does it
actively help the common man not only to solve
his problems but to uplift and ennoble his life ? In
an article like this the teachings of the G::ta can of
course be dealt with only in brief.

The most important point about the Geeta is
that it was preached on a battle field-an unique event.
Arjuna (whoin fact is a representative of the
common man ) was thinking of running away from
the battle field as he would have to fight with his
preceptors and near and dear ones. Shri Krishna
explained to him how and why it was his duty to
fight even against his respected preceptors in a righte-
ous cause. Arjun was convinced, and he fought the
‘battle and won it. This is a very important thing from
the point of view of the common man who is most
emphatically told that escapism has no place in life,
whatever be the circumsiances and difficulties from
which one would desire to escape. Duty, howsoever
difficult and unpleasant, must be discharged at any
cost, and that too for duty’s sake. FHvTFIFIRITET AFST
FAT Wl FAFH QA2 A0 F qdswasifo (Geeta 2-47) is the
very basis of Karmayoga. Lokmanya Tilak calls it the
=3 741 of Karmayogi. None can live without acting
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even for a moment (G 3-5). A wise man should not
discourage and cause confusion in the minds of
people even if they act in the wrong way. The wise
man should correct and guide them by his own exam-
ple (G 3-25,26). They must be taught the secret of
Karmayoga that the fruit of action must be acceped
with an equanimity of mind whether the fruit is
favourable or unfavourable. (G 2-38, 56: 13-9).
Equanimity of mind isa very important factor in
Karmayog. In fact ‘Yoga’ has been defined as equani-
mity of mind’ ( ga:@ Fags@ -¥<. ) In life one has to
meet circumstances both favourable and unfavourable,
and unless one keeps one’s mind cool and composed,
one is bound to be miserable and inefficient. To be
overjoyed in favourable circumstance is as undersir-
able as being disapointed and dow.cast in adverse
circumstances. On both such occasions one is apt to
lose one’s balance which'is no good. Therefore the
importance of a cool and collected mind has been
‘emphasised by the Geeta.

The attitude of Geeta is very encouraging.
Even il a bit of a good thing is practised itis never
wasted (G 2-40.) Geeta also says that one’s rise or fall
depends on one’s deeds. One is both a friend and foe
of oneself in accordance of one’s deeds (G 6-5) areda
ricAdr ¥\ WAT frguena:

Geeta insists on us fighting evil and noat submit
to it in any circumstances. That is why Shri Krishna
induced Arjuna to fight in order to remove the in-
justice done by the Kauravas by unjustly depriving
the Pandavas of their rightful kingdom. This teaching
is distinct from the teachings of some other religions
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e. g. Christianity, which advises its followers to sub-
mit to evil and not counteract it: Not only this, but
even to offer one’s left cheek to an aggressor who bas
unjustifiably slapped one’s right cheek. Shri Krishna’s
policy 1s “Tit for tat’. You must fight the enemy,
though without bittsrness towards him. He says‘l
behave with a friend as a friend and as enemy with
my enemy; and he of course expects us to do the
same (G4-11). If you refuse to fight evil you only
encourage the evil-doer. In fighting with your enemy,
however, Geeta does not expect you to be revengeful.
What you have to fight with is evil and not the evil-
doer. This may appear to be impracticable, as itis
difficult to separate evil from the evil-doer. But
this is not so. You have to fight only to the extent of
coupteractingthe evil. Oace this is done, the evil-doer
is no longer your adversary.

Control over senses - Geeta attaches great
importance to controljling the senses. One who gives
free reign to one’s senses is compared to a ship with-
out controls cast in a stormy sea which sweeps it
away. (2/67). One who can control his senses fully
is called a fraass (G 2-€1). We must make use of
our senses without undue attraction' or repulsion
(xrm z7) to the objects of the senses (G 2-64). Our
main attempt should therefore be to keep our senses
under strict control (G 3-21). Shri Krishna says that
this is no doubt difficult, but ws muvst try our best

to do this by constant endeavour and practice
(G 6-35).

Renunciation (s:a1a.): Geeta does not believe in
physical renunciation only but lays stress on mental
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renunciation. He is a real Sanyasi who hates nothing
and is attached to nothing. Oae who acts without
being attached to thz fruit of one’s acts i.e. who is
not affected favourably or unfavourably by the fruit
of action is a real Sanyasi (G 6-1). Though a Sanyasi
may have nothing to gain for himself by acting in the
society, he must act in the interest of the masses even
as Shri Krisha himself did. If higher people (%s3)
remain idle, the masses would follow their example,
and th:re would bz chaos, because people have the
tendency to {ollow the example of the elders zzzi=fy
A3 qUAaT J7.8 WA F&d FEcaggaad 1 (G 3-21)

Sacrifice (7). In the Vedic times sacrifice meant
making offeriags in the fire in the name of Gods whose
favour the sacrificer sought. Geeta put a very liberal
interpretation on the idea of sacrifice, so as to include
in it almost any good act done for one’s own and
others’ welfare. (G 4-24 to 33).

Geeta is against our enjoying our earnings
sclfishly. We have a right to enjoy only what remains
after we have done our duty, the scope of which is
very wide (aafaczima wa: G 3-13)

Virtuous and unvirtuous people { av & agz). It
appears that in the time of the Geeta also there were,
as now, people of both these types. Geeta describes
the unrightesous people more elaborately than the
virtuous ones. Passion, anger, averice & conceipt
are 2t the root of unrighteousness, and Geeta con-
demns these most vehemently (G 17-20).

Devotion (wfaa). Unswerving (atzafazifui) devo-
tion to Ged is essential. According to the Geeta, God
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does not expect elaborate offerings from the devotee.
Even if a flower or a leaf or even water is offered
with devotion God is pleased (G. 9-26). Attending to
one’s own duties sincerely and efficiently is also
devotion to God (@F¥ur aaa=d | G. 18-46 ).

It will be ecasily seen that even if a non-believer
in God and religion omits the portion of the Geeta
which refers to God and religion, the rest of the
Geeta, which is not less than about ninety percent,
will be a useful guide to him in his every day life.
As regards the followers of other religions and
Denominations all they need do is to substitute their
God in place of Shri Krishna, so that Geeta will be
fully useful to them. It is immaterial if the idea of
salvation (#&r) differs from the idea in other religions
in this respect,

It will thus be seen that like the Vedas the
Geeta is meant for the entire humanity. Geeta does
not advise any body to give up his religion. On the
contrary, Geeta advises that one must stick to one’s
own religion and duty, ( howsoever unpalatable they
may be ) even at the cost of one’s life zaad fagqd =
(G 3-35). Thisis an unique feature of Geeta which
is not to be found in any other religion. Other reli-
gions are exclusively for the followers of those reli-
gions and their prophsts. Geeta is not only for the
followers of the Hindu religion and philosophy but,
as stated above, for the entire humanity. This there-
fore 1s the reply to the question raised at the beginning
of this article *‘WHY GEETA ’. There is no substitute
for Geeta.

e O 9



LIFE & TEACHING CUM-MESSAGE OF
LORD MAHAVEERA

Shri D. S. Paramaj

( Contd. from Vol. XI. No. 4 of July 1977 )

If complete Renunciation is prescribed asa
strict Rule for a Jain Monk, for attaining spiritual
realization, Lord Mahaveera, in his practical wisdom,
advised his lay followers to practise at least Re-
straint iIf not Renunciation. Moderation is the out-
standing feature of Jain Householder’s conduct Rules
called ( Five Anuwratas). Lord Mahaveera for the
sake of laity and ignorant people simplified the
concept of Religion itself by observing ¢ Human
character cum conduct itself is verily the foremost
Religious Principle.” Lord Mahaveera tried to divest
the concept of Religion from the Rituals, Dogmas,
traditional ceremonials, superstitions, sacrifices etc,
on which the then selfish priest-craft was feeding fat
by exploiting the ignorant masses. The Message of
Mahaveera opened the doors of salvation to each
and every one. He proclaimed that much of our
suffering on earth is of our own making, as it is due
to our ignorance and illusion and so he asked each
of us to see for oneself fearlessly so that by introspec-
tion the cause of our supposed misery will unfold
itself; if once the man begins to know that his ‘I’ is
different from his body, he will gradually realise his
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real self and this self-knowledge or self-realisation
is the highest good of human life, whether we are
householders or saints, the discriminato:y s:lf-know-
ledge itself will solve many of our problems. In regard
to human hoarding instinct, Mahaveera said in simple

language, ¢ They are really happy who call n»thing as
their own.’

Place of Tirthankar- cam-Prophet under the Jain system

In the hierarchy or ladder of spiritual aspirants
under the Jain School, there are Five Spiritual
Dignitories popularlv known as Five 33dis i. e. Five
Exalted ones. To each one of them a placz is assigned
in successive grades according to their respective
standard of spiritual progress. They can be visualizad
by us as five wayfarers, treking slowly the long and
difficult spiritual path-way leading finally to 1its
destination i.e. complete spiritual Liberation. They
are (1) A Real Saint (Sadhu), who is just a bzginner
of spiritual life after spiritual awakening. (2) A spiri-
tual Teacher (Upadhyaya-cum-scholar), (3) A Divine
Preacher (Acharya) or Preceptor who is, by his
learning and spiritual knowledge, qualified to explain
and preach religion and philosophy. (4) A Siddha
i. e. one who is really enlightened, having attained
omniscience and his individual spiritual compete
liberation and (5) Arihant i. e. Victor or conqueror
of all the real enemizs in the form of jevil instincts
and desires, which bind the soul to worldly life and
attachment. He is’ known also as Tirthankar-cum-
prophet, because after attaining ommniscience and
spiritual Liberation, he has played the role of a
teacher with a view to redeem the ignorant suffering
humanity as their Living Saviour. Siddha is the
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highest stage of purified soul, free from the bondage
of eight Karmas, while Arihant, though counted last,
is the earlier stage of purified soul free from the
bondage of four Ghati (wifg) Karmas. As Lord
Mahaveera played the role ofa world teacher on
attaining transcendental knowledge, his memory
deserves to be cherished by his succeeding generation
in various capacities as a social and moral Reformer,
Educator of mankind, Healer of man’s suffering,
Redeemer of Humanity as a Spiritual Teacher.

A Jain Prophet is called a Tirthankar i. e. a
spiritual Navigator or a Maker of River-crossing.
Figuratively our earthly life with its ever-rotating
wheel of birth and death is likened to an ocean or a
big river to cross which for reaching the other shore
i. e. a place of eternal existence of pure peace and
bliss, help of a Prophet or Tirthankar, meaning a
spiritual ferryman or a navigator is necessary for
spiritual. aspirants, who are likened to ths sea-travel-
lers. After having annihilated all his Karma 1i.e-. the
effect of his commissions and omissions in his prior
earthly life by his austere life and after attaining
omniscience by meditation asa silent sage, Mahaveera,
as a Tirthankar-cum-Prophet moved amongst his
followers as their Living Saviour by removing their
veils of ignorance and illusion by his noble teaching
till his life monad became separated from its earthly
coil twenty five hundred years ago at Pawapuri, thus
reaching the State of Nirwan, meaning Extinction or
Blowing out of all earthly attachment and desires
once for all. His Noble soul thus rose to the Zenith
or ceiling of the Universe, where it now abidcs forever
in a region, which is far higher than the Heaven,
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where only gods and celestial beings reside, as they
are not fully free from rebirth as Siddhas and Tirthan-
karas are eternally free. This is why Mahaveera can be
visualised as a God of Gods, as Gods are not immune
from desires for pleasure and happiness as propounded
by the Jain school. Strictly speaking the Jain concept
of God-hood consists of the divine qualities exhibited
by a Jain Prophet during his last earthly life of flesh
and blood and not his Human personality. His Idol
is worshipped only in memory of His qualities and
not as His Human personality.

How Lord Mahaveera’s Teaching is Universal and
Eternal.

As some English writer has so significantly
observed ‘Empires may be built or may crumble,
creeds may rise or fall, opinion may alter but the
fundamental principles of Truth remain permanent
for they are written on the Tablets of Eternity.” Maha-
veera’s main contribution to world-thought in the form
of his Duel Doctrine of Non-violence and Truth inter-
linked as one principle is universally acceptable by
any right-thinking human being of any age or country,
though by and large, owing to our evil selfish instincts,
many of us are unable to translate it into our own
actions. Just as Columbus did not really discover
America in the sense that America existed there
already, Mahaveera did not discover any non-existing
thing or principle but he re-discovered it by re-iterating
his Universal Doctrine with his Prophetic Vision and
Voice, as it had become a long forgotten virtue. Jain
Prophets who had preceded Mahaveera had also
preached the same thing, but their succeeding genera-
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tions had comipletely forgotten it, as we moderners
boasting so much of our scientific progress and
material civilization have also been neglecting to follow
it, knowing full well that there is no other sure
alternative remedy for cstablishing peace and harmony
in the world.

Mahaveera used to follow a simple method of
putting questions and getling answers from his
hearers in order to drive home the subject to the
illiterate people. Once he asked each one of the con-
gregation of his followers, whether he or she could
tolerate, if others were to cause injury to their body
or wound his or her feelings by false or harsh words
or by jealousy or hatred, the answer was emphatic
“No’'. Then he explained as a natural, logical corollary
that no one can ordinarily expect any living creature
in any form to put up with violence or injury of any
kind caused to it by others. If this be the universal
experience, then it has to be accepted as an Universal
Rule or Doctrine that violence or injury by mind,
speech and action has to be avoided. Socrates and
Plato, the ancient Greek Philosophers, also used to
follow similar Dialectic method in the form of
Dialogues with their hearers for explaining their
teaching by putting pertinent questions and eliciting
answers, thereby resulting in a formula or principle.

Mahaveera, step by step, in a cogent, convin-
cing and logical manner, explained to his audience
that ordinarily violence leads to violence, anger
regenerates anger, smile evokes smile, love begets
love, hatred results in harted, and so in short we
get back out of life what we put into it. He thus
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exhorted his followers to cultivate in their daily life
virtues of eternal human value, not only as a habit but
as a real necessity. In a bigher sense, virtue is its own
reward, and vice is its own punishment, the former
leading to our material and spiritual progress, the
latter resulting In our corresponding moral and
material degradation, not to sp2ak of spiritual decline.

Mahaveera further explained to his ignorant
followers that much of their misery or unhappiness
in their life is due to their illusion regarding their
wrong notion and value of worldly pleasures and pain
resulting in their supposed happiness or misery on
earth. Many of our worricsare self- created, as Fear of
one kind or the other is always haunting us from
cradle to the grave, nay from womb to tomb; it may
be a fear of death, fear of want of foad, if not of clo-
thes. These and other such hundreds of different kinds
of fears are all more or less connected with our world-
ly activities and attachment having no bearing what-
socver on our Inner and Real seif hidden far deep
within us. Mahaveera explained logically, scieatifically
and psychologically that fear is not the charactcrisiic
of soul. It 1s only an animal instinct of a mundane
being. Ahimsa can ward off all kinds of fears. A man
of spiritual awakening and Ahimsa faith fee!s no
tinge of fear, because he discriminates between body
and soul. So Mahaveer spoke to the masses in their
own folk language to look a bit within in order to
see the cause and effecct of thbeir supposed illusory
misery and unhappiness, so that if oace they realize
that the real aim of human life is something higher
than mere stomach-feeding, pleasure seeking, or
money-worshipping, then according to Lord Maha-



(35)

veera’s teaching his followers would be really happy
in the higher esoteric sense if not in exoteric or
worldly sense. So what Mahaveer preached was true
in his own days, is true now and will be true for ever.

How Lord Mahaveera tried to simplify the concept
of Religion and Philosophy from which the Jain
Doctrine of Karma stems.

Lord Mabave:ra explained in plain language
that Religion or Philosophy is only your way of life.
According to him, if you live pure, simple and truthful
life, your way of life itself is your religion. So he asked
each one of his followers to cleanse the heart and
mind, to keep them ever unsullied even by unholy
thoughts. According to him, your thoughts will
indicate your way of life. The nobler, the purer, the
holier your hearts, the nobler, the purer and the
lovelier will be your thoughts. Sooner or later you
and I will be sure to translate our thoughts into
actions and so Mahaveera forewarned us to keep our
thoughts pure at any cost. In this connection I recall
what an English writer has observed in respect of our
thoughts and their far-reaching eftects on our chara-
cter and ideals as under-

‘Sow a thought and reap an action,
Sow an action and rcap a habit;
Sow a habit and reap a character;
Sow a character and reap a destiny.’

Mahaveera, therefore, had rightly foreshadowed
the importance of human thoughts in his practical
and prophetic wisdom. If Mahaveera advocated a
Doctrine of plain living and high thinking, we
moderners want to adopt a policy of highly complex,
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artificial living and loose thinking, if not mean thin-
king. Mahaveera explained in simple words that sin
(papa) is only an expression to denote the impurity
of our thoughts and desires in our minds and hearts,
before they maunifest themselves into our actions.
Similarly the counter part of sin i. e. Punya (Merit)
indicates our kindness and-love, and charitable dis-
position towards other beings who may require our
help. He pointed out that each living creature hasa
-soul of its own and has feelings of pain and pleasure.
Soul has neither size nor shape, though body is its
cover only. Soul 1s the life energy, pure and simple
consciousness, with a power to understand or cognize
things which the body is unable to do. So Mahaveera
exhorted bis followers not to cause any injury even
to an insect, which feels its effect.

Going a step further on a higher plane,
Mahaveera pointed out that violence is not the nor-
mal feature or charcteristic of pure soul; on the other
hand it only indicates some disturbance or imbalance
in its original condition owing toa man’s evil or
selfish instincts and desires and as such it is more
brutal than human. It isthe brute in man, which is
responsible for his violent acts. Violence is not the need
of Nature or at any rate, is not the need of a human
being. If a human being, gifted as he is with reason,
is to be easily swayed by evil and selfish instincts to
resort to violence, then whereis the difference between
a man and a brute, asked Mahaveera. Similar senti-
ment is expressed in a Sanskrit oft-quoted verse,

sgiR—fagi—wa—qa+d =
FIAFARAE afAAT |
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gat fg durafast faze
gRU g agf: g n

which may be rendered into English as under-

‘ Eating, sleeping, fearing, and mating are
functions, common both to man and brute. Reason,
or you may call it Religion, if you like, is an addi-
tional gift of God or of Nature bestowed upon human
beings. Bereft of that, verily a man wouid be even
worse than an animal.’

In this connection Walt Whitman has so finely
observed,

¢ Given good health and sufficient food, an
animal is happy and contented, while man is the
only creature, who is unhappy, even though Nature
or Good Fortune may afford him these very facili-
ties.” An ancient Jain saint writer by name Samant-
bhadra bas epitomized Lord Mahaveera’s Dictum
of non-violence in Sanskrit in one sentence ‘#&igar
waAi «afa fafed asgwwwq 1 which may be rendered
into English ¢ Verily, principle of nonviolence-cum-
kindness or compassion towards all living creatures
is universally acknowledgsd as the Supreme Divine

Principle.’

Mahaveera’s teaching of Introspection or self-exa-
mination
Knowing the” inherent defect in our normal

human nature in easily yielding to the temptations
or evil instincts such as hatred, jealousy ete. and to
unlimited chain of desires arising out of man’s undue
attachment to earthly pleasures and pains, Mahaveera



(33)

advised his followers to have heart-searching by daily
introspection, by looking a bit inside in one’s Inner
realm in order to find out the change either good or
bad. [ may recall my reader’s atiention to a similar
conception expressed poetically by an English writer-

* Sum up at night,
what thou hast done by day,
And in the morn what thou hast to do;,
Dress & undress thy soul
To mark the decay or growth of it.’

So deep thinkers like Prophet Mabhaveera,
irrespective of their race or religion have been re-
minding the human race, oft and on, of the moral
human values from a higher plane. But Alas ! after
a1l is said and done, the fuct remains that majority
of the human beings, however intelligent and learned
they may be in the worldly sense, are incorrigible
and turn a blind eye or a deaf ear to what Prophets
and Philosophers have preached or poets and seers
have sung frem age to age.

Mahaveera’s other Tenets of high value :-

Mahaveera pointed out that Truth & Nonvio-
lence are so vitally connected that violation of Truth
in any form would mean violence or injury or loss
of some kind or other to some other person in our
social relations. So he, in his rational and practical
wisdom, observed that a man should try to avoid at
least avoidable falsehood and violence. Maha-
veera’s teaching is so comprehensive in its range
and scope that it encompasses so many human
activities in different spheres and in different walks
of lifc. To prevent violence naturally means to prevent
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selfish conflicts between man and man or nation and
nation. Rule of nonviolence is both negative and
positive in as much as it enjoins us not to indulge in
violent acts resulting in loss or injury to life or pro-
perty and demands of us positively to show compas-
sion, love, kindness, charity etc. to our fellow beings.
So Mahaveera’s principle of nonviolence lays down
that change from violence to nonviolence means from
Human conflicts to Concords, from Hatred to Har-
mony, from Cruelty to Compassion, from Anger to
Forgiveness, from Falsity to Truth, from Division
to Unity in society and nation, from Harshness to
Kindness, from Hoarding to Renunciation via Res-
traint and Moderation and above all from War to
Peace as its highest aim.

How Mahaveera’s Rule of Truth & Nonviolence is
practical and not merely an Ideal to be worshipped:-

Mahaveera knew that life cannot be sustained
if nonviolence is stretched to its extreme because even
while breathing, walking, ploughing fields etc. uninten-
tionally and unknowingly we have to commit some
violence to living germs or insects. So also if a judge
passes a sentence of hanging a murderer in discharge
of his duties, he is not answerable for the violence
or injury involved. So all that Mahaveera laid down
was to desist from intentional and avoidable violence,
intention being the main test or yardstick to assess or
measure the nature and intensity of violent acts. So
also Mahaveera’s Doctrine of Truth comprises within
its scope so many human activities in different fields.
But he advised his followers to avoid intentional
and harmful falsehood. In our present day so called
civilized life in material sense, Mr. Falsehood is
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playing havoc by assuming so many forms in various
walks of life. Who has the courage to unmask him or
to bring him to book? So by far, polite falsehood,
medical falsehood, legal falsehood, professional false-
hood, economic falsehood, religious faisehood, poli-
tical falsehood are becoming the order of the day-
Therefore unless each one of us is prepared to turn
his or her searchlight inward, itis not possible to
assess the extent to which he or she, [ or you have
become followers of Mr. Falsehood, who has assumed
the form of a thousand headed monster. We cannot,
in goodness, reject Mahaveera’s Rule of truth as

impractical because of our own moral cowardice to
admit our own guilt,

Strangely enough some cynics or self-styled
practicalists criticise Jain Doctrine of nonviolence
and- Truth as being impractical and as a sign of
cowardice. The reason is not far to seek, becatise they
are moral cowards unable to stick to truth by shedd-
ing their illusory fear in the words of Mahaveera.
Mahatma Gandhi, himself a great Apostle of Truth
and Nonviolence, observes: ‘Non-violence isnot a cover
for cowardice, but it is the supreme virtue of the brave.
Cowardice is wholly inconsistent -with nonviolence.
The Religion of nonviolence is not meant for hermits
and saints, It is meant for the common people as well.
Non violence is the Law of our species, as violence is
the Law of the brute, who knows no law but physical
might. The dignity of man requires obedience to a high-
er law, to the strength of the spirit. Nonviolence does
not mean me:k sabmission to the will of the evil-doer
but voluntary and conscious suffering or pitting one’s
whole sou] against the will of the tyrant. Working
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under the law of non-violence it is possible for a single
individual to defy the whole might of an unjust
empire to save his honour, his religion, his soul.’

Mahaveera's View of Human Charactes

Lord Mahaveera pointed out that good moral
human character is a precious jewel, which cannot be
exchanged for all the wealth in the worll. He e»plain-
ed from a higher plane that even for final spiritual
liberation of a saint or sage, pure human character is
an indispensable condition. To release theimprisoned
or chained soul, as in the case of Prome theus unbound,
more thain physical strength, moral force in the form
of pure character is required. Mahaveera equated
character to Religion consisting of ten human virtues
(i)Forgiveness, (2)Modesty, (3)Honesty, (4)Truthful-
ness, (5)Purity in mind, speech and action, (6)Restra-
int cum moderation, (7;Penance cum austerity,
(8)Renunciation via self-denial, (9,Nonhoarding in
excess of one’s reasonable requirement and (10)Celi-
bacy.

Mahaveera's Path from Hither to H ppiness; from
carthly bondage to spiritual frecdom

Mahaveera, by his own example of renouncing
his earthly palace of Royal Pleasures and adopting a
way leading to a Real Palace of Peace and Eternal
Happiness pointed out a path to trek for a spiritual
journeyman leading from the mundane (worldly) life
to Divine Life as a source of joy forever from which
there will be no further ‘Before & After’, the two
wheels of earthly cycle of human life.

As a Living saviour, Prophet Mahaveera point-
ed out by his sermons to help householders to lead a
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happy, pure and simple life, while he chalkad out a
spiritual path for saints and sages to trck step bv step
till they reach the destination of an eternal happy life.

How foreign scholars evaluated Mahaveea’s Prophetic
vision and Eternal Message

Hear what Dr. - Mathew Mckay of England
says: ‘Pleasures of the world had no attracticn for
Lord Mahaveera’s noble soul. He, who could have
lived in luxury, chose the hard life of a Jain Monk in
order to reach the status of a perfect Master by con-
stant meditation of his soul. The Message of Non-
injury to living beings was the greatest heritage he has
left to mankind. All living forms house a soul. There-

fore Mahaveera taught that it is utterly wrong to kill
even the smallest creature.’

Now listen to what Dr. Ferdinando Fillippi
observes : ‘One of the most prominent features of
Lord Mahaveera’s personality seems to be his endless
energy ( &@a ata ). Holy life, not only holy words, was
his constant rule. The greatest strength of the Great
Hero, Mahaveera, manifests itself in the disciplined

life he led. Rightly was he called the Hero and the
Triumphant one (Jina )-Victor.’

Sce what Dr. Parker has to say: When Mabha-
veera delivered his last sermon at Pawa shortly before
he attained Nirwan, one of his disciples asked him as
to which of his commandments be considered most
important. He replied, of all my teachings, Ahimsa
is most important. Do not kill animals for food. Do
not hunt or fish. Do not kill mosquito that bites you
or the bee that stings you. The Law of Nonviolence
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is the strongest fundamental of which a moral world
can be built for the benefit of all mankind.”

Hark to what Dr. Poggi of Italy says: ¢ The
teachings of Mahaveera sound like a trumpet song of
a victorious soul that has at last found in this very
world its own deliverance and freedom."

Dr. Felix Velyi observes: ¢The most striking
feature in the genius of Mahaveera as a miracle
from the psychological point of view is the tremen-
dous will-power which characterises every act of his
career. He demonstrated by his own example how the
human mind can be disciplined in such a way that .
the highest intellectual and spiritual level can be

attained in a single life-time. The principle of Ahimsa,
which Mahatma Gandhi applied to the political life

of India, stems directly from the Jain teachings, as
represented by the Doctrines of Mahaveera, the glo-
rious successor of an immemorial tradition.’

Listen to Herbert Warren: ¢Jain Doctrines of
Life & Universe are plain truths, which, as far as I
know, is no where to be found. One important pur-
port of Mahaveera’s teaching is that we are not our
body, we are not the body having a soul but we are a
soul having a body. We are knowers but our body is
not a knower. We should not say ‘I am thinor I am
fat’; we should say ¢ My body is thin or fat.’

Mr. Roman Rollen, a French Scholar Philo--
sopher-Ahimsa-Nobel prize winner observes: ‘The
ancient sages, who discovered the Law of Nonviolence
in the Midst of violence, were the greatest geniuses-
greater than Newton-greater warriors than Wellington.’

Dr. Zimmer, a German intellect, observes:
‘The task of the Naked Sage is to plunge-even below
the below, beyond the beyond to break the mask
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even of the highest god. This is the work of Release

(Moksa), the task of the naked sage, Jiwan-Mukta
i, . one released in life.’

Lastly listen to Dr. Alexis Carvel, another
Nobel Pr.ze Winner, ‘Love is the only cement for uni-
ting or welding together human beings.’

Mrs. Rukminidevi Arundale, a living cham-
pion of our fourfooted friends i. e. dumnb, defenceless

creatures, asserts at her topmost voice even in her old
age, ‘1t is ironical that in the land that gave us some

of the greatest Apostles of nonviolence and compa-
ssion like Mahaveers, animals have to still fear men,
who are far more foes than friends to them.’

After hearing what these Master Minds have
said about Prophet Mahaveera’s teaching, we Indians,
Jains or non-Jains,have to admit both in fairness and

frankness if not in goodness or gladness, that though
we tread the same pative land, breathe the same

native air and drink the same river or well-water as
Lord Mahaveera did, we are, by far, drifting far away
almost at tangent from Mahaveera’s Message of Love

& Truth, while sane minded and truth-loving foreign
scholars have tried to drink deep at the fountainhead

of Mahaveera’s world teaching. Can there be a greater
irony or mockery of our ancient native culture and
civilization ? Is it not high time for you -and me or
everyone of us to take stock of present day all-round

social, moral, political, cultural, and cconomic decline
and lry 10 remedy it before a point of no return is
reached

Sha!l we therefore, pray that the Noble Soul
of Mahaveera should inspire us with wisdom to follow
his teaching.

Jai Mahavcera's Mes:age !



STRENGTH AND COURAGE, MY BRQOTHER!!

S.S. Desai M. A,

giaesa, snua, swew aud fqavaa |

‘Arise, awake, approach the wise and gain Self-
knowledge.” Thus resounds tbe clarion-call of the
Upanishadic Seers. Fear of death, disease, danger,
cilamity, poverty, epidemics, wars, factions and
jealousy holds us tight and has reduced humanity to
utter weakness and imbecility. Even wealthy perso:.s
and wealthy nations are not free from this fear. En-
lightened sages declare with one voice that ignorance
of one’s own Self is the cause of fear and weakness,
and knowledge of one’s own Self is the cause of
strength and courage. ¢ Know thy-Self first and then
vou automatically know God and the world.” This
1s the secret of success in life. Knowledge of Self
makes you know that your own Self is the self of all
and thus universal love and brother-hood are esta-
blished, and all human problems can be solved easily.

You are wrongly identifying yourself with the
individual mind and body. Mind and body are in-
sentient, unconscious matter. You are sentient and
conscious being. Ignorance of your Self has resulted
in your wrong identification with mind and body,
which is the seat of fear, weakness, death and misery.
Shake off this self-ignorance and acquire right undeg-
standing of your S:If, and thus find your SeIf to be
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infinite joy, strength and immortality. Self-knowledge
is the source of immense strength, courage and fear-
lessness. A self-illumined person is naturally aawafzd
w: interested in the welfare of all beings.

Shri Krishna speaks in the Bhagavad Gita with
a trumpet-voice :- &% AR TR QA Aqq @ISR | §F
gEuRtaey maafass wkaqn 2-3. “Yield not to unmanliness
and cowardice. It ill befits you. Throw off this desi-
cable faint-heartedness and arise, O, Scorcher of
enemies.”” The very first lesson and a very very
important lesson that Srikrishna preaches to Arjuna
and therefore, to all of us is :- “You are not the mind

and the body. You are an immortal soul eternally
joyful.”

Swami Vivekananda blows his trumpet thus:-
“What makes you weep, my friend ? In you is all
power. Summon up your all-powerful nature, oh,
mighty one, and this whole universe will lie at your
feet. It is those foolish people who identify themselves
with their bodies that- piteously cry, ¢‘weak, weak, we
are weak.”” Stand up and express the Divinity within
you. Each soul is potentially divine. The goalis to
manifest this Divinity within by controlling narture,
external and internal. We want a man-making religion
and man-making education all round. The Upanishads
call with trumpet-voice upon the weak, the miserable
and the down-trodden of all races, all creeds, and all

sects to stand on their feet and be free, physically,
mentally and spiritually.”

Acharya Vinoba Bhave writes with great force
in his book “Third Power” thus:-*“The only way
to freedom not only in India, but throughout the
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world, is that science and Self-knowledge should be
integrated. The first thing to do, is to liberate the
mind from its shackles, and this can be achisved
only through Atma-Jnana, spiritual knowledge. Thz
only power which can guide aright towards genuine
progress, Is that of Self-knowledge, “‘spiritual know-
ledge.” Again, he says:— ““‘whoam I?’ The ancient
sages answered ‘‘I am Brahman,” -all-inclusive, cattle
and donkeys and all. This experience of the unity
of life is termed Vedanta. It means that I must try
to treat all beings with equal respect. This idea that
equal honour is due to all, is the basis of ahimsa,
non-violence. Ahimsa is a way of living; Vedanta is
a way of thinking. We are all one and we must try
to practise this equality in our daily living.”” Again,
he says:-“In tl.e world of the future, science and spiri-
tual wisdem will have a place. Power-politics and
sectarian religion will have none. Parties, power-
struggles, and nationalistic intersts are doomed,
though they will give a lot of trouble before we are
rid of them. Science has made the whole world one
neighbourhood. In this new setting, the old ideas
must go  Politics and small divided religions sects
must go. Many ancient forms of worship now serve
only to restrict the heart’s sympathies and to divide
man from man. All thesz narrow traditional forms
must come to an e¢nd, and the sole wisdoin which is
- the essence of religion must take their place. We must
raise ourselves above the mental level to the “Supra-
mental” level as Sri Aurobindo says. We ought to be
able to develop a social machinery which works, with-
out friction by the power of love, like the various
organs in our own onc body. The essence of philo-
sophy is the oneness of the sclif, the soul. Humanity
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is one, the soul of humanity is one.”

Sri C. Rajagopalachari proclaims in his ‘Bha-
gavadgita’ that the first step in religion is to realise

the existence of an entity behind the apparent body
i.e. the soul.

The cld religions of God-realisation, looking
for God outside us, with all its traditional forms of
worship, rituals, creeds, doctrines, prayer, image-
worship and priest-craft and similar encumbrances,
will have to go and yield place to the new religion of
S:If-realisation, by secking our own inner Self which

will be found to be the Universal Selfi. e. God or
. Reality.

““What to do to gain Self-knowledge ?” is the
question of the ignorant. The knowing sage answers
that there is no such thing as doing any thing to
giin Self-knowledge. Doing is always with the mind
and the body, and it accomplishes something new
which is not already there. But Self is (or I am)

already there and.is not to be prepared anew by
doing some work.

To know the Self with the mind is also not
possible; because, mind being insentient and uncon-
scious, cannot know the sentient and conscious Self,
making it an object of knowledge. On the other band
mind is enabled to sce the outside objects with the
light of consiousness received form the consious
Scif or real ‘I’ within. Self cannot be object for mind
to seeand to know. Mind is the object and the
known ; and self is the subject and the knower. The
knower cannot be known.
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Besides, Self is not some thing different from
‘I’ so that ‘I’ can see the self with the mind. I cannot
stand before myself to see myself. That is exactly
the wrong process of acqiring self-knowledge. Thus
Self will ever elude our grasp; because, we search for
Self where it is not.

If Self is Self-existing and self-conscious, what
prevents Seif from knowing itself ? Wrong identifi-
cition with the mind and the body, is the cause of
ignorance of Self. So, removal of wrong identification
with right thinking (famiz) is the only remedy for
right knowledge. The Upanishad, therefore, advises
AEAT AT WY Miaea wegeur fafaemfaasa: v ¢ Self should be
heard about, reflected upon and concentrated upon™.
areAr sz fafamfaasa: 1 Self should be discovered and
realised.

Meditation upon imaginary Gods (sw&at), or
experiencing mystic visions, auditions, smells, tastes
etc. (Yoga), and acquiring miraculous powers with
the mind, and performing ritualistic ceremonies and
sacrifices (as) are all extrovert processes leading In
the opposite direction, leaving the Self behind, with-
in quite untouched. Behind and within the sense
organs, is the mind. Behind and within the mind,
is the intellect. Behind and within the intellect, is the
Self. €fzgsa: aima: | wageg qu afg: 1 ot aF: qaeg & |
(zemr) Gita (1 3-42,43). Closing tightly these out
ward moving doors or instruments for knowing exter-
nal world, «easauzwamierar, fafawcagwife or fawafafas,
aafaafzafxa:  gaaewmaes:, adfzastafz: in the language
of the Gita, thisisthe right methol. waiasag or
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Sqiafas as suggested by the Gita, (6-20, 27) mean in-
troversion, quietude, stiilness of mind, a search with-
in the depths of the heart, which is the rizht process.
This is practically a proczss of turning back from
non-self (fa@m) and joining oneself to oneselfl (d@w).
“Separation (fazin) from the tight bondage of the
mind, the source of misery, is what is called Yoga.”
d famaz: maanfaam Qwmafaa M-6-23 “‘avq qza@ | swoar”’
-turn back, turn back, as Muktabai, a Maharashtra
saint-lady says. Or again listen to the inspiring song
of Ekanath Swami, a great Maharashtra Saint, &
HEgT I HIAT AST ARATUA ZIA! /ga H1&T1 | ““A total merge
in that transcendental state #ewar or fafamewamify,
which is above waking, dream and sleep states, or in
other words, spiritual illumination has taken place.
All doubts have Vanished. arawia, the Lord-SzIf has
manifested Himself in the heart without any effort’
Again compare this with Gira verse (2-53) ufafa-
alaant & a3 wiEafafzast) aqgEser afzeaar awmarceafa
“When your mind, confused by hearing conflicting
statements about God, will remain steadfast and
firm in your own Self you will then attiin union with
Sell or Self illumination.” Take another verse of the
Gita, which was so much loved by Gurudeva Ranade
(6-20). axiawnd fuwfaeg dNindaar oz Fawwassaid qamcala
geafa n ““When the mind controlled by Samadi Yoga,

<tands stil!, then Self realiscs Self with Self and
rejoices in Self”’. '

But why not speak of - God realisation directly
instead of Self - realisation, as most of humanity
including the religious heads of maths, ehurches,
mosques and temples are doing? No, that is exactly
the wrong process. It breeds blind faith and super-
stion, as of oid. If we try to see God all at once with



(5D

out first removing our wroag idzntification with miad
and body by right Self - knowledge, we at once jump
to the conclusion that we cannot be God, that He is
separate from us, and that He can be known by us,
with the mind, which, we think, is the only instru-
ment available to know Him. Mind thus becomes the
subject and makes God the object. “@lsat aai I
aIsaEt wmsgResifa 7 7 a7’ (3. 9.1.4.10) says the Upani-
shad. “ He who meditates on God, thinking Him as
separate from himself, thus making Him an object
to be seen, cannot know Him.” a2a agr @ fafg Ad
afezqaEay (F. 9. 1.5-8) “That which is the Self of
the whole universe, know that to be Brahman, but
not that which can be seen by the mind as ‘this’(33)
(sawmar), Poor mind caught in this Upasana method,
raises numerous doubts about God. Humanity
is thus divided into various groups, atheistes,
theists, sceptics, agnostics, etc. Various systems of
conceptual philosophies have cropped up each
having its own pre-conczived pet theory about
God, and one warring with the other. Naturally the
mind is unable to solve these doubts, and hence
chaos, confict and misery, and no satisfaction.

This is an age of science and reason.; and we
must have a rational mesthod which app:zals to the
whole of thinking mankind and gives no scope for
differences of opinion. The method of right discrimi-
nation between Self (real ‘I’) and non-Self by right
thinking (fa=iz), based on universal experience, is the
one suited to this new age. Humanity is now in the
throes of the birth of this new religion. The great-
est exponents of this method are Sri Shankaracharya
of old, and Sri Raman Mabharshi in modern times.
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To understand how this new religion of Self-
enquiry has started working in the wider world, we

cannot do better than qutoting from the writers of
the West.

Selvarajan Yesudian, Ponte Tresa, Switzerland,
writes in April 1977 issue of ‘The Mountain Path’,
a quarterly published by Ramanasrama, Tiruvanna-
malai, Tamil Nadu, thus - “Bhagavan’s (Ramana
Maharshi) teachings appeal to the practical mind
of the West. At our Yoga summer schoo! in Ponte .
Tresa, Switzzrland, attended by students from all parts
of the world from June to September each year, the
simple and direct approach to Truth taught by Bhaga-
van is what appeals most. From the simple minded
worker to the academically trained brain, the impact
of Bhagavan’s words is powerful; for Truth is acce-
ssible to them all. ‘““Renunciation and realisation are
the same. They are different aspec!s of the same state.
Giving up the non-self is renunciation. Inhzring in
the Seif is jnana or Self-realisation. Self-realisation or
Mukti is our real nature. There is no realisation to be
achieved. The Real is ever as it is. We have realised
the unreal i. e. taken for real the unreal. We have to
give up that. That is all that is wanted. The Self
alone exists.”” *“No learning or knowledge of the
scriptures is necessary to know the Self. ‘I’ is the name
of God. It isthe first and greatest of all Mantras.
Even Om is second to it.”” If the seat of the Self is in
man, if the Sclf is all-conscious, all-knowing and
almighty, why should we look for a solution of our
problems outside ourselves and not in the all-conscious
and all-knowing Self within ? As Bhagavan puts it:
“If you know your reality first, you will be able to
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know the reality of the world. It isa strange thing
that most people do not care to know about their own
reality, but arc very anxious to know about the reali-
ty of the world.”

Gladys Dehm writes in “Mountain Path-April
1977 issue:- “The terrible thing which is happening to
the world is that it is looking ‘outside’ instead of in-
side’ for heaven. Nations become distrustful of one
another, bscause, individuals do not trust one ano -
ther. How can individuals trust one another, when
they do not even understand themselves?”’

The world now badly needs a band of such
llumined souls. May God pour His Grace upon us
to enable us to reach this covetable goal !

mifa: mifa: =ifa; |

0a



SHREE SAWAMINARAYAN

A BRIFF SKETCH OF HIS GLORIOUS LIFE AND THE
LIVING PRINCIPLES OF HIS DIVINE TEACHINGS

Prof. K. S. Ramakrishna Rao, M.A.

Pitrim Sorokin, the famous American social
philosopher, classifies world culture into : 1) Sensate;
(1i) Ideational; and (iii) Idealistic types. Each
cuiture represents a well-marked patiern of social life.
Each again 1s based on a major premise which serves
-as the fundamental principle for outlook on life
and its values. (i) The people brought up in a
Sensate culture do not believe in any Reality beyond
the senses. Their needs and ends are mainly physical.
The Scientist is their ideal man and Epicureanism
their ideal life. (ii) The people who are brought up
in an Ideational culture believe that Reality is beyond
the senses. Their needs and ends are mainly spiritual.
They reject normal pleasures of life and retire into
solitude. The ascetic or the solitary Yogi is their ideal
man and Stoicism their ideal life. (iii) The people
who are brought up in an Idealistic culture 100 be-

lieve that Reality is beyond the sensss, but that it
is very creative and expresses itself in the form of the

universe. The needs and ends of people in an Ideal-
istic culture are organised into a balanced harmony
of spiritual and material activities. They do not
r2ject sense pleasures but at the same time they do
not overrate their place in human life. The benevo-
lent saint or Swami is their ideal man and creative
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social work is their ideal life.

Hindu culture is an Idealistic type of culture.
As a consequence a Saint or Swami is looked upon
with supreme reverence in India. Scientists, politicia-
ns, writers and even warriors hold a secondary
place in the eyes of Indians. India has a long tradi-
tion of Swamis and Saints among whom Shree Swa-
minarayana holds a unique place.

Bhagavan Shree Swaminarayana or Shree Sa-
hajanand Swami-a great unique and dynamic pesona-
lity of Modern India, an architect who helped the
development of Indian Renaissance is practically very
little known out of Gujarat. Even though his place
in the spiritual luminaries of the Religious persona-
lities is unique and his constructive work has world
wide significance and vital importance, he was not
very well - known publicly in the world. We shall not
go into the reasons of this unpublicity but we shall
humbly try to give a brief biography and his divine
life and his salvation - works which he and his band
of five hundred saints performed during the 19th
century. These works - the foundation of which he
laid soundly-still continue and the influence of these
constructive silent works is very sound. After four
years, his second birth-ceptenary will start (during
1981)and thus this is the right occasion to give tributes
to his glorious historical work as well as the future
potentialities of his spiritual principles which he pre-
ached, practised and lived among the masses for their

all-sided development and upliftment. What he did

and achieved in short, is the spread of Bhagavata-
Dhrama among the masses as well as classes in
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India during his life-time (1781-1830 A.D.) and also
afterwards by his ardent devotees.

Outline of His Glorious Life.

Bhagavan Shree Swaminarayana is the highest
and best incarnation of all the incarnations of God,
the highest Reality, the Absolute. The uniqueness and
the supremacy of his avatarhood lies in the fact that
he lived and practised the best and highest elements
of Bhagavat-Dharma, the highest Morality (Dharma-
Sadachara) the philosophical wisdom ( Jnana),
detachment (Vairagya) and deep devotion (Bhakti).
These four elements or better called the four ingre-
dients of spiritual life, are the very fundation of
Bhagavat - Dharma or better known as ‘“Akantik
Dharma”. Lord Shree Swaminarayana was born

and lived to propagate and fulfill such glorious
Bhagavat-Dharma. Before we go into the detailed
description of Bhagavat Dharma, we shali give a
brief outline of the life and main events of his life.

Birth and Childhood.

Sahajanand Swami was born on 2nd April 1781
A. D. (Samvatsara-1837 Ramanavami day ) in a small
but a holy viilage called Chipya in the Gonda
District of Uttar Pradesh, North India. In the
coming year 1981 (after 4 years ) his followers and
devotees will celebrate his second birth-centenary.
His parents are known as Dharma-Deva and Bhakti-
Mata which are the spiritual metaphors of the
historical names viz. Pande Hariprasad and Bala
Devi. He left his village after 11 years and wandered
through the thick forests of Himalayas and visited
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bare-footed all the holy places of India and settled in
Saurastra at the age of eighteen. He chose the
discipleship of Guru Ramanand Swami - ( better
known as the reincarnation of Uddhava disciple
of Lord Krishna and propagator of Bhagavat Dharma
after the life-time of Shri Krishna). He lived an ideal
life of a discipie (Shishyatva) uader the holy fest of
Shree Raminand Swami for two and half years.

Tapaswi Neelakanth Brahmachari :

During these years he was known by the name
of Shree Neelakanth Varnee. Guru Ramanand entru-
sted the responsibility of his mission to this most
fittest young disciple at the age of 21 years. Neelakanth
Brahmachari discharged this responsibility in the best
way possible during 28 years of his career as Dharma
Guru or Acharya of Uddhava-Sampradaya, now
known after his name Shree Swaminarayan Satsanga-
a spiritual tradition for the upliftment of souls by the
propagation of historical Intuitive Knowledge,
Supreme Good and Universe {Sampradaya Guru-
parampara Anubhava Jnana). Ramanand Swami
called or re-named his disciple-Neelakanth as Shree
Sahajanand Swami or Narayana Muni-but he is better
known in the world as Shree Swami-Narayana.

The Holy Mantra Of Swami-Narayana :

Shree Sahajanand Swami began to propagate
the mission of Bhagavat-Dharma with all the earne-
stness, zeal and enthusiasm and he made the mantra
“Swaminarayana’’ well flourished on the tip of every
man’s tongue. He explained the significance of this
mantra ‘“Swaminarayana’’ as under:- The Lord as
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the Creator, Sustainer and Inner Controller of the
universe is one and without a second and He is known
as Narayana. He is the one and the supreme Lord of
the whole cosmos. He is all powerful, full of all
divine qualities and yet ‘He is mereiful and out of
love and compassion. He takes Avatars, and thus He
is available as the Saviour for all the people who
hanker after their salvation. Thus the Lord, Almi-
ghty becomes Human being 1o uplift the souls out of
sheer mercy and love for all His people. The duty of
all the souls is only this much: to resort te His feet
and to obey His commands and to wmutter the holy
mantra ¢“‘Shree Swaminarayana’” by the various kinds
of Bhakti-especially the nine fold (navavidha Bhakti)s
and to live a life according to the will and word of
His precaching.

Pancha Vrata:

Sahajanand Swami now started the work of
soul-salvation with the enthusiatic help of his five
hundred sadhu-disciples. He first of all fed and
elothed the hungry and the naked and then taught
them the elementary lessons of morality by giving
them the vows of five rules of conduct. These five
rules of morality are better known as ““Panch Vratam’” .
These five vows resemble very well the Pancha-sheel
of Bhagavan-Buddha. The essence of these vows is
as follows:- (i) The mumukshus who resort to the
holy divine feet of the Lord must obscrve the five-
fold rules of Sadachar-He or she should not drink
any kind of liquor pure or in mixture ( Madyapana
Nishedha ), he or she ought not to cat any kind of
mutton pure or in disguise (Mamsabhakshna Nishedha),
he or she should not steal by word or deed ( Asteya
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Vreata), he or she devotee shall net commit adultry
( Vyabichara Nishedha ) and lastly all the devotees
should observe the rules of purity in eating and drink-
ing ( Aharasuddhi Vratapalana)

Prapatti ( Submission ):

Sri Swaminarayana further taught that while
observing the rules of these elementary morality all
mumukshus ought to have full faith in the Lord-God
who is in the human form before their eyes( Pratyksha
Paramathma ) and by deep devotion to Him they
should Jive the life of service to the society
so that the spiritual work of soul-salvation would
continue without break. Thus the duty of the devotees
of Shree Swaminarayan is to observe the five rules
of Morality first in their own life, and at the same
time they should so effort themeselves so that other
people also might observe these flve rules of morality-
thus the Satsang might propagate with full zeal and
the social work of spiritual salvation might flourish
with the joint efforts of all the Satsangis as a whole,

Holy Ahimsak Sacrifices:

After the primary work of feeding and clothing
the hungry and the naked ones, and uplifting their
morality by making them observe the five basic rules
of morality, Bhagavan Shree Swaminarayana yoked:
and organised all his energies and time in organising
and uniting people into a band of holy and spiritua
organisations by the religious and social activities
such as performing sacrifices in which no beasts or
living creatures are killed in the name of the so called
religious rituals or yagnas. Performance of yagnas or
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holy sacrifices i1s a very important element of Vedic
Hindu Religion. The spiritual significance of Yagnas
is deep and mystical, and Shreec Swaminarayana conti-
nued that tradition of Sacrifices but he kept these
sacrifices free from all the evil of sacrificing of beasts
and creatures-the evil which crept in during the
middle ages. In the name of religious sacrifice no
dumb animals and ignorant creatures should be killed
and no bloodshed should be encouraged even for the
so-called Punya of getting the benifit of Swarga and
so-called happiness, there. He set a glorious example
of the Religion of non-violence by performing the
holy sacriflices with complete purity, by giving obla-
tion into fire the pure ghee and other hoot-dravyas
like paddy, barley and coconuts and areca-nuts on
the occasions of performing such sacrifices. He fed
thousands of Brahmins and poor people and satisfied
ttem with the alms of cash and kind.

But more important from spiritual point of
view than the performance of the sacrifice is the
activity of celebruting the Hindu festivals such as
Janmastmee, Ramanvami, Shivaratree, Holi and
Divali days and important Ekadashi-days. On such
sacred cccasions he gathered together thousands
and iakhs of devotees and kept them busy with
r.uitifarious spiritual programmes such as Bhajans
and Keertanas, Katha-Vartas and other aspects of
nine-fold devotion; thes - spiritual activitiesare known
as Gyana-Yagna and Yoga-Yagna. The congregation
of thousands of His devotees ( both saints and house-
holders, males and females ) is known as ‘¢ Samyas”

in the terminology of His sampradaya. He held such
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congregations at the interval of three or six months
for ten years continually and the organisation of his
Sampradaya became very strong and sound both in
quality and quantity. He preached and practised the
principles of His Bhagwat Dharma very widely on stich
occasions and thus the principles of His teachings be-
came very well known throughout the society and the
country even though there were no faci'ities of press
and printing at that time. Thus, the spiritual temples
in the form of pure hearts of His devotees became a
fact or reality. In this way, He first made and prepar-
ed the living temples of Religion in the form of pure-
holy and obeadient, moral, spiritual and devotional
lives of men and women of quality and character.
These devotees served as sound and ideal examples of
ideal life before the masses who imitated such lofty
ideals of living Religion. The seeds of true Morality
and Religion are sown into the hearts of people and
are nourished by the Water of constant preaching
of the saints by words and examples

In the )ast decade of His career as the leader of
Uddhava Sampradaya, He tried His best efforts by
erecting a few big temblesat various places of Gujrath,
Saurasira and Kutch such as Ahmedabad, Vadtal
(Kaira District ), Junagadh, Bhuja and Gadhada. Into
these temples he installed the holy images of the
Various Forms Of Lord namely Naranayana, Laxmi-
narayana, Radhakrishna and Gopinatha. These forms
of God are the different names of one and the supreme
God, known as Eternal Shree Krishna or Narayana.
Eternal holy God is one and second to none. There is
no polytheism in His Sect but strict and unparallelled
Monotheism-the devotion to One and unique, eternal
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Lord Narayana, who has taken incarnation 1in the
human form and is known as Shree Swaminarayana
Bhagwan or Shree Sahajanand Swamee. Thus, we
can say that in this Sampradaya there is the worship
of Pratyaksa or Pragata - Paramatma or living God
who can be seen and experienced by the devotees.
God is not an abstract entity or a mere principle, or
dogma. Thus, Swaminarayana preached and practised,
living, the highest and purest type of Theism or what
is philosophically known as Panentheism - the belief
that God is present everywhere in the souls of all
human beings as well as He is far behind this world
in His Abode - where He reigns supreme in full
glory, power and sacredness or holiness. God is not
exhausted in this Universe. He is so great and glorious
that He transcends this Universe. He is both imma-
nent in the universe and transcendent. Thus, there is
unique synthesis of Religion and Philosophy.

For the well and sound administration of these
ideal temples, he did two things; (i) the creation of
spiritual literature by his Sadhu-disciples such as
poets and prose-writers and (ii) the creation of the
unique institution of Acharyas-the two dioses. Of
course, the band of spiritually disciplined army of
his Sadhus was there from the beginning and these
obedient Sadhu-disciples did wander by propogating
his principles and message throughout the length
and breadth of India with wonderlul zeal, enthusiasm
and sacrifice. The duties ofthe Acharyas-who arz not
tyagees but house-holders, are the worship of the
Divine Images of God installed at various big temples,
tofeed and welcome all the needy, hungry people who
visit these temples and to initiate the devotees with
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Sacred holy Mantra of God. The Ackaryas have to
study the scriptures with zeal and keep their disciples
in their proper duties. Lastly, their dutyis to en-
courage and propagate the Sadvidva or Brahmavidya
( the study of Spiritual Lore ) throughout the world by
organising the institutions of hoiy schools and colle-
ges of Brahma - Vidya ( Gurukulas).

Thus the Sampradaya might flourish and re-
main a dynamic living spiritual institution for eternity-

The creation of holy living, spiritual literature
is also a very important means by which the future
strenghtening of the Sampradaya might flourish more
and more. He revived the important scriptures of
Hindu Religion such as Upanishads, Brahma - Sutras,
Bhagavad - Geetha and Bhagavat-Purana and Yagna-
valkya-Smruti and Viduraneeti from Mahabharata.
etc. The learned commentaries on these well - known
theistic scriptures are written by his jearned devotees.
But more important than this revival of old scriptures
is the creation of the new scriptures such as the
“Satsangee Jeevan” and a small handy scripture
called ¢ Shikshapatri® in which all his teachings
are incorporated in a nutshell. This Shikshapatri is
meant for daily reading as a rule. Lastly, the compi-
lation and editing of his day-to-day preaching into
a unique book called ¢ Vachanamruta ” whichisa
unique scripture in the provincial Gujarati tongue-the
living spoken mother - tongue of the thousands of
his mass Disciples. Thus the glorious tradition of
Sant period viz; to preach the principles of Bhagavat
Dharma into the living tongue of the masses is very
well practised in this Sampradaya. Thus the classes
and masses - both kinds of his devotees are en-
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couraged and satisfied by this literature.

After the glorious but comparatively a brief
and short period of life of forty-nine years he thought
to wind up his life and he passed away from this
world in 1830 A.D. After him, he left a glorious
tradition of Bhagawat Dharma in the form of pure,
living and dynamic Sampradaya-a Spiritual Institution
in which the worthy people can be initiated and nouri-
shed spiritually. Itis the duty of ths leaders of this
1nstitute to keep the living principles of Religion in
tact and propogate them into the various parts of the:
world by examples and preachirg with missionary zeal
and philanthropic activities such as establishing
scnools and colleges of Brahma-Vidya Gurukula-Insti-
tutions, dispensaries and hospitals and organisations
of industries etc., There are great potemtialities of
propogating true Religion and Spirituality in the
masses throughout the world in this Sampradhaya.

Well, let us summarise separately the principles
of Bhagwat-Dhiar ma or Akantik Dharma which is a
uni que synthesis of four elements viz. Morality (Sad-
dharma), Philosophy(Gyana), Detachment (Vairagya)
and deep Devotion{ Bhakti). These four ingredients
of spiritual life are inter-dependent and inter related
and relative to one another and they are to be lived,
and practised by the devotees for seeking the pleasure
or good-will, and entire mercy of the Lord-the Highest
God-whose Bliss and joy-the experience of which is the
ult mate goal of the Akantik Bhaktas or single-mind-
ed devotees. The four-fold ingrediant elemsnts are
the means ( not ends in themselves) to please God,

whos: grace and Bliss is the final goal or Summum
Bonum of spiritul life of the devotees. The ideal of
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wise devotee of the Geeta isthe goal of Shree Swami.
narayana-Satsang and this goal is to be achieved by
living in the midst of Satsang of the holy-devoteesand
their Master the Lord Shree-Swaminarayan who is
the very mine of love, kindness and purity and what
not-the innumerable qualities of the Divine Spirit.
The Shreyas or the Spiritual Bliss is the final and
ultimate goal of life and the Preyas or the first threg
purusharthas viz. Morality, the Wealth and Desires of
this world ( dharma, artha and kama) will be incor-
porated automatically in this well-schemed goal.
The morality, wealth and fulfillment of worldly
desires-all these so-called goods will be guided by the
guiding principles of Bhagawat Dharma and they will
be means to the only and final Goal and Glory of the
devotees viz., Moksha or Spiritual Salvation. The
spiritual salvation will be achieved and enjoyed
or experienced in this life herein this world. This
kind of Mukti is known as Jeevan-Mukti or Brahmi-
stage or Sthitapragnya-stage or Gunateetastage-the
sterling qualities of sthitapragnya or Gunateet are wcll-
incorporated in the Bhagwatgecta-Chapter *I1- (verses
55 to 72) and Chapter XIV (verses 22 to 27).

Thus we can conclude; Bhagwan Swaminarayan
came to fulfil and not to destroy. He fulfilled and
synthesised whatever are good and sound in our spiri-
tual lores of Vedic Religion and also of Jainism and
Buddhism tos. Not only that, He incorporated good
and sound eternal principles of other theistic reli-
gions - such as Judaism, Christianity, Islam and
Zorostraaism, Confucianism and Taoism of China.
God of a}l Sects is one and all the devotees of the
world form one spiritual brotherhood and unity.
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.. May the dreams of Universal brothrerhood

under the fatherhood of one God (in various names),
the world-peace comes into reality by observing this
unique Bhagwat Dharma

_ ~ May Lord Shreekrishna the destroyer of all the
‘pains, the protector of. Devotion with Morality and
_bestower of desired well-being (happiness) to His
- Devotees, 'shower blessings for all our good. (Last
verse of Shikshapatri Verse 212). Swaminarayana
Dharma 18 an approach to divinity by a simple
technique of self-effacing devotion and Bhakti to a
personalised God and that the distinction between self
and non-self is obliterated and the devotee is. absorbed
in supreme ecstacy of Brahma Sakshatkara. Swami--
narayan’s gospel, Sikshapatri, is a code of moral recti-
tude in. life; and during his life time, he weaned away
people in Gujarat, Kathiawar and U.P. from violence;
drinking and other vices. He reclaimed many lives to:
ways of morality, piety and spirituality. His ‘Vachana-
mruta and Sikhapatri’ constitute his will and testa-
ment to his folowers who, despite the extreme vigours.
of discipline which the latter imposes on them, ende-

avour to translate them into their daily life and
conduct.
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Visit of U. S. Ambassador to Gurudev Mandir.

Dr. Robert F. Goheen, U. S. Ambassador -in - India
accompanied by his wife and con paid a visit to Gurudev
Mandir, Belgaum on 14-8-1977, afternoon.He was received
by the trustees of the ‘Academy’. Shri. K D. Sangoram, Chair-
man, extended a warm welcome to the guests and said ‘‘ You
will be interested to know, Sir, that this Academy was founded
in 1952 by Gurudev Dr. Ranade, who was a saint as well as a
great philosopher. The aims and objects of this Academy are :-
To work for the spiritual unity of mankind and consequent
peace and goodwill upon earth, bringing together intellectual
and spiritually-minded persons through- 1) Spititual Sympo-
siums, 2) Study and Research 3} Lectures, 4) Meetings
and Confeiences, 5% Religious and Philosophical Publications. :

’

The work of the Acaderny was actually started in 1965,
after the inauguration of this Gurudev Mandir by late Dr. S. :
Radhakrishnan, the then President of India. Since then, severel
symposiums have been organised on important topics like the
Summum Bonum of hfe, Moral Trends Since Independence,
in which great thinkers and scholars participated. We have
been arrenging learned lectures also in the series of ** Guru:fev
Ranade Memorial Lectuies.”” The pepers in the Seminars and
the Memorial Lectures have been published by the Academy
in a series of books. A journal-Pathway to God-is a'so
being published by us since 1966. It isnow a quarterly.

According to Gurudev Ranade, it is only the spiritual
unity of mankind that is of a permanent nature and hence it
is only when all humanity comes to recognise one spiritual
principle which underlies all things that we can bring about
peace and harmony between different creeds and communities,
Itis with this sacred faith that this Academy is working in
its humble manner and we therefore request co-operation
from all. in this sacred undertaking.’’



1) Sri. K. D.
Sangoram,
( Chairman)
welcoming
Dr. Goheen.

2) Dr. Goheen
speaking with
Sri. G, V.
Vishwanath

3) Dr. Goheen
adcdressing
the gathering.
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Dr Coheen e:xpressed his heppiness over the hospitality
offered to him by the Indians. He was pleased with the acti-
vities of the Academy and expressed his setisfaction over the
. progress, made by it so far. He said that when he was a young
' boy who spent 15 years in this country, he never dreamt thet
he would come bzck to India as a representative of his country
one day. He observed that India had achieved tremendous
progress during the past four decades Describing himself as
an' intermediary between his country and India, Dr. Goheen
stated that he was getting adequate support from his Govt.
and equal eﬂcouragement from the Janata Party Govt. of
India in bringing about better relations for the benefit of the
pzople of both the countries. ** | am looking forward to carry
out the task to the best of my ability,” he said.

He was presented with some of the publications of this
Academy including * Moral Trends Since Independence ** and
 Constructive and Critical Aspects of Prof: R.D Ranade's
Philosophy ** written by Prof. B. R. Kulkarni.
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Sri Aurobindo and Whitehead on the Nature of God
by S. P. Singh Publisher - Vigyan Prakashana, Aligarh.

The author deserves our congratulations for
his efforts at promoting an understanding between
East and West through the channel of philosophical
ideas of many eminent philosophers of the world,
especially Aurobindo and Whitehead. This is indeed
a difficult task in view of the difference in their
discipline and methods of approach to the philoso-
phical issues. The author is acutely conscious of the
difficulty in making out sharpcut points of agreement
and difference when he repeatedly says “ It too must
relate to the divergence in the nature of their respec-
tive approaches.- And, as against Whitehead’s multi-
dimensional speculative method ‘“ Aurobindo bases
his conclusions in this respect, as also in others, on
the yogic experience ...”" (p. 172). As 1o difficulty and
versatility of thought, the author points out ““The
" subtle yogic thoughts of Aurobindo are as difficult
as they are profound. Similarly variety, logicality and
novelty of terminology in Whitehead’s writings make
him as difficult as thought-provoking.” (p. 10). In
ths face of all this it must be said to the author’s
credit that he has achieved considerable success in
the task before him although it leaves much to be
desired by way of showing the logical status of every
element of experience in the scheme of theoretical

and factual coherence and adequacy.

One of the main concerns of religion and philo-
sophy is God. But the modern world has lost God
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and is seeking him in the form of a sceptical question,
Does God exist ? The author has done well to chooss
two “‘unusually difficult philosophers > to rehabili-
tate the theoretical and factual necessity for God by
bzarding the lions of scepticism in their own dens. In
brief this book is, as it were, *“ a symposium on God,
participated in by many eminent Eastern and Western
philosophers of the world.”

In conclusion, the author discusses the metho-
dology of knowledge of God in Whitehead and
Aurobindo. To reach a correct view of God, the
author suggests three steps: (i) Knowledge of the
world (1i) Speculation and (iii) Experience. On the
whole, this book is a praisworthy attempt at clarifying
the difficult issues concerning the integral experience
and knowledge of God. We, therefore, recommend it

to all those sincere seekers of truth.
A. M. Jalihal

Meenaxi Lodge &
Meenaxi Bhuvan

Station Road, BELGAUM.

% Lodging and Boarding
% Spacious Rooms
¥« Reasonable Charges

oX* 20321 & 22734
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THE LIVING FAITH by Filita P. Bharucha
St. Paul Publications, Pages : 48

This collection of poems is divided into sec-
tions, entitled respcetively as short verses, prayer
poems, poems, letters for 11 days and a friend for
all seasons. There is nothing in the poems themselves
to justify such a categorisation. There is no difference
either in the subject matter or in the rhythm. Depth
of religious feeling itself does not automatically
presuppose poetry and the capacity or skill for writing
religious poetry. In religious poetry, as in other
poetry, the emphasis is not on °‘religions’ but on
poetry. Mere intensity of feeling does not make a poet.
Without casting aspersions on Falita Bharucha’s
uncoubtedly genuine religious feeling, this little
collection is merely versification, not poetry. At times,
even the versification is conspicuously absent and, but
for the printed arrangement of the lines, reads like
prose.

Coming to the subject matter, there is no
originality of expression or of viewpoint or perspec-
tive. Some of the phrases used are very hackneyed and
stereotyped. One comes across many such booklets,
especially in America, full of little verses meant to
console and encourage. The collection smacks of
sentimentality of exaggerated feeling, of verbal diarr-
hoea. Perhaps, with more practice and control of
vocabulary, Bharucha’s poetry may improve.
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Financial position at a glénce as on 30th Juone, 1977.
1) Current-1/2’, P A. 2) S.B. Deposits 2 1/2°%; & 5 1/2%P A.

3) Thrift-6", P.A. 4) Recurring Deposits-97?,to 10 1/2°¢ P.A. @
5) Bhagyajyoti Deposits - 8'60% to 17°507, P. A. &

(Amount in Lakhs) @

Authorised Share Capital Rs. 175-00 &
Paid-up Share Capital Rs. 180-89 5
Reserve and other Funds, Rs. 85-78 @
Deposits Rs. 1019-61 e

- Loans outstanding : Rs. 1854-63 %
Working Capital .. Rs. 2248-98 B
Net Profit for 1976-77 Rs. 20-13 g
Rates of interest on various deposits. g

§



/

Rates of int2rest on fixed deposits with effect from 1-2-1976

8
@ 1) Deposits for 15 days to 45 days w3 1/2% P. A.
e 2) Deposits for 46 days to 90 cays .. 4°, P A.
a 3) Deposits for 91 days and above,
& but less than 6 months. .. 41/2°, P, A,
8 4) Deposits for 6 months and above,
e but less than 9 months .. 5", P.A.
5. Deposits for 9 months and above,
% but less than one year. e BT12% P, A,
@ 6) Degosits for one year and above,
@ but upto and inclusive of 3 years. .. 61/2", P. A,
@ 7) Dept_)sits above 3 vyears but upto
and inclusive of 5 years. .. 81/2".P. A.
8) Deposits above 5 years we 1071/2% P. A.
9) Reserve Funcd Deposits from
Cooperative Societies. .. 101727, P. A.
10) Deposits of Special Bad Debt
16 Reserve Fund of Societies. .. 101/29% P. A.

i@) Besides the above. the Bank is under the putview of the
@ Deposit Insurance Corporation Act, 1961 and also introduced

f ** Janata Personal Accident Insurance Linked with Deposit
@ Scheme .

ie NO1E :- Interest on Fixed Deposits of Rs. 5 000/- and above, deposited
for a period of one year and above, is paid monthly.

% All types of deposits are eccepted in every office of the Bank,

% Individual Loan facilities are now offered to the constituents.

ia Safe Deposit Lockers are available at:-
Belgaum Bazar; Bailhongal; and Saundatti Branches,

é@ For further Particulars, please contact our neares oftice

S P S ah T O O SR &5« <P P T QD PO D G5 <515 <P > I I <IID b > I 1>

iy on behalf of the Board of Directors.

48 _

l% Q. R. KOTHIWALE V. B. PATIL

Qﬂ Vice President, President,

g The Belgaum D. C. C. Bank Ltd, Belgaum. ,é
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qaI

wridta gifger aqzrsd fafagardt w3 sfzaia afas Isaw
AT gz aqr fzar 1 z@ar & 9, 37 @7 sfany g9x fafag
gafaat & #iT ITAAr a1 F1U F FFIT AR FIANIT FT A
Ffas IAT IAT F HWH FUTT FTE 137 I TH 9IA I &
ZAIUN, S Fas AFUT B & 7 PFI /U qar 70 & W 5z da
|IF AT 51 G AAUTT 71T GIIHY A7 AT F ] § IAA qIUA
qeg%13 & Aifadl Az ga sfa §

A ¥ TUAT &Y &Y AT 9ZF AU FT A+q % ANIT  oew
91 § 4931 79 F qeqd feaq 9idig 7 gur qgaq A AT A 3IAF
faar =01, 99719 wg 9@ 99 AT 37 9@ AR IAF) AT AJSEAFT
2zt g1 a1\ 3997 § g Aaifear a8 awar Fr e T F w0
AIUA FI I 997 93 dHe 7 Jar A faerr w1 9379 F T A
qFT ) 0Fl T A g 5 s -\ A qig A gAaw gmg Aqr AWF
@TA A g1 A9 47 af5T gabx § wdY & 935 &) g sTH 43 adr)
ZQIUA WA F B 7 q17 7 48 w4 faadt vy afzarfga & W@

9T IUA FT J007 TF &F R @19 fasr | a=vqqy
&Y AFAFIFT ) AT IAF A7 41 | AAAS &7F HIT IWET &
FI0 IJAFN ATAT &1 31 AT q17 o7 d@ar qfas faega g a5
SN @1 I AT AT B JAT HY AT FEAT AT AGGEU FI 299
fear | sad & anar oNGNF awdd arar 7 faqd | #9F qig-
d@ai¥ |ifdasa 7 T F TG AIATHT A7 G20, TZATAT ATAZ FAAT
g agug ar af N fawie afvmfsa a7 1 smA Nfagwe 7 § 7
07 SIFAT Y TT 1 3AF GHTNDHN gu-d@ a7 q§ 1 YA
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g aast 4 1 ¥ gaT My @ T §arEn § gasr, AT AT R
qAR AT F | 3@y T o1M § afys afefaq g1 a7 | y_rAFUSIAT -
a% I O @ A | GIAET qAal a1 9ak Afkwia W dar 7
JUAR g1 I8! AT qAUM, 7L, 77, IE, A0 faay, Arzarsy

fagrdt srife fafwe wiarsiid 93 94r Y § 1 37Q)A SaT9T do q41

£ IFIAT RY | ITRY WG Fragrar AN Apon qF qAq  fac

RGFT FT I I AUWAg A FT A4 WAT §

gqare qfozaeity Fowra wag 4 | wAAA AT FUE ITH foa
¥q TT AT | gAMFT T WAAAT A14AT FIT A F3T 3, Y% 9,
g aaf, g 9%, ¥ gft, § $39T & Hqar aar sifqg AT aqdql Far
gfozar sirq s 0 gt fasara § £ waara 1 g9 gam Aqor’
IT WET wdd & wruT a9’ ag I3 mAlear § 1 3 facd ¥ guz
¥ g7 w7 §, WA Y IAR @ FAFAIE | AT I WA Y
o & qid § 1 ¥ 49 AwA grdar 5@ § § g, g R 7Y
TETFAU | KT ‘

Cyrrea) qrror FrarTAr e, dtas w0 & R § o, A
fagia ¥ srar gar gegrdy W 7 AL | nd Has FU 1 A gA-
qI qIFAATE AF €417 T &Y | AT FIT § 7T F ATFAT A AT
oF QI A4 AT 2 S AT ‘qar g @ ad” ‘Tar g @y AU G ¥gHL
FFIA | AT AAATAT A HAT AT AIFIAT ¥ qaar qfEwe § |

qidYy gare & AfFa Q3 & feq wa4rq @ OF | a3 i
zqafed sgrera 1 $gAT & -

Cgaq wO FEQ 27, 99 T FQ G@< 17 Apo A gfa o
qAT A | GAC A ANCAT T FU T3 FA AIAS § | ATA]TE |
J7IT F @ F) aa fafay Qfa § & 91w § 3g &0 g, Y
& az gavT a1g A4 | AT FI TIET A1 4137 % agrasl  Sgr wAY
ada, F Fr@1, FH) Qa0 F4 Aa0, 9@ § g g | gqITHI
g ) ATAS K41 § | Sy Ar@ar @1 g 4T I Fadiy ga F FAO
a7 @1 30 § e ma ¥ qonr qfam az Al g a¢ A wA A
Y | &1z OF man o ger w4 § | gaK a%Ar 330 567 § | zafad
AU qriar F3 § 0 3 dafeme, 9@ H And @l & faad
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"l E F2 AT A AAICA IS | WAMET FI& AT HIT AW
FAFT FT 97 2T |

PIAA KT &A1 3 | f6 qnama I dq1e e a9z & 2s
Gzar g 1 39% 9T & "A@rEd a3r w7l g fzar § e gia 7 Am
TN SFI T AN 1394 T 7 39§67 § 7 71 § a9 953 2| gafed
JI AFAF IABI IFIT AZT g1 AB1 g | FA125 + Figd aaifg F wgw
T qgAZAT A AY qEr &Y A1 73T KW A FI 40-

“Frafe | Figg 17
zrzfe wlzg 431
d@INag A3 |
AgnSag ag |
zacq agit wfgazifzfy |
FIATFT FIA HT3F FI2A7 |

qIr iU & @7 = Foor @y wfag & osarx agru &

U F FFUT FN 43T §, N9=azA §, 177 FAaiw
2, ¥ g3 gt 1343 3520 & faar oF qur W A fgearn
FARI AW AYAT FITHT &1 IZFI Y @1 § | Irqafzar 1 goq 53F
ZH T FZ3 § AAF ANT ¥ @4, F €37 OAY F a9 § 3 gAY Fi
A1 B gaid §, A T A1T AT T § | AT F Wi (99) wgf 91? Sfra
YA F 4013 T T |2 % ACZAY T AL UGN | URAIT ST 9919
zqqr 3 5 fqar arg #Y 19 ST ATAT IAF I F7F §)

‘g aoqrzfe d A1, odl ¥« afz Wa ) 7 Tar oEd @ g
A2¢ A1 gfTara § Acz 7 31 8% | OF 20419 F 99 71 w3 F foq
{9371 @@ §, 339 7T $I7 T a8 A7 | gA(q0 aF G G947 A5 QN
ugar | 38l 2T 9U3A § fgq9) 7@ §- <8 3f 7t waq gafa
qeET AT WiAT T 11 @A Fry qr AT afz & werwr A W A o
Hiq JT fAT 9L T TF @@ 97 a3l | gmuw 349 faa 1 afz 2a@d
§ 917 SA%) afa a¥ &, snafsq frpen 7, afq a7 § <ex gfam
1 N pfa =fara Y ®1 Far § 107 1 wika g 9790 arar FHO A
adY a1 ag A3+ wlEg QA g wfeg § auam &1 qqgg gE0 )
aa5g ¥ 9 &7 200 1 3T qmaF w33 waa 7 =41 7 ST 0
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AN &1 AAATT §1 GIFIT ETET § | ¥ $gd §, 9 & 4T
Fausit sy &, Sfsa “F 9w § qa )’ anv oy ¥ qagq ag &
fi%T darz (aqea) § sraga szt & sww fod? et foar & dar ¥ @)
BF 11 GrFIT, @ qfg T wT F GO FAT F AU R}
wWata{r § 1| agY Aoz wirm &1 wfza N afgar &1 ma $3§ g4 T ol
BN wzEd § 1 wgx &, Tifaal waam g frar aadr A e
Toed 517 Foor qrF wfww &1 ara 23 § 67 ¥ ead w7F wad &
AN PFT @A 1"

“wfa gFw FAY wga, wag ggT o’ T F foa
‘AAIRAT WIeT AT goW 4 fbeq wad g A @gT & 1 FT IHAT
g | NTEIT FY 91T HI § Wad B FT5 ITAIE F ghdl § oA
AT ¥ g7 FAT A giar § | 9T AeawiAr @ a3 ¥ fod gieaan
B ATYIT FI § S GAGAT A@ F HAWL dqd FeT § 19
TARIT & @A A AV GYITGT SHLGT WAL & AT 4T GFar g |
YA Y Hag F gfa &t FI7E IAFN FAO 2 FA AU FGQ §
“AqaFIT ofrpoor F @Y F2 &) FOAY @Sl d2T § AT 947 BNE 4 |
93T d=1 guAAT § safed e gfa 9% gag # gaar  awcqed Al |
8R 3z & afy scafus arcgen ¢ w0 ag W fag § w7 §
Wi wfas WS, a@ry @i gfmErd 7 J@AFars § safeq qram
B Far F 3 sfas afasd £

IR WAL F FWT FABAL AZT Y {F AQA G 1 A AT
F AT 63T gA wgx £ ¢ gft am ghwa & afafag @ aar
Fla § S gul A ate & atd digd 7 qud § ? dq F1 g a1 Aada
¥ Y afus g3 Qiar § 1 Aadta @1 afia 3 @ A fagsar ¢ 7T @a97
 Za F13@ gL ¥ gay @ gfaqa T A § 1

“¥ fagg qraw 9@, 4 gfa qv gm g V' zafed smaw
FY QIET H1 FO0ETH 54T F A F GAA S0 § AN TN
g €% 99 ¥ 5 F gEA STAT § | SAAA F AT Ay @7 § A
fod Y faear-egfy w8l wtar § 1 gagfez ¥ 2aar § | 9% 27 ArA
¥ sgeor F1 AT FIT FAAT § AT 09 AF1 FATA A= A@ATE )
3 qUILF wuarT &1 Afeacd q1AdT § | AU F KT FY §ISA
HGr £ | Mfarg w1 A HW@ FQ@ I8 TAT galea § Ioa1 § |



(30)

FigHT F FAR IT F guagN g1 ag AT @ I g arg
ferad gzadY A FLar & | ag WiaT Wig § T WA £ g7 TQIHQ
I JgAGRAT AT 1ag A FWA IIUT g1 ag FAq AE
FTOT ®1 AFAT § | 9g gfTs 7% AT g & gaifas v FIGr g |
I9FN wAT 9T 33 favarg €1 ag stcasa AW § ) ag g3 M3 947
ASAT Z | AAAIT FT JAT THW | g4I q@afg @Ir9wr & IgH)
aafea € 1 OF w2 "9 FT 9 @ aFA1 SqIUA H7 4aF 96 £ )

SH @IuEAT 19 § 0 wiam F1 A qrAr § gy & v G
wfed &1 afas waar Y 13 #ga -

‘“ T A1 AT ST, AF WA qAi wwa "

‘ faas 99 9 F gIFAT §, IAFT I AT T A1AAFAT g
gATY 99 AT ¥99 g | 93 I HIS FO{ S1A QAT g | A a7
auit g9 F1 afg ar wfeg #Y Qfa 947 -ang qwar | 937 @aw
g Bt A 77 & afas @ § | 37 dF93 MF F g7 ALL )
T #z7 - '8 N ! wfeg ¥y qrwT AY 4 3gr FE0 ? g wqndr agh
FIT 1 AE W1 dT AL TH Q@NE T I FH g7 XA FA B
89T Mg fFadr gasgy @ar| A0 assqEEs & g 7 [FL@a7
gar 1 Aigew F1 Far $3F WEF IAHT FfaF 7 FIAT1V7 AU
FT F 3 Aqqfaa & g Sax Y fafz agqa @y 21 zafeqd qa
F1 FAF! 93T 3 - § wAww, g fadl waead® g7 @1F 1w 7 1@,
WA FOT FY JIAT W@ | &9, 912 ) A2 9T G qeT qAAIT
FI FIT AT ATAT W@ & §IT gLAC @A § | sfFT w9cq F straaz
f1aT @A™ Iuaq F g9 A A &) faqr = fagie g9 F1€ Fiy
g1 FIA1§ | T I Far § SH "AQT &Y Z31 G AuFAr fgd
ITH gara 1§ g a1 drg @A FE F AT N II1W A g
tE q17 W qIIATT AT Zrar | 1A q1d@ €% A3 ysdr gafeg faar
FIAT AT g | WAL T & #qAT7  HT A 920 FEO A0fg7 | IS
AT g3 F91 Tama 7 g aifoats $AS "G war F eqFd
weq Z1 A@ g 1L AfAT gD F T A FFT FAF AW SWF 9T A
gfg=ar S1a 3% grar aa 3 aafax sracr W S faqar w1 afax
AL g1 FFAT

T8 91T & a3 AT gMumd 417 aigra SNE 8w
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W@ § | 3% 57 gfaaid & agad) # agug §, fawdiA auemar §
1T g3q &1 wlzawg § 1| 9a9 &9 FY v agf, g &1 W §1 ITF
$9 415 I A4d F T AT AT § | F4-77 I KA ag7 [ §
gsdl fifa qrr & Y & 1 175 w1 wwar e § | fagwr sgaAy (9T ¥
AT g& gy qrac @nr agt suaan 65 fa FY afq Far 1 w7 ¥ g
f@aIT 87 § Q1T TEAT § | T ANAT AR AT & G5 § |
57 SfFaal 7 w3 TIURT ATAY AT AANATHT qriaed T Tard |
TAUT FT qZ A &F AqAT AT § AN FFaq1 F1
AT FF AfGT 39 770 eqy FMeNEd faws Ffoq a1
a7 ) '
O e O
A product praised for its qualities by Scientist
Late Shri Acharya Prafulla Chandra Roy

CHAMAN

CHAMAN is a very sweet and Luscious highly Perfumed
Powder. When eaten, it gives a pleasant taste and
odour to the mouth.

WHAT IS CHAMAN ?

Since Chaman is an adequate mixture of so many sweet and
delicious substances, as Glycyirhyza, Saffron, Musk
Cloves Cardamum Cubeb, Mace, Fannel etc any
one from a child to an aged can uce it.

Sold Everywhere :-

Star Company, Belgaum. (Karnatak State)




(82)

ﬂcac[emq o# @ompa;'aﬁﬂe @[Lilosop,u[ &
&el:‘gion dge[gamn

PUBLICATIONS

1. Thus Spake Gurudev M. S. Deshpande  1-00
2. An Introduction to Vedie Study Dr. Sampurnanand 1-50
3. Validity & Value of Religious Experience

( Seminar proceedings ) 3-00
4. Problem of Evil ( Seminar Proceedings ) 3-00
5. The Doctrine of God (Seminar Proceedings 1970) 5-00

6. Religion in the Changing world :
( The Predicament of Man) Dr. P. Nagaraja Rao 4-00°

7. God Realisation, Sadhana & Effects

( Seminar Proceedings 1971 ) 7-00
8. Haridasas of Karnatak Dr. G. S. Shrinivasan 1-50
9. Bhagawata Purana Prof. Aravind Basu 6-00

10. Critical & Constructive Aspects of
Dr. R. D. Ranade’s Philosophy Prof. B. R. Kulkarni 12-00

11. Summum Bonum of Life (Seminar Proceedings) 10-00

12. Moral Trends Since Independence 15-00
13. s#awW €. 3. U. RIFT 2-00
14. = 7837 AR 91, |I. X, WIF T &Y. agar mss - 3-00
15. »it arAzax =fix ugsg mugw gus  3-00

16. 1= v & aai=t qvAifas faeaw
. fa. gur siFEgg gegs 15-00
17. 33388 & d3Donw3, 6o & ol 12-00

For Commission to Book-Sellers, Educational Institutions
etc. contact : |

The Secretary, Gurudev Mandir,
Tilakwadi East, Belgaum-59C0011.



Academy of Comparative Philosophy and Religion,
Belgaum. A short report (1-7-1977 to 30-9-1977).

Shri V. Y. Le'e, Belgaum is enrolled as DONOR iRs.
501/-). Dr. L. H. Patil, Nasik paid Rs 403/- and taking into
account his previcus payment, he loo is enroiled as Donor.
Shri A. G. Pzradkar, Naupada-Thana has become life member
(Rs 250/-). Shri Remachandra Govind Kulkarni, Aurangabad
and Shri M. N. Huddar, Dbarwar are enrolled as life subscribers
(Rs 100/-).

Shri S. R. Lad, Bombay and Shri P. V Guttal, Hubli
have each paid Rs 50/-on account of part payment of liie
membership.

Small donaticns have been received as follows :

1. Shri K. R. Sortur, Madhavnagar. Rs 10/
2. Shri 8. P. Garg Jaipur. - Rs 20/-
3. Shri M. R. Yardi, Poona. Rs 4/-

We are obliged to all the above persons for their kind help to
this Public Trust.

H. B. P. Shri Bheagwanbuwa Lolage of Pandharpur gave
5 discourses on! Jnareshwari (chap [X). Shri Ram Keshav
.Ranade (retd. District Judge) and Mrs. Janakibai Ranade, Sangli
spoke for -1, days on ‘ Bhagawsan Shri Krishna and His Philo-
sophy’’. The talks were in:eresting and illuminating.

The printing of Sant Shivalingawa’s Li‘e is completed
and the book will be published shortly. The material for the
two Silver Jubilee volumes has been collected and printing

has begun.

The Vaikuntha Chaturdashi Nama-Saptah will begin in
the Gurudev Mandir from 19th November for five days. Those
desirous of attending it would do well to send " advance

intimation to the Secretary..



Registered with Registrar of News Papers for India under
No. R. N. 22624/72

Academy of Comparative Philosophy and Religion,
Belgaum-A Public Trust.

Founder :- Gurudev R. D. Ranade.
We publish :--

Pathway to God

Quarterly
( October : January : April : July)
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Annual subscription :-
Bharat Rs. 6/~ - Forcign Rs. 12/-

- Contributions from distinguished scholars
and thinkers.

Life subscribers are enrolled on payment of Rs.
100/- and get the journal free and are entitled to 25%
[l discount on 2ll our publications.
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