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EQITORIAL

What To Surrender And Why ?

Acco-ding to Sri Gurudev Ranade God-realigation is the
be all and end all of human existence. God-realisation was
not only preach-d through all his works but was prac‘ised
with all seriousness by him. He directed all his efforts
towards tho attainment of this end. His efforts backed by his
faith and sincerity were crowned with success and he turned
out a realised soul. God-realisation is another name for aparc-
kshjnana that paves the way to mukti, the highest of the
purusharthas, or the desirable objectives.

Of the three main paths leading to God or God-reali-
sation the path of devotion or bhakti is considsred to be more
easy. Bhakti to be effective and to serve its purpose should
be pure and single- minded. God pleased with such devotion
bestows his grace on the devotee. Lord Krishna declares in the
Gita that the devotee who surrenders his mind and intellect to
Him is dear to Him. (BG XII-15)

Bhakti is intense love of God based on the knowledge .
of the nature of God. It is leving God much more than we love
other things near and dear to us. Bhakti should culm’nate in
complete surrender to God. Lord Krishna asks Arjuna to offer
everything to Him (B. G. IX 27.) He also advises Arjuna to fix



his mind on Him and entirely cepend upon Him te be eligible
to coma to Him (B. G. IX 34). Elsewhere He asks him to
surrender all duties to Him and seek refuge in Him alone so
that He would absolve him of all sins (B. G. XVIII 66).

From the foregoing suggestions and advices we come
across in the sacred Gita itis clear that God is pleased with
such devotee who completely surrenders himself and all that
he does to God. Pleasing God by surrendering all that we do
and have is the only way of returning our obligation to Him.
Has not God obliged us by giving a sui‘able body ( Sadhana
sharira) mind, intellect and other facilities required for attain-
ing salvation ? All that we have we, have received from Him
and all that we do is because of his power to control our
activities as an inner ruler. We owe eur existence. knowledge,
activity and wealith to Him. But for His will and kindness
we should not bas able to possass and enjoy any of these. We
will ke therefore ungratefull if we do not give back what we
have received from Him. '

It is easy to talk of complete surrender but difficult to
understand its full im»>lication and practise it in our life.
Complete surrender means surrender of wealth or belongings
possessed by and dear to us ([shta Dravya). It also means
the surrender of our knowledge (Jnana) that we have been
able to acquire becauss Aof, Ged’s help. Lastly it m2ans surre-
nder of all activities of ours (Kriya) which spring from Him,

the root cause of the activities.

In surrendering our wealth or bzlonjings we ara expe-

cted to spznd our things which please God. It should b2 utilis-
ed for the bansfit of the poor and the nesdy in whom also
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God dwells. In surrendering our knowledge we are to place
at His feet all we claim to know and preach to the world
with the spirit of service of the Loird. Tie feeling that we have
obtained knowledge by our own effort needs be curbad. In
surrendering all our activities te God we are to perform our
duties without desire for their fruits. It consists in doing our
duties and leaving tﬁe fruits to Him, the reot cause of our
activities. God takes care of us only when the ‘ego’ in us dis-
appears and is replaced by divine will. ‘1’ and ‘Mine’ should
by their disappearaice make room for ‘He’ and ‘His‘. The
only way to please God and secure his graze resulting in ouf
final release is to surrender ourselves completely to Him
(Sharanagati). Ged has assured to take care of all devotees
who are solely devoted to Him and worship Him. A true
devotee does everything in tha name of and for the service
of God with the full knowledge that all things are depen-
dent on Him, the only independent principle. God is sure to
shower His grace on_such devo:ees and lift them from the
bondage. Freedom from bondage tantamoun:s to putting an
end to all suffering and attainment of the bliss of self-hood
(Svarupananda) which one enjoys when released.

Editor
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DR. R. D. Ranade's integration of the four
n.ethods of God-realisation in the
Bhagavadgita.

S. K, Gupta.
Rcader in Philosophy
M. P. C, College, Baripada.
( Orissa)

The methods of God-realisation in the Gita namely
Karma-Yaga, Jnana-Yoga, Dhyana-Yoga or Raja-Yoga and
Bhakti-Yoga are complemen‘ary to each other., Together they
may make one method which Ranade named as Mystical Meth-
od.In his book Dhyana-Gita, Ranade takes up Karma-Yoga first.
Good actions or Karma constituta the first step towards God-

‘realisation. Moral preparation is necessary before one can as-
pire for God. A morally bad person has a dirty mind. Such a
mind cannot have the right conception of God nor’can meditate
on.God with concentration. As Dr, A. G. Javadekar, writes in
his book . ‘’Approach to Reality" (p.171) the knowledge of
God is not possible without self-purification and God-love.
Self-purification involves self-conquest and self-denial.
Senses are to be controlied and detachment to worldly obje-
cts is to ba inculcated, Niskama-Karma of the Gita is a great
purifier of Self. Performance of our duties in a detached
“manner gradully makes a dirty mind clean. A morally good



mind can have the rignt conception of God and deve®iion to
Him. A person attached to the objects of the world acquires
a slant which distorts his knowledge of reality. Right know-
ledge of God cannot exist in a mind having a wrong attitude
towards the world. Niskema-Karma or detached perfermanco
of duties eliminates mental impurities and makes it steady. A
steady mind is indifferent to success or failure in action.
This is what the Gita calls siddhi-asiddhi samatvam. In a
completely steady mind as in the state of Naiskarma-Siddhi
the vision of God occurs. Thus Karma or action ultimately
leads to Jnana or knowledge of God (Gita-1V-33), The vision
of God immensely intensities devotion to Him. Such a person
cannot do anything but to please Ged. Our a:tioys are off-
ered to God.

After KKar na-Yoja Ranade plac2s Jnana-Yogir in his
Dhyana-Gita. In Jnana-Yoga jnana or knowledgs of God is to
be acquired and mind is to be concentrated on God con in.o-

usly. This process is called Nidid\iyasana in Sankara Vedanta,
At this state no devotion to God is necessary accerding to
some interpreters of Sankara’s Philosophy. According to them
devotion to God is necassary for mantal purification befora
Nididhyasana is undertaken. According to Ranads continued
fixing of mind on God without deep love for Him is difficult.
Any k-nowledge of God must have its emotional counterpart.
Knowing God and loving Him go together. Realisation of God
within us is possible according to the Gita ( VII[-21 & 22)
only through one-pointed devotion. The experience of ‘I am
God’ is surcharged with God-love. Ranade calls it Advaita-
bhakti. Advaita is not incompatible with bhakti as tha distinc-
tion between devotee and God remains in the integral experi-
ence.
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Dhyana-Yoga is next taken up in Dhyana-Gita. Karma
and Jnana areto ba attuned to Dhyana. Karma makes the mind
suitable for right knewledge of God (Jnana), which should
be the object of constant meditation. Dhyana is meditation of
God with breath control. The incoming breath is to be equalis-
ed in duration with the outgoing bieath and with each breath
the nam2 of God is to be taken (Gita-VI-27). Mind is to be
withdrawn from all sense objects and concentrated on God.
When the mind becomes so steady on God that it does not
waver like the flame of a lamp in a windless place, the vision
of s¢lf occurs ( Gita-VI-20 ) Continued practice of Dhyana
makes self-vision possible which is also a blissful experience.
The bliss is exparienced first within and then outside (Gita V.
26). God is experienced within as well as outside. In all
objects God is seen and all objects are seen in Goyd ( Gita-.
V.30.)

Bhakti-Yoga comes next in Dhyana-Gita. Dhyana should

Contemplation of God with devotion is distinguished from
cencenttation on God without devotion as in Jnana-Yoga.
In the former process God is conceived as possessing all
good qualities. Such a God can be loved. In the lat‘er pro-
cess God is conceived without qualities. That is His real
nature. But it is difficult to have such a conception, Gita
tells us that Jnana-Yaga is a difficult process (XII.5). Though
God is without qua'itiss yet to imagine Him as possessing
qualities and love Him intensely as Bhakti-Yoga requires, is
the easiest way of getting Him. One who can love God very
quickly becomes fres from bad qualities iike fear, anger, in-
fatuation e:c. and contemplaies God constantly. Constant
loving remembian:e of God with absolute dependence on
Him movas God and His Grace descenis upon the devotee.



The vision of God is attained (Gita X.11). Such & person
need not bother about earning his livelihood. God takes

care of him. He is called a jnani-bhakta-a devotee who has
attai ned the intuitive knowledge of God. His devotion is of
the highest order. He is dearest to God. He ascends to the
highest stage of God-realisation., He enters into God
(Gita XVIIL.65). Without intense devotion this state cannot
be attained. Concentration of mind on God without devotion
as in Jnana-Yogo may [ead to an exparience of ‘I am God’
but not entry into Godhead.

Each of the four methods of God-realisation _according
to Ranade may be instrumental in itself to many mystical exper-
iences. First the Self is experienced and then the indentity of
self with God is experienced. Thereafter God is seen in all
objects outside (Ranade’s Nitya-nemavali, p. 11). To attain
quick results and higher experiences the integration of the
four methods is recommended. Karma paves the way to
Jnana which is necessary for Dhyana and Dhyana is to be
combined with Bhakti. Further it may be noted that (a) Karma
and jnana (b) Karma and bhakti (c) Jnana and bhakti are
reciprocal in relation. They are mu:ually contributory. Niska-
ma-karma leads to jnana or knowledge of God and more the
knowledge of God the more niskama or detached we become
in our actions. Next virtuous actions er karma generate devo-
tion to God (bhakti). In the Gita (XII. 13 to 19) it is mention-
ed that virtues like contentment, non-violence, compassion.
equanimity, desirelessness, detachment, freedom from pride,
anger, jealousy, fear, elaticn, depression etc. are ultimately
transformed into devotion to God. Also more the devotion to
God the more such viriues the devotee acquires. Reciprocal
relation further exists between jnana and bhakti. As our know-
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ledge of God incieases, the dsvotion to Him is intensified. On
the other hand devotion to God enhaaces our knowladje of

God. Loving some one is to know him mor3 and more intima-
tely. Such reciprocities are reaiised by mystics ontha pathway

to God. Gurudev Ranade did realise this.

3>

1  Witheut your total commitment, no spectacular success
is ever possible by grudging participation and a half-heart-
ed involvemant. Baware, we naed your total commitment.

2 . One may change one's dress easily; but, who can
change his heart with the same ease?,

Swami Chinmayananda
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Spinoza-Sthitapragna Yogi

Dr. (Miss) S. H. Divatia
Reacer in Fhilosofphy
Faculty of Arts, M. S. University Barcda

Spinoza differs from all western philosophers by his
insistence on philosophy being a cure for physical and mental
diseases and being more than an intellectual exercise. He
never lets any theological dogma to intrude into his philoso-
phy. He also excluded all appeals to imagination in construc-
tion of his system of philosophy. He of all western philoso-
phers implicity accepts our theory of Adhikarabhada. He dist-
nguished between things eternal and non-eternal which we
call Nityanityavastuviveka. He also cultivated a detached
dispassionate attitude which we can call lhamutraphala bhoga
viraga.

Like Sankara Spineza vehemently denied thatthe world
is the creation of arbitrary fiat of God. Sankara inherited
ajitiveda from Gaudpdda. Spinoza believed Substance God
and Nature are one and Nature creating (Natura naturans) and
Nature created (natura naturata) are one and the same (Thus
supporting Gaudpada’s ajativada). They are two sides of
circumference of circle only.

Spinoza, like Indian philosophers, believed that God is
everywhere in the werld. He did not support Christian dogma



of God being outside the universe. His pantheism, we have
already absorbed in our philosophy.

3pinoza rightly believed that motion and rest (which
we call energy) is the basis of the physical world. Only ha did
not arrive at the concept of Maya-Shakti which we bzlieve.

Spinoza’s philosophy is very much like S'ankara’s except
that he did not think of Reality as bliss, did not arrive at the
concept of Moksa, and did not arrive at Miyi or Avidya.

Spinoza rightly emphasized know!edge (Scientia Intui-
tiva) but did not sufficiently understand the power of Avidya
or Ignorance. This ignorance leads to fatal results. For example
men are reported to have died when in place of rope they have
perceived snake at night.

Spinoza correctly said that man is a part of nature, he
is a finite mode only. He had ro illusions of human freedom
either. He said the stone considers itself to be freely falling
bacause it is ignorant of cause of its fall.

True frecdom says Spinoza istru2 necessity and at
empirical l:vel this is very true. We are all nimittamatra.

True freedom, says Venanta, can only be realized when
one realizes greatness of Atman and its ultimate identity with
Brahman.

Spinoza has his own grand understanding of morality
Man is part of nature and the:efore the moralist must be a
‘’naturalist~, used in a wide sense.

Man's unhappiness is due to his being only part of nat-
ure merely a finite mode. He has to suffer vicissitudes of fortu-
nes stoically. He implicity believed that Sansara is suffering.

I5



( All Sanskaras are suffering says the Buddhist but this is nota
proposition). But he did have a negative attitude to the world.

The most striking achievement of Spinoza in his philo-
sophy of morals is his realization that man has a drive
(Conatus) towards self-maintenance. Man has a natural tend-
ency to find his true equilibrium, that is towards maintaining
physical, mental and spiritual health. First principle of his
morals is that man seeks his own self-preservation and
security.

Spinoza believed that a man will realize his greatness in
¢0 for as he is less influenced by outside causes than by inner
causes (self-determination). Man must be self-determined.
True freedom is self-determination. This is because Reality is
Svalakshana. This is Vedinta and Shunyavada balief also.

Spinoza believed that all men tend to preserve their
vitality (what we call Pran shakti). A modification of the
body influenced by other bodies produces increase or decrease
in vitality.

Even Bertrand Russall who is otherwise sceptical of
Spinoza’s ‘deductive metaphysics’ has sung praises of his
ethical theery which is supported nowadays by medical
science including psychosomatic medicine, psychiatry and

allopathy.

Spinoza firmly proclaimed that man must be master of his
passions instead of his passions being masters of him Increa-
se of passin beyond a certain limit leads to human bondege
procucing emotional imbalance ( love-hate relationship )
hatred of oneself and others, and resulting in ego-disturbances
resulting eitrer in inflated egos or nervcus tensions.,

16



We have similar belief in equiibrium physical and
mental, in our own philosophy. We call it Simyavastha of
the Gunas. When balance is di sturbed then ignorance, sloth

anger stc. come up in profusion and spoil physical and mental
health.

The degree of power or perfection of any finite thing
depends on the degree to which it is causally active and not
passive, in relation to things other than itself. The one abso-
lutely powserful and perfect being God or Nature is in all
respects active and in no respects passive for God is self-
determining and none of his modifications can be the effects
of external cases since there can be no cases external to God
or Nature A finite mode such as a human being has a greater
power and perfectionin so far as its successive sta s of
modifications are less the effects of external causes and are
more the effects of internal causes and are more the eof ects of
preceding changes within itself. In so far as h2 is rational his
ideas will be rational. He must transcend his _liminations and
achieve more and more self-determination.

Spinoza firmly believed that man’s ‘free intellectual
activity’ will ultimately lead to ‘intellectual’ love of Geod.

Spinoza firmly believed that ‘more we understand individua |
things the more we unde:stand God. To understand God is to

undarstand nature, self creating and self created. The more
we take pleasure as philosophars in tracing in detail the ordar
of natural causes the moare we can be siad to have an
intellectual love of God. The latter phrase suggests some
purely spiritual, other worldly, contemplationand a datac-
hment of interest from the actaul material world. Spinoza

advocated passionate curiosity and delight in the infinite, in the
infinite complexities of nature.

17



To love God is to sezk unity with Him according to
Spinonza.

Now thisis only possible if one accepts the ultimate
identity of Atman and Brahman. Vedinta is a much more
optimistic philosophy than Spinoza‘s because ‘finite mode’
suggests some form of ‘jadatva’ which is not there in Vedanta.
‘Aham Brahmasmi’ and ‘Tat Tvamasi’ unite self regarding
sentiment and other regarding sentiment perfectly.

Spinoza’s whole life reflects Vedanta ideal. He transce-
nded theological dogmas and rituals and emphasizud rational
knowledge cempletely. He never depended on anybody. He
earned his own livelihood by grinding lenses (which led to
eonsumption and lived a Saintly life despising his wlordly
possessions and keeping to himself only bare necessities of

life. He was a sthitapragna - a detached man and a 'God-into-
xicated man.’

18



SRI, AUROBINDO AND HIS INTEGRAL
YOGA

Bbr. G. N. Kundargi.
(1) Sri Aurobindo’s Personality.

The persenality of Sri Aurobinde was many-sided. He
was a great scholar, a revolutionary, a writer ¢f eminence end

a Yogi.

In his very early days, when he was in England Aureb-
indo mastered the two languages-Greek and Latin. He compo-
sed poems in these languages and won several prizes, He
appeared for J. C. S. Examination aqd wro'e excellent ans-
wers. When he was professor of English in Baroda he made a
thoiough study of Indian languages-Benygali, Sanskrit and
Gujarati. He was influenced by the literature of Bankim Chan-
dra. He translated into English Kalidasa’s plays - ‘Rtu Sam-
hara‘’ and ‘Vikramorvasiya‘. He wrote a long essay on Herac-
litus and showed his research talent. Earlier Prof. R. D.
Ranade, an eminent philosopher, had published a monograph
on Herclitus arguing that though his style is aphoristic and
crisp, he could not be regarded as a mystic. Sri Aurobindo

Fublished & series of ten articles in 1the ‘Arya‘ arguing that
Heraclitus was a myetic.



Aurobindo contributed in several wayes te the nation as

a rgvolutionary and as a leadsr of the people. During his stay

in England, he was a member of the Indian Mazlis, a political

organization. When he was in Bareda he published revolutie-

nary articles in a journal called ‘Indu Prakashana’. He pointed

out the leop-holes of the then existing Congress and showead

a new light in the life of the nation. He declared the concept

of ‘Sva-Rajya’ and the siogan ‘our goal is the attainment of

full freedom’. He tendered his resignation to the services of

(he Government of Baroda, and joned the national college of

-Calcuttl as principal on a less salary. Threugh the papers
Vunde -Mataram’ and ‘Yugantara’ he sowed the seeds of

nationalism in the common man, He founded ‘Secret Societies’
and showed interest also in preparing gun-powder, bullets
and bombs. He protested against the ‘Division of Bengal’.
vwhen ‘Alipur Bomb case’ was going on he clearly stated
‘whatever ] have done, it is in the interest of the nation’.
Long ago in 1910 he prophesied that India would surely gst

its fresdom.

As a writer Sri Aurobindo has enhanced in soveral
ways the literary wealth of tha country. He has written a great
epic like ‘Savitri’. Here he has taken a stery from ‘Aranya
Parva’ of the Mahabharata. Inthe depiction of the evolution of
the souls of -"Asvapati and Savitri’ he has eoxpressed
his philosophy and depth of experience. ‘‘She shuts eternity
into an heur and fills a little soul with theinfinite~ here he
describes the miracle performed by para-prakrti for man. His
‘Life Divine’ is a contribution to the field of Philosophy.
Essays on the Gita, Synthesis of Yoga, Founditions of Indian
Culture- these are his great works.

Basically Sri Aurobnide is a great Yogi. When he was

20



in Baroda he studied Yogasanas frem Lele teacher. Even in
the midst of incessant political activities he did not give up

his Yogabhyasa. From the day of his entry into Pondicherry i.
e. 1910 till the day of his mahasamadhi’i. . 1950 his practice
of Yoga was continuous. The aim of this Yogais to raise the
physical the vital and the mental to the level of the supramen-
tal and to lower the supramantal to the level of the mental, the
vital and the physical and thus to lead a four-fold way of life
i. e. the bodily life, the vital life, the mental life and the
supramental life. Those who are disappointed in life, have
no place in the Ashrama of Pondicherry. We have to
suppose that all life is Yoga, we have to purify our body, the
vital and the mental and we have to suppose that whatever.
we do is for the service of the Lord. This is the aim of
Yoga according to Sri Aurobindo. Here there is action,
knowledge, devotion and meditation all cembined. After the
entry of Mrs, Mira Richard the |'fe of the Ashrama grew in
several ways. Today theie are thousands of devetees. Today
the work for the construction of ‘Aurovilla’ or ‘Usa Nagari’
is going on. It symbolises the unity of world-culture, harmony

and unity of man-kind.

(2) Synthetic Vision.

If we look at the life and works of Sri Aurobindo what
we netice is his synthetic vision. With a view that he should
not have contact with anything Indian his father Dr. Krishna-
dhan Ghesh sent him to England. At that time his age was
only seven. English alone became his natural language, Greek
and Latin his classical larguages. When he was studying
French, German and Italian he easily understood the roots of
Western €ulture. After his return to India, as mentioned earlier,
he mastered Bengali and Sanskrit and shook the foundations
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of Indian culture. His book entitie‘d *Foundations of Indian
Culture’ is & unique contribution. He found out the significance
of the Veda, ths Upanisads and the Bhagavadg'ta. He wrote on
the secret of the Vedas and declared that his source of inspi-
ration is in the Vedas. Thus he became a Samanvaya Acharya
of the East and the West.

We can find this synthetic vision in his literature, art
and in his views on life and education. The meeting of the East
snd the West could be noticed in the style and imagery of his
Savitri. In his Future Poetry he states that good poetry should
be a syhttesis of the five eternal principles-Tiuth, Beauty, Bliss
the vital and the mental He says that art should synthes se,
the power of beauty cf the Greeks, the power of intsllect of
the Europeans and the power of the spirit of tha Indians.
Whethre Homer is singing the story of the brave, or whether
Shakespeare is analysing different layers of human persona-
lity, or whether Dante is giving his descriptions of Heaven
and Hell - the basic principle of poetry is ons i. @ ;ha
synthesis of Truth, Beauty and Bliss,

If we went to purify our daily life we should have the
same synthelic vision. We should not suppress the body, the
vital and different desires of the mind. Nor should we supposes
that they are all in all. We should synthesise these forces
-along with the force of the spirit. The epic ‘Savitri’ symbo-
lises the synthesis of the Earth and the Heaven Dyava and
prthvi. Man should rise from the human level to that of the
Div ne. And the Dvine should come down into the human,
“Parasparam Bhavayantah Sreyah Parama vapsyatn". ‘Thus
fostering one another disinterestedly, you will attain the
highest good’. This is the message of the Gita.
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In the opinion of Sri Aurobindo this synthetic view of
life should be inculcated in the education that we are giving
to our children. In the Ashrama of Pondicherry enough atten-
tion is paid to physical education, purification of em t'ons,
and streng:hening of spiritual force. In Russia and China there
is compulsory system of education. In Greece and Rome there
is emphasis on physical education. In ancient India our
education was restricted to a few~ only. In European system of
education there is stress o1 intellest. For a long time in India
we had the influence of British education. True educa‘ion
consists in the development of harmony - the harmony bet-
ween and among the physical, the vital, the mental and the
spiritual. In this system of education our egoism should disa-

ppear, our smotions sheuld broaden as widely as the world,
and there sould bo a feeling of devotion that whatever we

do, we do for the lovs of the Lord.
(3) Synthetic Philosophy.

Sri. Aurobindo’s integral viaw has its basis in his inte-
gral philesophy. This integral philosophy is depicted in his
Life Divine. The following is the gist of the the Life Divine.

Epistemology is an introductien to philosophy. By measn
of our sense organs - eye, ear, tong i1e, hind or leg wa come to
have knowledge about tha externa! world. We come to knew
about colour, sound, smell, taste and touth of external objects.
A Cdrvaka or a materialist accepts sen;e-parception alone as
tha source of knowledge He does not accept reason or intuition.
A rationalist would emphasise reason or logic as the sole.
means of knowiedge of the external world. People like Bertand
Russell have amazed the world by thair powers of inielleci
and lojic. Besides s2ns2 perception and reason our Vedic
Seers have accepted in‘uition as another significant source of
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knowledge.

“’Indriyani Paranyahuh, Indriyebhyah param manah
Manasastu Parabuddhin, yo buddheh paratastu sah

"Great are the senses; greater than the senses is the
mind; greater than the mind is the intellect; and greater than
the inte'lect is He-the Divine. So says the Bhagavad-
gita. Sri Aurobindo emphasises again and again the impor-
tence of intuition orlintegral knowledgz. Philesonhers like Plate,
Descartes, Kant and Sankara said that there is opposition be-
iween Sense and Reason. Sankara and F. H. Bradley pointed
out that there is opposition between reason and intuition. But
in the system of Sri Aurobindo there is ne oppesition between
Sense, Reason and Intuition. His aim is the integration of all
these. He says that thousandfold reasonis intuition. This in-
tegral epistenology leads usto his integral matapshysics.

The aim of Philesophy is a rational discussion about
Self, World and God er Absolute. Today’s scientist or a Carvaka
accepts only matter. He does not accept Self, God or im-
mortality.

In this world there are not only material things but
also psychic or sentient beings. How can wa expsst psyche
from matter? Therefore, along with matter there must b2 spi-
rit alse. This is th2 Samkhya Principle of Prakriti'and Purasa.
Prakriti is material. But itis always active, It is without
consciousness, devoid of intelligence. According to the
Samkhya theory of evolution, from matter or Prakriti comes
intelligence or Mahat; from Mahat comes the ego or
Ahamkara, from Ahamkara in its Sattva aspect come the
five sense organs and mind and in its tamas aspect the
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tanmatres, etc. But how can the insentiant, purely material

principle like prakriti give rise to the world of intelligent, con-
s-ious beings? Th2 Samkhya philesozhers’ reply is - although
p:akriti is blind, and the spirit is lame, somehow they co-ope-
rate in the evolution of the world. The analegy may be attra-
ctive, but it remains an analogy. And analogy is not an
argument.

The thesis of Acharya Samkara is that Brahman alone
is real. Due to our ignorance or the operation of Maya the
Saccidananda Brahman appears as the world of matter and
souls, like a rope appearing as snake or a conch appearing as
Saver.

Sri Aurobindo besides criticising the theses of Carvaka,
Samkhya and Sankara- puts forward his own point of view.
There is spirit in matter. There is no opposition between the
physical, tha vital and the mental. Thase should rise te the
level of the supramental. From the supramental level we should
realise God who is a triune unity of sat, Cit and Ananda.
Just as man rises to the level of the Divine, the Divine comes
down to the level of the supramental and then totha mental,
the vital and the physical. This is ascent and descent. This
is evolution and invelution..The world is real. It is the Divine
Leela.

(4) Integral Yoga

In Life Divine there is a chapter entitled: "Out of séven-
fold [gnorance towards Sevenfold knowledge‘’. Itis an impor-
fant one. Ignorance or misery in life is sevenfold. We may be
ignorant about the creator of the world, we may be ignorant
about knowledge of the Self which transcends the physical
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tho vital and the mental, we may be ignorant about ‘me’, and
‘mine’ - the egoism, we may be ignorant in suppocing that
this world which is beund by space and time is all in all; we
may be ignorant abont different layers of consciousness; with
ignorance we continue in the crooked path of ignerance, and
have no aspirat.on for Life Divine. We should move towards
liberation from the seven-fold ignorance. If we leave this
task to prakriti it might take infinite time. It may take a series
of births. To achieve evolution with a much rapid speed is Yoga.

The disciplined ones have placed before us several
Yogas. They are : Hatha Yoga; Raja Yo3ja, Karma Yoga; Jilina
Yoga, Bhakti Yoga. In his ‘Synthesis of Yoga’ Sri Aurobindo
points out limitations of these different Yogas. Harmonising
good elements hidden in them he introduces us to his Integral
Yoga,

The aim of Hatha Yoga is to understand the latent
powers of the body. Its aim is davelopment of the body and
to make it healthy. Through different Asanas and Pranayama
the individual attains the siddhis of the body. But Aurobindo’s
criticism is that the Hatha Yoga does not take into account
the mental powers.

In ‘Raja-Yoga' emphasisjis laid upon the development of
men'al powers rather than those of the body, ‘Cittavrttinirg-
dhah Yogah’. Yoga means control of movements of mind,
Yama, Niyama, Asana, Prandyama, Pratyshira, Dhyana, Dha-
rana and Samaddhi - this is the eightfold Yoga of Patanjali. The
details of Patanjal Yoga are as follows :

To have control over movements of mind, to restrain
our desires and ambi.ions; to have regularity in our s:udy,
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food and walking; to purify body and mind through prinayama
and prityihra and through Asanas like Shirsisana, Kamalasa~

na,Yogisana and Savisana; to pay our attention to God through

Dhyana and Dhrana and to attain Samadhi in God. Through

the practice of Patanjal Yoga we attain peace both in body and

m'nd. But according to Sri Aurobindo, in Raja-yoga there is no

thouzht about transformation of the unconscious.

In Karma-yoga the individual gets rid of his indolence.
He becomas active. A disinterested action possesses more
value than an action done with attachment to the fruits.
Karma-yoga is a good path for the elimination of individual
ego But Sri Aurobindo’s judgment is that in Karma-yoga
there is no scope for transformation of the vital and the
mental powers.

A Jiidnayogi turns all his thoughts towards God. By
means of his logical reasoning he separates the true from the
false. He attacks blind superstitions and emotional excesses,
He poin's out what i3 permanent as distinguished from what
is transient. But man is a combination of body, thought and
emotion. Therefore, Sri Aurobindo says that in Jnina-Yoga
there is no place for purification of emotions and for action.

In the path of devotion there is a special emphasis on
bhava-samskdra and Hrdaya sanvedana. God is realised
through love and devotion. But Aurobindo’s criticism is thay
there is no scope for knowledge and action here.

As said above, in his Integral Yoga, Sri. Aurobinde
synthesises Hathayoga, Rajayoga, Karmayoga, Jiiédnayoga and
Bhaktiyoga. In the Taittiriya Upanisad there is reference to
Annamaya Kosa, i. e. the physical sheath., Pranamaya Kosa
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1. @ the vital sh2ath;, Manomaya Kosa, i. . the mental sheath;
Vijiidnamaya Kosa or the supramental sheath and Ananda--
maya Kosa or blissful sheath. Along the same Il nes on the
Integral Yoga of Sri Aurobindo there is equal place for the
physical, the vital and the mental. In his Integral Yoga there
is equal importance to action, knowledge and devotion. From
the physical comes the vital; frem the vital comes the mazntal:
and the mental ascends to the supramental. The Saccidananda
desc ends fiom the supramental to the mental, the vital and the
physical. The poona Yoga states development of different
layers of the physical, tha vital and the mental.

In Integral Yoga there is enough scope for individual
freedom. Sri Aurobindo says that just as religion and morality
are subtle, so also is the path of Yoga. A sidhaka should find
eut his own way according to his interest and ability. Sri
Aurobindo does not say that a scientific path is applicable to
all Still in the interest of the common man the four-fold -
discipline is explained as follows:

(1) Interest and Devotion - A Sidhaka should hava firm
faith in the path he has chosen For God-realization devoted
wish itself is the active force. If there is no ardent wish it is
impossible to proceed further. The task of interest is to protect
abhipsa and see that it is not suppressed. The mathod of dis-
interested action where we proceed, without caring for success
or defeat, on the chosen path-gives rise to desire and interest-
abhipsd and utsdha

Faith which is generated should {low incessantly. For a

sadhaka difficulties are many. The physical and mental pass -
ions create difficulties in the path of sadhaka. For God-realisa-
tion mind should be steady and stable, unstead.ness and
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instability should dizappoar.

Man ie immensely active in ons way or another. If
Karmais to become Karma-Yoga the egoism of ‘mine-thine’
should disappear.

*Prkrtoh Kriyamdndni Gunaih Karamni Sarvasah
Ahamkdra Vimidhatma Kartahamiti manyate-,

*Action are going on through the gunas of prkriti. An
egoist thinks that he himself is doing everything’.

In order to eliminate egoism there should be a sense of
dedication and sacrifice. God, the creator of the universe, the
sutradhara of the world-drama, is performing actions through
us. We are all his instruments. ‘‘Nimitta matram bhava savya
sicin. ‘Be my instrument Bhisma, Drona, Karna-all these
have already been killed by ma.’ Thus saya kerd Krishna to
Arjuna. If we do our aotion with a sonse of dedication to
the Lord, acceptiny success and dafaat, hot and cold with
equamimity, it does not bind us.

(2) Scriptures - The Vadas, the Upanisads and the Bhaga-
vadg'ta are the sacrad, eternal scriptures of the Indians. A
sadhaka should have a general knowledge of thuse works.
But he should not be bound by these. If a sadhaka thinks that
this work is great and that work is small, it would come in
the way of his sidhana. A sadhaka should receive wha‘ever
light ha gets from the scriptures, and proceod along
his own path. The noble thoughts enshrined in the hearts of
the great saints and sagse3 are always to be respeacted.

(3) Guru or Teacher - According to Sri Aurobindo the teac-
her astablished in the haart of a sadhaka is the real Guru.
This does not mean that Aurebindo minimised the importance

29



of a human Guru. ‘My teacher is great, and yours smali’ - this
idea should not come in the mind of a sadhaka. This was the
reason why Sri Aurobindo did net much emphas’se upon a
human Guru. An ideal teacher impresses upon his disciplass
by his precept and example.

(4) Time - Time is necsessary for a sadhaka to realise his
goal. For it divine grace is also nesessary. An egoist dasires
fruit of his action immediataly. This thought i1s an obstacle for
the progress of a sidhaka. Birth and death are halting stat-
ions in the onward march of the soul. There is a s:ary in an
old collection. An egoist and an anparently mad man were
sitting for penznce. Narada told both of them to continue their
tapas as many years as thers ware leaves on the tree, The
egoist left penancs and want out. The gpparsntly mad man
continued his tapas and attained [ibaration,

If & sidhaka wishad to realise God he should have the
grace of the mothar. In the integral yoja of Sri Aurobindo tho
role of the Motheris significant, She shows light to tha
sédhaka. She leads him. The universe is created by her.
Liberation is also through her. She takes four forms and shines
as Maheshvari, Mahakali, Mahalaxmi and Mzhasaraswati.

Mahkeshvari is extremely noble and respected. She
knows the nature of all living beings. She takes them toward.
light by her grace. She is patient, and possesses equanimitys.

N.ahikali symbolises wenderful power. She is excessi-
vely terrific. She controls the power of the demens. She puni-
shed the unfaithful and the ialse. She pretccts the honest and
the devoted. Her aim is destiuction ef the ovil and the protec-

tion of the gcod.
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l\:lghalaxmi ie the Geddess of bsauty, wealth and
beneficence. She bestows good on the davoted. Whereaver she
goes, she carries with h2r bliss. Siie cannot tolerate poverty,
impurity ard nonbalsnce. In the same way, she opposes selfi-
shness, deception snd violence.

‘Mahisaraswati’ is the goddess of learning. Sha has a
smiling fa~e. She bestows goodna:s, She cannot telsrato
irrespensibility and laziness, She is beyond weakness and
small ess. She is a pleasant Goddess who creates harmony
among all things of the world. She tzkes sidhakas towarcs
Divine Light '

Many religions and sects of the world have proclaimed
that in order to get liberation we should leave the world and
give up the body. They have describad the ultimate good as
salvation - Nirvana and Svarga. ‘But according to Sri Auro-
dindo we can attain libsration with this body. Just as we
ascend from the physical to the vital, from the vital to the
moantzl, and from the mentalto the supramoantal, the Saccida-
nanda principle will descend from the supramental te the mcn
tal, the vital and the physical. Such a liberated soul will not-

take into account only his happin2ss. His aim is the happi-
ness of the entire universe,

‘’LLet this happiness sprsead to th) fourteen regions,
Let our faces be brightensd."

R e 20 A S
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Vedic Incentives To Spiritual Life
Dr. B. R. Modak, M. A. Ph. D.

Man turns to God for several reasons. He has his phy-
sical, intellectual moral and spiritual needs which he seeks
to fulfil by the grace of God. He wishes to overcome difficu-
Ities and lead a happy and fru'tful life. He can not accomplish
these objectives by his own limited mortal powers. He there-
fore has to depend upon some superhuman power called God
He prays te God, offers oblations to Him and beseeches Him
to grant wealth, health progeny, long life, pretection against
the forces of evil, and success in strife. He seeks also higher
konwledge, purity, divire vision and alround prosperity.

We find in the Veda that people are devotsd to God for
various reasons. Men of all Classes invoke Indra seeking aid
from Him. * They turn to Him for protection and for the ful-
filment of their desires. 2 They pray to Him for his friend-

ship and for riches as well as heroic might, because he is
capable of bestowing all types of wealth en his worshij-

ppers. 3 A devo‘ee offers Some juice to Indra as thereby
he becomes always successful end prosperous. 4 Indra
aught to be invoked for the acquisition as well as protection
of wealth. 5 The man who devotes himself to the service of
Indra, does not falter or perish. Indra bestows wealth on him



who offers pra.ses and prayers. ¢ Gods urge their worshi-
ppers to wealth, wisdom and victory. 7 When a mortal
Invokes the immortal God heartily, He blesses him with fame
and immortality through progeny. He makes him happy by
granling horses, sons, prowess, cows and wealth. 8 God
is indeed the giver of strength. ?

It is but natural that man turns te Ged when he is in
difficulty Calamit’es torture and consume him as a wolf assai.
ling a thirsty deer. Biting cares devour him as rats devour the
weaver’s yarns. 1 Hence a devotes praysto God to ward
off the forces ef evil, to destroy the hostile power and to fav-
our him with vigour and long life. 11 A devotee gees safely
across all di'ficul:ies just as a man crossing a river in a
boat. 12 When a man is in bondage he appeals to the God
for deliverance. It is only when he becomes free from infa-
tuation that he will be fortunate enough to partake of the
divine help. 33 Crooks and sinners cannot overpower a
devotee and he is able to pass safely through manifold,
difficulties. 14 Like a sword cutting the limbs of victims,
God cuts eff the sufferings of his worshippers, 15

When a man is under the benign protection of God,
he is neverinjured. ¢ Neithercan sharp weapons harm him
nor can sore distress touch him. 17 Whenevar we come
across difficulties of any sort and magniru de, prayer te God
should be our sole resort. 18 \Whether we are treading an
easy path or a difficult track, God should be invoked to
lead us. 19

The Vedas often emphasize thz spirit at the back of all
such prayers, lest they should stoop to the level of servitude
or slavish mentality. Attainment of happiness and evoidanca of
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suifering are not the goal of human life. It is something
higher an ! nobler and is expressed in man‘s enquiry into the
€reation of this vast universe. Man is bewildered by the
inconceivable creation and by the invisible cause of it 2> A
question is metaphorically asked, ‘‘what was the forest and
what was the tree out of which the heaven and the earth
were fashioned ?". The reply given is - ’'Brahman was the forest
and Brahman the tree out of which the hecaven and the earth
were fashioned”. 21 Hence a man praises Him, prays to Him
and seeks His friendship.

God Varuna knows all the origins. He alone knows as
to what principle there is beyond this creation and what is
lower to it. There is only ene principle (Paramatman) beyond
this creation. There is another substance just following that
one (Jivatman), which is very difficult to grasp. 23 A man
does not know the God who has created him. God remains
concealed from his vision, though He looks at him always.
Hence he becomes enveloped in the mother’s womb, under-
goes many births and enters misery. =% The seer enquires
about the God who is the support of this world and in whose
body all the thirty-three divinities are contained. 23 Being
ignorant he asks the wise sages who know about that myste-
rious unbern principle, 26

Just as a man is eager to know th2 Creator and the
creation, he is curious to unders::nd the Self. Hence a seer
asks ‘‘Who has seen the Pr.meaval Creation? Who has
witnessed how the Boneless one (Atman), supports the
bony (bcdy)? Breath and bleod are crezted from the Eaith,
but whence came the Atman (self)? Who is the seeker that
has approached the knower to inquire abcut this? 2* who is
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it that set in motion Prana, Apana, VYyana and Samana in
man? 28 Who placed in him semen so that the race would
continue? Who broughtte him intelligence, speech and (arts
like) dance? 3> Who has made on the face of man seven
apertutes, namely the two ears, two nostrils, two eyes and
the mouth? 29 A seeker is confronted with many such
quesﬁons:

Man desires to be free from difficulties. Hence he
prays t0 Gods to save him from sin, or its result namely
misery. No peril or distress overcomes the mortal whomthe
Gods lead beyond his foes. 31 God destroys the evil-
doers and protects his devotees. 22 Friendship with the
Gods is the source of happiness. 33

When a man is aware of his fallen conduct, he bsese-
eches God to raise him up 2% and to make him pure.
He might have committed the s:ns knowingly or unknowinjly:
he entreats God to release him from the bondage of those
sinsg. 35

The man who is a fortunate recipient of God’s grace, be-
~ comes a person of good and wide reputation and leads a
happy and bountiful life. 3¢ Like branches from the trunk of
a tree, all good things proceed from God. 27 Hence the
devotee gseeks from Him not marely material wealth but also
divine, spiritual wealth. 38 He seeks immortality too from
Him, 8¢

A seer seeks from God broad and fearless light so
that the long nights would not overpowar him. *2 By the

grace and help of God, he wishes to have the everlasting
(mystical) vision of the Sun. 41 He prays for a long life
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endowed with £§God's blissful vision. #2 The seer implores
Him to dispel the darkness, to fulfil his vision and to release
him from bondage. 43

The seer seaks te attain God with his heart and mind. 44
He wants that kind of wealth which finds the light of
heavan. 45 He sesks the spirit of Brahman which pervades
the entire mid-region, which is also immanent in ths wind,
plants and trees and which is heard by the creatures when
uttered. 16

The Vedic seer aske a devotee to achieve the bliss
higher than material prosperity, with the help of God Brhas-
pati as his gu'de. ¥7 Tha sear desires to reach the dear abode
of God, wherein tha devotees rejoice. For, there in that
highest step ef the wide-moving Visnu is that friend of men,
who is tha fount of sweetness, 48

Birds in the form of human b:ings live on the tree of
Life. They suck the honey of worldly pleasures and procreate.
At tha top of that tree, it is said, thers is the mast blissful ly
sweaet fruit. Nobody obtains it except one who realises God,
the father of this Universe. 49

Thus we find in tte Vedas that there are several incen-
tives to spiritual life. When a man is afflicted, he seeks deliv-
erance. When he desires te get certain material th-ings or
attain some intellectual or moral ,objectives, he turns to God.

He wishes 10 please God by praising Him, by praying to Him
and by offering Him oblations. A devotee implores for His

-

grace to attain divine illumination. 5> The prayer of a seeker
ahould be-‘*Make me possessed of God.” 51
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Highest and lowest, men who stand between them, going
resting, dwelling in con‘entment, those who skow forth their
strength when urged to battle-these are the mea who call fof
aid on Indra.

R. gexfaz fangiwi AT qofig |AeX:
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Among the great, a man should choose Indra only at the
sacrifice. He should choose Him with a desire to attain wealth
and for protect.on.

3. afAq afaca §agd wa d gaa |
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To Indra alone we approach for his friendship, wealth and
heroic might. For, the powerful Indra granunng wealth to us,
is able to help us.

¥. geara &R afa aw wafa
SW Fat gaudl | swia
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q geRta gAaray e u W 309

A man whe offers the pressed-out Soma juice to Indra, pros-
pers, attains wealth and protects it, cenquers the hosts that
meet together, and becomes dear to the Sun and Agni (the
embodiments of il lumination).
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Indra rules over the heaven, earth, waters and mountains.
Indra is the lord of prosperity and wisdom. Hence Indra
should be invoked for acquisition as well as protection of

wealth.
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The people falter not, nor suffer injury who win this god’s
terrific spirit. He who with sacrifices renders worship to
Indra, becemes the lord of wealth, law-born and law-protec-
tor.

9. myAaiag w g IAT
WA SIAA /3D © \RAFT
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aAt fgrrg amafag famn = 9999 ¥

Indra, the Rbhu‘s Lord, I invoke for aid, the Rbhus, Vajas and
Maruts to the Some-draught. Both Mitra and Varuna as well
#s the Asvins- may they urge us to wealth, wisdom and
victory.

¢. TEAT AT FIHTUT AFgarAl
e weAl sMgAfa
At T srenty fg
AT srRacaazag o)
A% & gFA WAL I SR FAK : EAAT |
wftad @ gfa n dreaed dtaes AT aade e
F K. ¥ Qe 99
Praising You with a devoted heart, O Agni, I a mortal invoke
you who are immertal. O Jitavedas grant glory to us; may we
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through progeny attain immortality. O Jitavedas, the merito-
rious person, for whom you make the pleasant light, gets, O
Agni, the wealth consisting of horses, sons, hareas and cows

for welfare.

. uw ufg a7y AV aniwrsmesg a1
T Aw1a qAa Sad g as af| o
T U ¢
Q Indra, give strength to our bodies, strength to our bulls,

strength to our children and grand children so that they may
live (long). You are indeed the giver of strength.

Q0. @ig @t ufem 7 : gt g axfa wifa faq o
d Al sTFEEal R0 A O qqH,
fad 7 s VA n
d |1 qqEA(9a  queAifea qug ¢ ) |
At 7 foganr eaafra wea @@ A owaway,
{fad | srEa ¥rIdr o
. - Qok. 9. ¢
T am the person who sang in the past some songs of praise at

ithe Soma sacrifiae. Yet torturing worries attack me like a
wvolf assailing a thisty daer. Knew this woe of mine. o Heaven

and Earth !
Like rival wives on either side, the ribs are epp essing me. O

I'ndra, worries are devouring me, sing:r of your praise, just as
riats deavour the weaver's threads. Know this woe of mine, O

Heaven and Earth !

QY. A A FFA agaAirEAn g7
waFeAr 4 : sudr fafwaraq
stgearfyce |t qifa watd
YA gar wad gEHIan i . Q. Q. ¥
Bl-ing fer us vigour, O Asvins, and sprinkle us with your

h.onsyed whip. Prolong our life, ward off evil forces, destioy
h.ostile power and be our companions.
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Let us press out the Soma juice fer the sake of Jitavedas. He
burns the wealth of the enemies. May Agni take us safely
across all difficulties and sins, like crossing a river in a boat-

93. I® W wF gad wAfiu
A7 AT A : gaar srEgifa
swat s fu @ Fwag wwas
aEreRiaEt s gfq A€ 999 - 1

Being bound very strongly (by worldly ties). this man is
lamenting much. O Agni, release this man of mine It is only

when ha becomes free from infatuation that he will be fortunate
enough (to receive His grace).

9¥. W|I A AT@ FSqAT gUeat
wTferanay stashe ;o
QAT a9 qAT : WEEANUT ,
stfa g awwfa n . 9. 33 19

Let not the unknewn, malevolent, mischievous and unhallow-
ed (enemies) overpower us. By your grace we would safely
cross through the many deep waters (of calamities).

qu. T3 g agoargex oA g faq a3 gfaan gorfa
g @ faaex agwer am a« 7 A1 taafa fmag o
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O Indra ,you are wise; y-u relieve the devotees from the debts.
You cut off their sins like a sword lopping off the limbs (of
victims). (You cut off) the men who transgress the law of Mitra
and Vaiuna, (which is) as it were their close friend.

q¢. ¥ afig a=awt qwo fadr qaarn
A faq @ qvad &7 . 9. ¥9. 9
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The person, whom the wise Varuna Mitra and Aryaman prete-
ct, is never injuied.

qu., T & {aTH |F @A 7 Fraal 1% |
TER( I WX A Aqigeanay sWeEan_
AAZT T FAK © IR T TFA ¢ 1)
. L. X9 e

Ne harm can reach him, nor heavy calamity befall him whom
O Adityas, you have given your great shelter. Your aids are
devoid of harm, your aids are benevolent.

q¢. & at |t agenise S aa iy |
Y WA A A(IAL 3N J(SISKITA g : 1
M L. Wo. &

Offer praise to Indra who is greater than the great and reedy
to blass. He is to be invoked in big or small ditficulties and

in battles,

q%. & AL AL gTIN AT gL qfaFz fazma:
¥ AAMT I afgesterfad geathn afa
qISTH 1 ST’ % RT IR

Be our leader on easy as well as difficult paths, thou who ari
known as path-m ker. Bring pewer to us, O Indra, with yaur
horses, who are unweariad, tall and best to draw.

Ro. b feazrAiziussid suzsan saa1 feagEta)
gat wiw swae fagasar .
fx aratsitafaT faea=an . q0. <. R

(At the time of creation) what was His bisis 2 How did He
start creation ? Visv krman, the s=er of all, created tho earth
and extended the heaven by is greatness.

<9. {es f‘tf-\t& S & I T ST
Far aarg fadt facr-:aa o
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qAT g /AR GBI Qg
A (qET war'nfa UIRAF 1l 5E. So.<9. ¥

What was the forest and what was the tree (material) out of
which the earth and the heaven were carved ? O wise men,
enquire into this in your mind, what (place) He was stationed
in when holding the worlds.

. AR AR T THT AN (G7AT FiA AT OTEAIA_ |
o fad fafudw sfifaedt adifwaas
faaa n . L. % &

Let us praise Him who creatad these worlds and the crea‘ures
that come into existence after him. May we secure fiiendship
with Indra by songs of praise and wait upon the genarous
Lord with salutations.

3. A YFN FI T A3A_ fagar Jea wlrme gasia o
Tm IR : QAT L FFNEEAAT T TROMATHAT 1
q Y 9. Y

You indeed know all the births, O mighty God of excellent
guidince ! You know what principle there is bayond this
creation and what is subsejuent 10 it,

U THAH : TAT g0 sraiea
QAT 9T gFA guiw fazaie )
There is only one principle beyond this creation, there is

another substance just following that one waich is vary diffi-
cult to obtain.

R¥., A E FFIX T AT A&T A
a € <gq {gafryg aewa |
& |gaE afeaia AR
JEST ¢ il o T Q. 9%¥. 3%

One does not know Him who has made this (universe ). He
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(God) is hidasn from him whom He sess. He (the jiva ) is
covered inside the mother‘s womb, Being born many times
he enters suffering.

4. TET AATETLAT AT | qATIAT | |
twed & sifg oaw ¢ feada @
A9 9. 93

Tell me regarding the supporting Pillar, what itis and what is
its nawre, in whose body all the thirty-three gods are
contained.

e Afatmaifraimgulzaza
zara gssifa fama @ fagma
fa aqeacara wfsan wifa
ssred /Y et feazsww o
T Q- 9%, %

I ask, unknowing, 'the sages who know, as one all-ignorant for
the sake of knowledge: who is that mysterious one, in the
from ef the union, who has supported the.e six reg.ons?

Q9 FI TIW FAA SUAHTAA
qeAvIEH o wweAT favia
el © g ¢ qEF ACAT I fTma
# fagian Sma ATAAT
. Q. 9k¥. ¥
who has seen the Primeval Principle bsing born, seen how ths
Bonelass ona suppoaris th2» bon/? B:eath and blood are created

from the Earth; but when.e cama the Atman? Who is tha se-
eker that has approached the knower to enquire about this?

R¢. T ATERAT ATOAAAAL HT AMA AT |
auAwlead w1 A s o fzrsva gea o
3. 90. . 93

Who is tho god who set in motien the Prana Apéna and Vyina
in this man? Who placed the Samana in him?
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2 & g @l fa aqe mWafw
wuifadt arfay ago qaq |
asi geat {asaen agifa
ageaEl fgazt aba @ o
A q9°. R §
Who has mada on a face the seven apertures, namsaly tha two
cara, the two nostrils, the two eyes andthe mouth, in the

groatness of whose vistory tha bipeds and quadruneds move
on their path variously ?

3o @ FEAT I Iy FFTuAMATNiAfT |+
QAT FY ATAIALATZT T Q00 FT 4T AL 1
H. Q0. R.90
who placad in him gemen, so that the prog=ny should continua

( the tace )? Who gave him intelligence? Who gave him speech
and (the art of) dancing?

3q. A QAR A T II0AY 5T WA
aswar gugar faay aafta o afq o @ n
%. 90. 9% 9
Neither sin nor sorrow affects the mortal, O gods,

whom Arysman, Mitra and Varuna togethsr remeve far from
foes’

3. uifg @ 77 gsza faal s amar @efng g,
3T : g THAATA |
geat qqea Waaar fagen wad ¢
a1 g car stfar siwAg aan
Aot &t SAtewg adr 1 1% 14

Protect us, O well-praised Indra, from danger. You always
destroy the wicked, being a god you destroy the wicked. You
kill the sinful demon and protect a devotee like me. Hence
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tha Fatner created ycu, O bountiful God; the Fa‘her created
you as the destroyer of demons.

33 wats A/ geaeaasiag

YU g Alg § JqA ¢ |

qHT(g qTTqA a1 A

meiminsggenT figssaa 0 ®| ¢ W ¢
Come hither with divine protection, O heroes; Listen to my
invocation, if ycu have any regard for me. Your friendship
or kinship is indeed the source of happiress. Grant that to
us, O Indra and Varuna,

3¥. IA AT QTG 9T ITTAT 9T : A
SACTITERT 31 FATAT G7: 1)
. G0 179 9
O Gocs, raise up cnce tgain the person who has fallen down.
Restore to (long) life again the person who has committed
8in,

3w, af fagiay azfaziq a=ifq agqr aq)
AT AeHerFAE I fae3 Q0 aFEq 1 0
A % 994 9

If we have committed knowingly or unknowingly any sins,
pray release us with one mind, O Visve Devas.

3. T v gwla wal s
aaq : gar afa a . quary
TG YT AAIAT A ¢
AT A YAT FAATA WAf@ T 11 F|. 90.99.

O Agni, the man who receives your favour, becomes well-
known, O son of sirength! He possesses food, is carried by
horses, becomes rich as well as stronj and graces tne day#

(of his existence).
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39. g favn gun atwanfa
w37 femfea afRar a aan:
SeZt aaist azaa
faar gfezdga <ifawara = % 13- 9

Auspicious Agni, all good things proceed from you like bran-
ches from the trunk of a tres: renowned riches, vigour for the
destruction of foes and the rain of heaven, You are to be glori-
fizd, the sender of the waters.

3¢. A gy ay fesmfr @milaan
AT A 58 S93% WA ([Gargdigsa
£ S
Worldly and evan tpiritual wealthis yours, O Indraand Agni !

Pray grant to us that wealth capable of nurturing all living
beings.

3R TAEAT g3 R FeARMAT syaed wmeny Sigdifa

TAASY Ay rearg wig gartaew sageaawad n

Y ¥ 9o

A mortal as I am, with heart filled with reverence and devo-

tion [ am invoking you, who are immortal. O Jatavedas,

bestow glory ujyon us along with progzny. Pray lst ma attain
immortality.

¥o. ufed faa azia A% a¥ at ag agwr wizagin |
samamAd saifater ar A Far ataad
afgat: v #. Q. 9. 9¥

Kindly forgive us J Aditi, Mitra and Varuna for any fault that
we might have committed against you. May we attain the
broad, fearless light, O Indra, may not the long nights ove:-
power us,

¥q. T KA1 q@lfalweals g gaq
COHE IR A D BT . Q. Y.
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Through your gruce and a ds may we have tha everlasting
vigion of the (mystical)Sun. Pray make us brigater
(than we are).

¥R s o wifw st
s @ mafr sflsnteq. o @ (A1) 3% 98

We pray ior a pretty long life with your blissful vision before
our eyes, a long life with your Etlissful vision.

¥3. " gIn] IaegieEd fragar s aueEr
#¥1 sasaaifs qfs s« peaewfauaas
SFTA 1 . Q0. VY. 99

Like birds with beautiful wings the wisdom - levi~g sages
approa hed Indra requesting ( Him ): dispel the darkness,

fulfil our vision, relea:e us who are entanglad in a snare as it
wera,

¥¥. AT WA T ZET A AT
W @ AT TAAEH WA ¢ )
THIGT WL 1 |/ AATE TF
g gar aamt fafesga, u ;™ s ¢y
Cows are Bhaga, cows appear to me as Indra. Cows ( milk )

are tha food of the forcmost Soma. O men, these- tha cows-
are Indra. I long for Indra with my heart and mind.

¥ 1. A9 afesg afg A7 aq edt geaea §Ag
o afeanra aiagq W 1% 4

Give us now, O Inda, what we seek offering the Soma juice.
Bring us resplendent wealth, which finds the light of heaven.

vg. naeafed alg avg s
afg geg afe =g
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TEIIqTE AR
ag AW FATEATTT 1 H. e, %% 9

The spirit of Brahman, if it is in th2 m'd-region or in the wind,
in the trees and plants or that which is heard by the creatu.es
when uttered, may it come to us again.

¥9. WITafy g @ g ageata ; gROEAT A HEg
FARREAT FT AT qGfusar wRad Gig
Hic‘ﬂ?q\ll . AN 9. < 9

O man, go ferward from material prospe ity to the spiritual
bliss. May Brha:pati be your guide. ( O Brha:zpati ) now
place him on the great spot of the earth and m:ke him the
grea:est hero, devoid of foes.

¥¢. aIEq {9aa i\ arat sy ai
O oF Taaay wafran
TAXREA & {2 asg it
st g2 qr weg 9@ 1 W Q. 9kY. Y
May I attain His dear place, wiercin gcd seeking men delight,

for there in that highest step of the widestepping Visnu is that
friend (of men) who is thus the fount of sweeiness.

¥Q. TEAA gd weag @ gaol
fafama gaa sifu f=@ea
aeazig : facas Tagy
ami=waa : fagTa a2 o . Q. 9%¥ R
The tree on which all the fair-winged Bi:ds, eating the sweet

(fruit) roost and procreate; on its top, they say, the Figis
luscious. None obtains it, who knows not ths Father.

Wo. AN AU @At fa arq fazanfany |
g fawat ageafa i % 09 ¢% 1

Dispel tl.e darkress that is to be dispelled. Drive away every
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dovil. Bring the ( spiritual ) lignt that we desire.

TAIFATIZIEY FIT WG WITWA fqArmas |
gRATiemr saRaifes af fGhadnaa | assafa
IAIAFIATHIIA  FAF  HHATAG, AJ FA

@acucitey
4q. T "z wg siargiass
=g fqauadr 1 =41
g3 & [ig cngfg satfa
AIAAET [T AT TTAA 1 F & ¥9. Qo
O Indra, be gracious to me, Wish me a (long) life. Make my

int:llect shaip like razor's edye. Wha'ever (prayer) I utter with
a desire to attain you, accept it. Mak2 me God-possessed.

(I am indebted to Shri Babasaheb Sangoram ( B.A.LL.B) of
Atha.u for the references. )

R Y T2 e W
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Review

THE QUINTESSENCE OF YOGAVASISTHA

by Prof. B. Kuppuswami
Published by C. S. Gupta, Satsanga Seva Samithi.

Gandhi Bazar Bangalore-4
Pp. 174, Price Rs. 5

The author of Yogavasisthe, tisough unknswn, is uny©
ub‘edly a respected authority on Indian phi'csophy in general
and on the Advaita Vedanta in Particular. Prof. Kuppuswami in
this work ‘the Quintesse.ace of Yogavasistha’ has made a
successful attempt for bringing out the esser.ce of the or g nal
Yogavasistha which exceeds 32000 shlokas. The book is well
produced and every lover of Vedanta will derive pleasure and

prefit from it.

The Yogavasitha is divided into six chapters. It contains
the advice made by Vesistha to Rama. Every philosophical
thought is elaborated through one or the other story, parable,
example or simile; ttat too in a simple language. All these
salient features of Yegavasistha are systematically arranged,
in this small boek by Prof. Kuppuswamy.

In fast the mere heading of this baok may give an
imnression to a cursory readsr that this book in English
may not reveal the originality of the present author; for, after

2!l it seems to be nothing but mere essence of the original



woik by a aifferen: guthor. But a tnorcugh reader wiil,
ce:tainty, have a different impression that the werk is some
thing more than a mere compendium of the original one. The
practical application of the advice made by Vasistha to the
modern mind in this fearful environment of the modern world
is 2n important issue discussed critically in this work,

Here, for example we may see as to how scientifically
the author deals with the philosophical thoughts of Yogava-
sistha wi:h criical approach. While explaining th2 influence
of Karma th2 author writes as follows :-

““This present effoit and the past effort fight each other
.like two rams. The more powerful will succeed. So our aim
should be to over-:cme thz unpleasant consequance of our
past action ..... The man to be admired is one who, though he
is overwhe!med by poverty or adversity puts forth his best
efforts and achisves somuthing in lifs. Thus Vasistha is truely
modarn in his outiook and gives a massaje of hope to the
down-trodden mem’ers of each nation and particularly to the
developing natiens in tho coitamporary situation *

Such in terpretations with modern approash, certainly
ruly out the charge usuzlly made against Vedantic works:
licz the preseat one, that they contain ‘passimistic views.’

The central point of Vasistha’s advicc is to ach’eve the
Tattvajfiiana, V:sen:kshaya and Manon2sha. That is why, 88
the author has rightly marked at very outset of this work.
Vidyaranya in Jcevanmuktiviveka categorically discusses
t.aese points. It is hardly deniable that Sri Vidyaranya did
develop his theory of Vedantic colipsism (Dristisrisfivada)
whorein the esse of the werld is percipi, on the grounds of the
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highly philosophical thoughts of Yogavasistha. The present
author has emphaisised these points in this work, at times
adding his own critical remarks.

The author has also adduced some reliable scurces to
determine the date of the author of Yogavasistha (which was
“undecided so far) as 6th century A. D.

Another distinctive feature of this work is that the
technical terms in Sanskrit are used along with their English
renderings for the ease of the general readers. Over author’s
style is full of ease and grace. In fine it is a very good hand-
beok on the philosophy of Yogavasisha published for tho first
time. Even advanced students of philosophy will stand to gain
immensely by reading this book. In other words thz author’s
writings are as stimulating to the scholars as they are informa
tive to the beginners on the Pathway to God.

V. B. Joshii
L on LA

Broad’'s Theoretical Approach To Ethics
By Dr. G. N Kundargi. Publisher Dr. G. N. Kundargi,
3, Coelho Quar:ers Aquem Alto Madagaon, Goa, 40 3501.
Pages 103 Price - Rs. 25-00

The book under reiew is a dissertation submitted for
the degree of Ph. D. at the Southern Illinois University, U.
S. A. in 1968. The purpose of the book, as the author states,
is two-fold (1) to state and examine Broad’s theoretical app-
roach to Ethics and (2) to consider critically Frankena‘s the--
sis that Broad Changed his position from cognitivism tor
emotivism after 1934,
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By taking into considetatien tha contribution of Boad
to the development of moral thzory the author has rig tly
arrived at the conclusion that Broad’s interest in ethics has
been only theoretical becsuse he has chosen the role ofa
critical philosopher interested in sudmi .ting the moral concepts
and theories held by others to thorough analysis and exami-
nation, In his enthusiasm to condust such crnitical enquiry he
did not care to develop a theory of his own pzrhaps because
he did not want to do so. He rafused to davelop atheory of
his own Lecause it did not agree with his role of a critic wai-
ch he p;eferred to play. Basically Broad’s stand s thatora

cr.tic.

As regards Frankena‘s opjinion the author thinks that
Frankena has over simpli/ied the mat:er in holding that Broad
chan-zed to emotivism after 1934 with a mis-understanding
of Broad’s role Frankena branded him as a cognitivist firstand
an emotivist after 1934, In fact Broad was neither, as has ‘
been poiat:d out by tha author. He always chos to be
osen-minded, tentative and noa-commital. There lies Bro-
ad's speciali:y. All that Broad has done as a critic is that he
exprsed the weaknessas of cognitivem. Dr. Kundargi has
argued his point by guoting from the works and wrilings
of Broad. Tihz maiter of the book i3 pressated n:atly and
systematically. He has pursued his aims with clanty and
thoroughness and therafore deserves our appreciation and
warm congratulat'ons. The book is sure to interest any reader
having a little training in philosophy. I cannot resist ths
temptation to reoseat th2 opinion expr essed by Prof. K. J.
Shah in his foreword that the book is eertain!ly 01 modal of
Low to study the views of a particular thinker on a problem
or a g.oup of problems.

Prof. K. D. Tangod
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Global History of Philosophy Vol i and i

By John C. Plott with James ‘Michael Dolin, Russel E. Hatton
and Paul D.Mays.

Publ shed by Motilal Banarasidass, Delhi,

Price: Vol I Rs. 45. Vol II Rs. 60.

These are the first two in the series of volumss on the
global history of Philosocphy. These ere the books on the
history, of comparative philosophy of the world writtan from
a global or multi-dimensiona! perspective. Vol I dealing with
Axial Ag2 covers a period of 500 years from 750 B. C. to 259
B. C. Here the dominating theme is the emerg2nce of syste-
matic philosophy out of mythological consc'cusness and the
establishment of the different basic types of philosophical
systemes in China, India and Gree:e. Vol [I dea'ing with
HanHell-enistic-Bactrian Period covers a span of nearly
600 years from 250 B. C t0 325 A. D. in the history of human
thought. The area covered is where religious ani philo:o>hi-
cal activitias were cultivated, in Cihina, India, Greece, Roma
and Persia. The seninal ideas which were sown in the Axial
Period dealt with in the frist volume are elaborated, e>plzain-
ed, systematised, synnthesized and syacrcticized by the
thinkers during this period. Vel II draws our attention to the
work of elaboration and sys:e natization done by these thin-
kers.

In taesa and the subsequent volumes to follow Prof.
Plott and his young collaboraters have a gigantic and hazardo-
us task of tracing the origin and development of philosophy of
the world, referring to numerous countries, philoscphers and
philosophies. Ins’ead cf the traditional division of “Weste:n"
and ‘‘non western” Philosopties each philoco-hy/Philasopher
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8 sech in rejation to globai centemgoraries. Tiwus one will
mest here Buddhists, Jainas, Semknyns, Confucianists, stoics
and Epicureans, the Aristotelians, arnd the Christian Apologists,
all at orce, to know their significant contributions to Philoso-
rhy. The authors have adopted a new synchronologically
integrated approach. The emphasis of this approach is on the
development of philoseophical traditions, especially in response
to inteicultural influences.

A few attempts to write comparative philosophy compa-
ring Eastern and Western philosophical systems made so far
have been inadequate. The present attempt made by these
authors is the first of its kind. It seems to be the most rational
approach to write a history of philosophy from the global
po.nt of view. The philosophers of different regions are not
dealt with here piecemeal and in isolation but are integrated
togsthor, and their noints of view are shown to emerge and
ciash from an undzrstandable norm. Parochialisms are strictly
ruled out. The ‘mysterious East’ and the ‘militant West’ are
not sundered, their interaction is already presuppased.

A unique feature of these books is the absence of biased
o7 partisan attitude. VWhat Prof. Plctit writes is free from preju -
dice and favecuritism. Even so his interpretations or judgements
of certain philesophers or systems may not be abceptable to us.

Instead of considering 6xtensiva details and produce
“‘tesource bock’’ the authors have attempted in these
vclumes to get tc the ‘“‘heart of the mattar’’. So this work
might be more pro~erly entitled ‘The Essence of a G'obal
History of Philosophy'.

To follow and sppreciate the contents of these volumos
onerequires the backgro=nd of the knowledgo of wgrfd history.
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Without such a backgreund a glebal history of Philosophy may
net make much sense.

These works should help in the elimination of ethr.oce-
ntrism and provincialisms which hava restricted our heritage
and creativity.

Appendices, Glossaries and Indices given at the end of
cach Volume wil! be of great help to the readers in their
efforts to follow the conients. The three synchronological
charts a‘tached to Vol I assist thz readers in providing a
visual feast of the names of men who have producad parallzl
developmants in human thought and history The prese:it charts
many surprisi~gly comnarable contemprories of difizrent cul
tures who seldom have bcen presented iogether ever bafore.
As rightly expressed in the foraword of the first Volume “‘ihe
readers of th's beek will find richness and abundance of
ideas in the world history of philosophy of all mankind, and
will derive helpful ideas in human life very relavant for the
present time, when the emergence of peaceful World Commu-
nity can coms about only throujh mutual undzrstanding of the
Traditions of all lands on a basis of complete ejuality with
each other". As pointed out in ths forewo)rd to the szcond
volume such studies bring out clearly the d stinst contr.bu-
tions made by diff2rent cultures, their inte:action and above
all their deep undeilying common humanity.

This is a pionearing work of quite unicjue charad er, to tie
completion of which the author has d:vo'ed his whole life.
Such a2 huge and difficulttask undertaken by himis sure to
arouse :dmiration in all the readers and rcceive appreciation
from ther.. We wish him all success in his great endevour. |
am sure that the earnest readers will welcome the subsequent

volumes in the serias.
Prof K. D. Tanged
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The Life’and Teaching of Geshe’ Rabten :

Translated and edited by B. ALANWALLACE.

Publishers : George Allen & Unwin Ltd. - London
Price : 7-50
The book ceontains a story or a farmbey inKham
(Tibet), who rose in spiritual heights by hard labour, serious
study of sciiptures and by dint of meditation. Geshe’ Rahten
left his village against the wishes of his father and joined one
ol the colleges in Sera. Thére were more than 6000 monks
studying Dharma in that one college Though half-starved and
with insufficient clothing, he took to his studies very serious-
ly. He offared his whole-hearted love to his Guru. "“If you
are not separated frem the pretection and refuge of the guru,
there is happiness even without the support of rulers and
officials». ** Turn your back on high Government efficials
and devote yourself to the guru. The guru, your spiritual

father, is the king of Dharma~(P.32). The mantra imparted to
him by his guru worked as an antidote for his malady when

repeated one lakh times; the ailment never returned, he asserts.
One must discard the pseudo gurus and find out the guru,
capable of revealing true Dharma. Geshe’ Rab'en tells us that

under the guidance of such a guru, we need to practise
Dharma and in this life only. This is what Kabir also tells:

THET BT &A1 1. As one doas not know how long one
would live, Geshe Rabten advises to begin this practice of

Dharma at a young agse.

Thls monk believas in rebirth, ‘“When one dias there
may be rebirth in either favourable or unfaveurabie states.
The former refer life as a human er a god, a state in which
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there is much pleasure. The latter include the thres lowael
states of ex stence. --- Thus at death, there are the two direc-
tions in which one might g», depending upon whetter cne
has accumulated wholesome or unwhelesome karmas~(P.128).

Bhagavatgita also tells us (VI. 41): Q"I;if‘fr'ii' sfiagl w3 -
wwezis fiaa,

In the Tibetan Buddhist tradition, there is great
emphasis on orally reciting mantras, prayers and so on while
meditating. The preliminary practices are explained and there-
after he tells how mental quiecence (samadhi) is to be
secured. Then one must practise mediation on emptinass - infi-
nitude (of. N.rbailu of Kannid suints or Behadda of Hindi
€aints). He adds that the study of Dhaima need3 patience and
determination and that practize of Dharma is a continuing and
hard piccess.

-

After the Chinese attack of Tibst several Tibetans camse
te India for refuge including Geshe’ Rabten. He came in contact
with H. H. the Dalai Lama and did sona teazhing and propa-
ganda work. He however decided to make real progress on the
spiritual path and moved te a hut in a mountain. He says °‘if
@ person practises Dharma properly, he need have no doubts
about his ability to attain enlightenment-.

The book gives an interesting and beautiful account
how monks in Tibet lived and received training and how they
progressed on the spiritual path.

J. N. Reo

T on L4
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Cod Protects His Devotees

Occasionally, God takes pleasure in throwing His devo-
tees in the midst of dificulties . But, ultimately, he does ward
off svil from His saints. He c¢omes to their rescue all of a
sudden. He seems to be nowhere, and yet comes all at onco.
He reserves happin2ss for his devo:oes, takes for Himself
their lot of sorrow. His devotees rieed not, therefore, entortain
any fear cr anxiety . They should orly maintain courage,
bear courageously the buffe:s of fcrtune, and God will show
Himself near them ... becauszin fact, He fills the whole
world. Wiien death is before and behind, one should not 1un,
for one’s efforts will be of no avail. One should only invoke
God, and God will come and take His devotees on His shoul-
ders. For, who shall kill whom God saves?_Such a one may
wander bare-footed in the whole forest, and yet not a single
thorn may pierce his fest. H3: cannot be drowned in water, He
cannot be k lled by poison. He can naver fall into the clutches
of Death, When bullets and missiles are hurled at him, God
will protect him It is the duty of His devot:es to ‘remember
Him at every stes, and then God will follow him with all
happiness ... Who else can be their friend who have no friend
except God? Whnan God sends down His graze, even poison
may become nectar

Gurudeo Ranade (M. M. Pp 334-36)
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Life Of Shri Gurudeo Ranade X

Shri S. N. Deshpande M. A.
Chapter Eight

FROM ‘PATH-WAY TO GOD'’
TO GOD IN SELF

In his preface to the constructive survey of Upanishadic
Philosophy, Gurudeo writes as under :

** The aim of the present writer, as may be evident from
the study of the work, has been (0 prepare the way fora
deliberate formulation of his own thought on the problems of
Metaphysics, which, God willing, he hopes to achieve ina
forthcoming publication of the Academy on the Path way to
God-,

Secondly he made a reference to this id2a of Pathway
to God on page 425 of mysticism in Maharashtra. *“ It has
been a maitter of very great difficulty to those who entertain a
barely atheistic view of the world, how at the same time a
mystical view could be sustained ..... This is exactly the
problem of Psychology and Ph'losophy of Mysticism ..... ......
How the mystic criterion of reality compares with the idealist,

04 Continued from Pathway to God, Vol. XIV No. iv
(July 1980 ).
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the realist and the pragmatist criteria, how the mystical
faculty of intuition campares with intellect and feeling, how we
may reconcile the phenomenal and the noumenal elements of
human experience, showing man simultaneously to be a deni-
zen of two worlds, the one human and the other divine-
which alone can make it possible for him to realise the divine
in the human--shall form a subject of a forthcoming work on
the Path V.ay to God.”

Similarly, the idea of Pathway to God in the literatures
of different Indian languages and then a general Pathway to
God in World’s Philosophy and Religion was a plan of Guru-
deo. In his letter to Rajasahseb of Sangli on 21. 4. 1953
Gurudeo wrote to him thus- ‘‘Pathway to God is the name
of the series. The material colleclted so far is sufficient
to bring out five volumes in the series .... After all this, God
willing, by making use of all this material the fifth Book
'Pathway to God in worlds Philosophy and Religion will be
prepared. All the earlier books would supply material for the
construction of this volume. This series will show how one
Religion can reign in the whole world under the name of
Universal Religion». In view of his reference to universal
religion in h's letter to the Raja of Sangli, it would be better

to have before us Gurudes’s coaception of religion in his own
words.

»
- » -y

On the $econd page of the prospectus of the Aca‘de’m?
of philosophy and Religion, which he planned and started
after he resigned from the D, E. Society, he has given a clear
picture atout his ideas regarding religion, as follows:
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"By religion we mean the direct, first-hand rel=tion-
ship of man to God. Religion is for all humanity, what its
manisfestations are for different races and climes. Religion is
a matter of eternity, its forms have only exisience in time.
Religion concerns itself with t'.e essentizl, its forms with the
accidental. Religion is the em™odiment of the univercal, its
fo ms are incivicu.l manif:staticns of it. The relation of the
one ard the \Jlany is nowhere beiter exhibit:d than in tha re-
lation of Religion and its varicus forms.” Religion to ceserve
its high funstion must be cri.icised and systematicsed rcligion
... On the one hand, there is the danger of Sufgerstition,
which is an unworthy view of God; on the ot:er ther2 is
scepticism which is a denial of God. Tiue religion has to
steer itself clear of both th:se dangers and it is only the h:lm
of Philosophy which can steerit to a safe a~d happy heaven
..." ""Hencz we must combinea a philosopiaic view of rea'ity
with an empirical study of faiths so asty be able to find a
reasoned justification for our religious aspirations and
attainments.”

Pathway to God in Hindi Literature

This valuatle publication of Gurudeo is like 2 't3-
fading but fragrant and attractive flower to the plant of
Adhyatma Vidya-Divine Wisdom. A trief account about this
Institution of Adhyatma Vidya Mandir would not be out of
place here. In che early houis o mo:ning of Ashada Suddha
Ekadashi i. e. on 23th O:t)ber 1947, the lat2 S .iwai: Raj-
asaheb of Sangli, sen: the following lette: to Gurudeo Ranade
who was then campii.g at the gues:-house of the Sa-gli palace;
’The noblest, the grand:st and the most glorious that ycu
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cinconseive of m.y be done. You are the architect, wa the

humble tools in your hands.” ( only an extract from the le.ter
is given )

The late Sri Gundopant Gadagkar, the privaic Secre-
tzry of Sir Chintamanrao Appasaheb Patwardhan, Rajasaheb
of Sangli, came to Gurudeo just when the red-glow of the
rising Sun was peeping out to witness the respons2 of Gurudeo
Ranada to th> a'.ove extrastia tha letter. When as a parsonal
sesretary to Gu.u ‘20 [ read this lstter from the Rajasahe” of
Sangli to Gu.udeo, his eyes t.winkled up with a flash and
he began 1o look at the sky which was bright with the
moining sun and su:cha.gsd wi:h its pinkish-red glow. When
| lcok>d at Gurudeo wh> was ra.her in an eccastic and
God-intoxicated mood from his face, flushing with spiritul
lustra, like the lustrous Sun, I began to perce ve something
extra--ordinary in his look, while he was himself perceiving
with a poiated and steady look for some time in the
sky. Then, suddenly Gurudeo asked me to give that
letter of Rajesahed to him and on the blank space on the
back-3 de ofthe letter, he w.ote these words-‘"Today, Ashadna
Suddha Ekadahi, tha foundation Day», and put his sijnar2
below. Thus. the Adhyatma Vidsa Mandir, Sangli, came into
be:ng, like the “ir:h of river Godavari on the top of B-ahmajiri
near Tryamakeswar. L-ter on when Gurudeo took me in his
car for meditation, he éaid with a feeling of exhileration and
sublimation that he saw the face of an elephant with its
trunk raised up towards the rising sun in his spiritual vision,
im nediately after the receipt of the aJove letter from the Raja
of Sangli and cefore he w.ote his re.ponse on the back-side
of the letter. The family deity of the Raja of szngli was God
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Ganapati and tae noble Rajasaheb had maintained a huge
domesticated Elephant in front of the Ganapati Temple at
Sangli. The spir.tual vision of Gurudeo of the face of an eleph-
ant with its trunk raised up in the sky was thus an indication
of the spiritual sanction for starting an institution for spiritual
propaganda known as Adnyatma Vidya Mandir. Tne Rajasahebd
of Sanyli who was the sole managing trustee of gri Ganapati
Sansthan, Sangli, purchased the Government Press after the
merger of the State in the Indian Union and named it as
Ganapati Sansthan Press. He also sanctioned annual donation
of Rs. 18, 000/- to the Adhyatma Mandir, for five years for
publishing the books of Gurudeo Ranade at Ganapati Sansthan
Press. Accordingly ‘"Bodha Sudha® (Ambrosia of Advice) by

the saint of Nimbargi and the ‘'Paramartha Sopan+ and
‘’Pathway to God in Hindi Literature” were published out of

this donation. The work of Adhyatmi Vidya Mandir was
carried on at Sangli, Nimbal, Allahabad, Belgaum and
Dahrwad centres. The aim of the Adhyatma Vidysa Mandir
was to work for the spiritual unity of mankind and consequent
good-will and peace upon earth, through i) Religious and
philosophical publications. ii) Research, iii) Lectures, _iv)
Meetings and v) Conferences. In this way the work of A. V.
M. was carried on during the life time of Gurudeo Ranade
on the strength of the above donatien given by the Rajasaheb.
The Ganapati Sansthan Press was instrumental ‘n printing the

spiritual literature of Gurudeo and the other literature of tha
spiritual school of Gurudeo right up from the saint of Nim-

bargi. Thus, Ganapati Sansthan Press was the first ""power-
house~ of propaganda of the spirtitual ideal and teachings of

the saint of Nimbargi, the saint of Umadi, the saint of
Inchageri and the saint of Nimbal-Gurud-o Ranade.
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Before the printing aad Publication of the “’Pathway
to God in Hindi Literature in English» Gurudeo had prepared
its source Book ‘‘Paramartha Sopan-, containing the Hindi
Padas and Dohas from various saints. The book ‘‘Paramartha
Sopan~ was ready for publication and the publication func-
tion of this book was celebrated in Ganapati Mandir,l Sangli
on 9th January 1954 at the hands of Dr. S. Radhakrishnan. It
was a very sublime function in the presence of Gurudeo
Banade and Dr. Radhakrishnan, seated on the central chairs in
'n front of Ganapati. The speech whieh Gurudeo Dr. Ranade

delivered on that occasion was indeed most inspiring and
elevating. The speech of Dr. 8. Radhakrishnan delivered on

that occasion was also highly revealing and full of his deep
regard for Gurudeo Ranade. The text of the speech ef Dr.
S. Radhakrishnan has been kindly sent to by Sri. B. D. Jatti,
who was the Vice-President of India, from the records of the
Rashtrapati Bhavan, New Delhi, and it reads as follows.

1. ‘[ am grateful to the organisers of this function for
asking me to associate myself with the publication of Dr.

Ranade’s ‘Paramartha Sopan’.

1 have known Dr. Ranade for a number of years, It has
been possible for him, much more than for myself, to pursue

his supreme object in aspirit of dedication. My activities have
been scattered, and I have had'te give much of my time and
attention in recent years to other things than Philosophy and

Religion.

All the sam2, Philosophy remains my first affection.
With Ranade, Philosophy is'the pursuit of wisdom, not a mere
intellectual exercise. It is for him meditation on ‘the Spirit, a
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.dedicated way of life.”

2 ‘ You call the Institution ‘Adhyatma Vidya Mandir’;
and rightly so. Each religion and philosophy aim at the
understanding of Self and communion with Self. They are
based on the fundamental bed-rock of self-realisation.” ‘“when,
therefore, it is said that we are persuing the goal of Adnyatma-
Vidya which is the quest of the Supreme Self, we are getting
béyond the dogmatic and sectarian controversies». ‘‘What we

have always stressed is the fundamental spiritual state vari-
ously called ‘Brahmanubhava (q:ajn:{ua) Brahmasparsha

(ET@'FQS?) Sakshatkara» (q]gﬂfzﬁr() etc. that is, direct
communion with the Divine, the direct union of the human
Soul with the Divine~. What may be regarded as the recordi-
tioning of man’s nature must take place, so that h's Self soaks
and sinks completely in the spirit of the Divine-,

3. "'Paramartha Sopana may be ‘ranslated either as the
Ascent to the Divine, or the way to Perfection. Wherever
philosophy has been seriously pursued, wherever religion
has been understood in the truest sense of the world it has
meant the study of the true nature of the Self. All religions
and philosophies at their higesht are agreed on this point.

4, Socrates was asked when he was to die ‘where
shall we bury'you'? He gave the answer ‘You may bury my
body, but my soul'you' cannot bury, it is in:orruptible and
imperishable’. The Upanishads say, however far you may g,
there is something beyond. The limits of selfare unreachable.
There is something which exists beyond logic and language.
Buddhism holds that one can rise to be Buddha. The potenti-
alities of human nature extend to Divinity. Jainism makes a
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discrimination betwesn Atna and Anatma. Their ‘‘Arhat"
(wg’c—r) attains the knowledge of ‘‘Atma-. Christianity says
""The Kingdom of God is within you.” The spirit of man'is
the candle of the Lord" say the Jews. St. Paul observes
"*Know you, that you are the temple of God and the spirit of
Cod dwelleth in you?»

In different ways, therefore, all the great Propheté
have called us back to the realisation of the deepest Self in us
which lies behind the layers of the body and mind. Until man
attains it, his goal remains unfulfilled. Spiritual realisation’
is the manifest destiny of man.' Until he is able to find his way
to the understanding of the Supreme, his heart isrestl:ss. All’
these Prophets of God believed that the natural culmination °

of human development was in the Divine’.

5. ““In our country, we have worshipped not the
industrialists, or the military heroes, or kings, or the emperors,
or the dictators, or the statesmen, but we have worshipped
the Saints who have penetrated behind the layers of Body and
mind, sunk into th2 depths of Self, and anchored thgmselves
to the Divine Such men are not to be limited to Europe, Asia, '
or America or to this or that religion. The spiritual quality is
common to the Arya, Anarya, Muslim or Christian. '

6. Secular Stata does not mean a state without religion",
It is not secular in this sense that we deify the worldly and
the material. It is secular only in the sense that we recognise
that every religion shows a way to reach the Supreme, and
we do not wish to identify the state with any particular
dogma or creed. It is secularin the scnse thet it is something
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which takes its stand on the very roots of our religion. In the
secular state we give liberty to all to exercise freedom of wor-
ship and thought. We recognise the_liberty of religious life.
The same liberty must be given to all people.

7. Spirituality does not involve renunciatien of the
world. Onthe other hand, spirituality is excellence in action,
‘Yogah Karmasu Kaushalam’ ( 0814 ﬁ"ig iﬁﬂ(’m\ )
The world at present finds itself in a - night-mare condition of
tension and conflict, from which it can be rescued and united
only by true religion. The world can be really bound together
and united at the spiritual level through religion expressing
itself in love. Religion signifies two things in particular. One
is the inward awareness of spiritual Self, spiritual perception.
Outwardly it is abounding love to humanity. ‘Pradnyana’ *and
‘Karuna’ (sﬁ{[:{) and (q;gq) wisdom and love, constitute
true religioa~. .

After the publication of Parmartha Sopan, Gurudeo’s
English exposition of this source book in Hindi was ready
within a couple of months, Shri R. R. Diwakar, an old student
of Shri Gurudev Ranade was then a minister of State for Radio
and Broad Casting and he arranged for a talk of Gurudeo
Ranade at Rashtrapati Bhavan on 16th April 1954, Under the
Presidentship of Dr. Rajendra Prasad, then President of Indian

Union.

The songs and Dohas from Hindi saints like Kabir,
Tulsidas, Surdss, Mirabai, Ramanand, Raidas, Nanak
Dharmadas, Charandas, Dadu, Matsyendranath and Gorakha-

nath have been interpreted and expounded in English in the
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background of his own spiritual experiences. Gurudeo has
divided both the Paramarth Sopan and Pathway to God in
two parts. First part expounds the spiritual songs of the above
saints and the second part consisting of Dohas, also explains
the topics under similar headings:

Each partis divided in to five chapters -
1) Incentives to spiritual life, 2) The necessity of moral
preparation, 3) The relation of God to Saints, 4) The
beginnings of the pilgrimage, 5) Highest Ascent These are
the chapter headings both in Parmarth Sopan and Pathway to
God in Hindi Literature. | \

In the first Chapter of the Pathway to God ’Incentives
to Spirituol Life', Gurudeo has given his exposition on the
following seven groups (1) Illusion; Blindness and Sleep.
(2) The philosophical and Ethical impetus (3) Consciousness
of Sin, (4) Oldage and Death, (5) Transmigration and
metempsychosis , (6) Helplessness in Life’s experience,
(7) The way to escape. In the second chapter ‘On the necessity
of moral preparation’, Gurudeo has divided his exposition in-
to five groups (1) Ungodliness the root of all vice, (2) Who
is a Kafir, a Fakir, and a Brahmin? (3) God, the source of all
virtues, (4) Virtue in action, (5) God devotion as superior to

mere intellect or morality.

In the third chaptar on ‘The Religion of God to Saints’

there are only three groups (1) God in Ramanand and Kabir,
Tulsidas and Mirabai, Raidas and Nanak, (2) Philosophical

prayers as in Dadu, Raidas and Tulsidas, (3) Lyrical Prayers

as in Surdas and Bahiro.
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In the Fourth Chapter on ‘The Beginnings of the
Pilgrimage, there are six groups - (1) The Guru and his moral
and spiritual characteristics, (2) The Name and its relation to
Form, (3) Five points in the Methodology of Meditation, (4)The
Place of Yoga and Absolutism in the Meditational Process,
(5) The two attitudes, the militant and the submissive, (6)
The Dark Night and the Dawn.

In the fifth chapter on ‘The Highest Ascent’ there are
nine groups - (1) Varieties of Supersensuous experiences,
(a) Mirabai, (b) Surdas and Tulsidas, (c) Gorakhanath,
Dharmadas and Yari, (d) Ekanath and Mabhipati; (2) Physio-

logical, Psychological and Moral Effects of God realisation-
Charandas; (3) Sublimity and Ineffability of Mystical

experience; Kabir (4) Flavourism and Beatification - (a) Kabir,
(b) Dadu, (5) God-intoxication - Kabir; (6) Lifting of the
Cosmic deceit - Kabir; (7) Ecstacy and the sustenance of the -
world - (a) Maula, (b) Sakha; (8) Post ecstatic ejaculations-
(@) Gulal, (b) Naraharinath, (c) Raidas; (9) Apostleship and
Prophethood - Kabir. The detailed table of contents of Part
One containg the songs of Hindi saints, will show how
Gurudeo has selected the gems of thoughts and arranged them
into a variety of jewellary ornaments for worshipping the Divi-
nity in the form of humanity in the Universe. Gurudeo used to
tell that for a detailed study of the book, the systematic table
of contents gives a genuine impetus. For a selective perusal
of the entire volume, the bird’s eye view of the whole book in
the d>tailed table of contents is a great help. The purpose of
the idealogical meditation will be equally served by the
haadings given to the various groups. Even though the chapter
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headings are the same for Part Two of the Pathway to God,
the sub-headings of the groups are different. They are :-

First Chapter - Group (1) - Perpetual Flux, (2) Decrepitude
and death. Second Chapter - (1) Spiritual Welfare and
Material Welfare, (2) The place of company in spiritual
life, (3) Fin2 Arts and Mysticism, (4) Charity, (5) Devotion
to God in its Individual, Social and Spiritual aspects, (6)
Suffering as the ladder to God. Third Chapter (1) Sainthood
a rare phenomenon, (2) The imano-transcendence of God, (3)
The Ascending of Tulasidasa’'s Philosophy of devotion,
(4) The Office of God -for. the Saints, (5) The Saint
as Personal and God as Impersonal Reality. Fourth
Chapter - (1) The nature and function of a Guru, (2) Medita-
tion by means of the Name, (3) The function and power of
the Name, (4) The physical requisites of meditation, (5)
The mental requisites, (6) The moral requisites, (7) The
mystical requisites, (8) A devotee’s passionate longing for
God. Fifth Chapter - (1) The psychology of Spiritual Experi-
ence, (2) The music and the Musician, (3) Shabda as
Substance, (4) The Visual experience, morphic and Photic,
(5) Other Supersensuous experiences, (6) Realisation of
the Self, (7) Motor aad Tactual experience, (8) The Travail
of Unison, (9) The moral marks of the God realiser, (10)

Liberation, Beatification and Infinituda.

After the printing of the book was completed at the end
of January 1954 at Ganapati Sansthan Press, Gurudeo felt
that primaiily he should dedicate this book to the spiritual
founder of the Nimbargi Sampradaya at Siddhagiri near Kolh-
apur. A spiritual pilgrimage was arranged to Siddhagiri, with
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the help of the Rajasaheb of Miraj and Sangli. Gurudeo along
with the above iwo princes and many of his disciples went to .
Siddhagiri in a number of Motor vehicles and spent the
full day in the vieinity of the holy shrine at Siddhagiri. There
the book ‘Pathway to God in Hindi Literature was dedicated
at the Shrine on 8-2-1954. Then Gurudeo showed to his disci-
ples the cave where the Saint of Nimbargi was initiated by
the old saint ef Siddhagiri Sri. Muppin Muni some time
roughly in the year 1809 A D. The whole day at Siddhagiri
was packed up with spiritual and devotional programmes

The subject of Gurudeo’s talk was ‘‘The Sublime and the
Divine, A study in Comparative Thought.” In this connection
the following incident written by Dr. R, R. Diwakar in his
remeiniscences is quite eloquent about the greatness of
Gurudeo. “When I appeared at the Rashtrapati Bhavan along
with Dr. Ranade, Dr. Prasad asked me where is Dr. Ranade?-
So slight unassuming frail was his figure and bearing !" This
sentence of Dr. Diwakar is in short a pointer to the maxim
‘simple living and high thinking’ which was the motto of
Gurudeo. After the talk of Shri. Gurudeo, the book was publi-
shed by Dr. Rajendra Prasadon 16 - 4 - 1954. Tha2 speeches
delivered at the Rashtrapati Bhavan are given below

(An extract of the lecture delivared by Gurudeo Ranade at
the Rashtrapti Bhawan, New Delhi on 16th April, 1954)
THE SUBLIME AND THE DIVINE : A STUDY IN
COMPARATIVE THOUGHT:

INTRODUCTIQN

I am very thankful to you, Revered President, for the
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ts'gnal honour you have dcne me in asking me to speak here
Ithis time on the subject which I propose to designate “The
Sublime and the Divine : A Study in Comparative Thought~.
This could also be otherwise called a ““Critique of Spiritual
Experience, Intuition or Self-Realisstion. The word Critique-
is used here in the sense in which Kant has used it. It does
NOt mean criticism, it does not mean a denial, but it means a
very careful study and a critical investigation of any philosos-
phical proslem. Kant was probably one of the greatest of
European philosophers who have ever lived and his three
works are most remarkable, nemely, the Critique of Pure
R:ason, the Critique of Practical Reason and the Critique of
Judgment, one rising on the top of the other. When [ was
young, [ looked upon tham like works of philosophy, but
now they appear to me like works of poetry. When a thinker
like Kant has given us his most abstruse ideas upon every
single topic of thought and experience in these three Critiques,
it would be a very hard task for any layman or even a philo-
sopher to propose any new problems which might go bayond
these three Critiques. And yet those who have studied
contemporary philosophy and those who have studied Indian
and Westsrn thought from the spiritual point of view, will
see that Kant is lacking in one element, namely, the element
of intuition. The translators of his works in English have
used the word ‘intuition’ no doubt but in a different sense.
They have used the word ‘intuition’ (Anschauung) in the
sense of perception. Now the sense in which I am going to
use it and in which it is used in contemporary thought is that
super-sensuous faculty which goes beyond reason and which
puts us in possession of things unknown to reason. The faculty
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by means of whnich we can en‘er into the spiritual life is
intuition. It m’ght correspond to what Sankaracharya zrF7r-

;ﬂz}) calls Anubhti, ( 3{11{,‘:{ ) So, I felt the necessity of

supplementing the three Critiques of Kant-those of Pure Rea-
son, Practical Reason and Judgment -by a new Critique, namely
the Critique of [ntuition or Spiritual Experience as w2 may
call it. Now this idea arose in my mind from the study of the
Bhagavadgita. For a long time since 1928, when I delivered
my lectures on the Bhagavadgita at the Nagpur University, I
have been pondering over that subject; but many pre-occupa-
tions have prévented me from publishing the lectures till now.
The three important topics which 1 discussed at that time
were : (i) the Antinomies in th2 Bhagavadgita, (i) the
Categorical Imgerative and the Bhagavadita, (iii) the nature
of the Sublime in the Bhagavadgita with referenc2 to the
philosophy of the Bhagavadgita. Very peculiarly these are
also the three most important topics in Kantian philosophy
and these have been dealt with respectively in the three great
Critiques, Critique of Pure Reason, Critique of Practical Reason
and Critique of Judgment. Anyone who will read th2 present
work even cursorily will see that these are the most important
problems which have been dealt with therzin.

The sublime in indian Spiritual Literature

We have already described in the last chapter the
nature of the Cosmic Vision of God which Arjuna had through
the Grace of Krishna. The eleventh Chapter of the Bhagavad-
gita is a classical illustration in Sanskrit literature of such
Cosmic Vision or fgzg&qgsta. The various provincial literature
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cof India also are not wanting in a portraval of this kind of experi-
esnce. Let us illustrate th2 id:a of the sublime from three
BProvincial li‘eratures of India - Hindi, Kannada and Marathi.
'Of course, these are only specimens and the same idea of the
sublime may be illustra‘ed from other provincial liteiatures
also. We shall take one illustration from Hindi spiritual litera-
ture, from Kabira, one from Kannada literature from Bhava-
taraka, and finally, one from Marathi literature from Dnyane-
swara. These will support, from the point of view of mystical
experienco, the discussion of the sublime which we have
already given from the Bhagavadgita. These five specimens
would be enough to let us know the real nature of the sublime
in mystical experience, the characteristics of the Holy and
the intuitional method by which they have te be apprehended.

(a) Kabira. Let us begin by taking three great poems
from Hindi spiritual literature. In the poem 43qaAILg AT
qr& &g | -, Kabl:z tells us that the river became so powverful
that it devourez the ocean. The individual self devoured the
existence of God ( gfwqr gafz f‘g;—iq;} gr @ 1) This is sub-

lime, human, existence devouring God. Kabira also talls us

I AT QF 3 US| AEFAT agad A g |

I see the entire panorama of the ten Avataras passing
before me in a single night, and at the same time my mind is
filled with soft and delicate sounds of ¢t Ty safa, Will it
not fill me with great wcnder and astonishment ? Words of
praise fall automatically from my lips", says Kabira. This is
sublime.

(b) Bhavataraka. Let us now proceed to a famous poem
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in Kannada literatu e, namely that from Bhavataraka zfez

lﬁaﬁ ?;;ﬁSE Fafaq. When the eye has stood before the eye,
says the poet, a great phenomenon occurs, the world disa-
ppears gcgéga acT arﬁzq , the vision of the eye before the
eye implies an absolute destruction of the vision woild. 8hava-
taraka further tells us that when he, as an individual spirit, of
the made his appearance in the world. he descended in o the
complex of the twenty-five elements, reminding us of similar
utterances from other great writers. Aristotle talks of a
god-like activity from without to inhabit this complex of
different elements. The Bible tells us that God breathed
into the nostrils of man the breath of life and vivified a
tenament of clay. And in the Vedas wez have a famous utter-
ance geg+a+gd gzaeqr faufq) (R, V. 1./164 ). Tne boneless
entity made a bony tenement for itself. Tais is the litaral
meaning of the word y3ar¢, Finally, in a couple of famous
lines Bnavataraka tells u; that after spiritual realisation, he
saw a new glory in the world. It seems as if there was a
regeneration or a re-creation of the entire world. The whole
world frem the earth to the top of the mountain seemed

filled with immaculate spirit qaqiwr wfaia3 fafawre qifaes
These are excellent illustrations of the sublime

(C) Dnyaneswara. As an iliustration of the sublime we
shall take only one passage from Marathi literature. Th®
passage given below is taken from Dnyaneswari. It shows
how its author, the great poet-saint of Maharashtra, develops
the idea of the sublime :

*Arjuna saw himself alor.g with God in Goed and God saw
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Himself along with Arjuna, and Sanjaya saw both of them
together .... When cne mirror is placed in front of another,
which shall we say reflects which? The difference between
the original and the image vanishes and each will give an
infinite number of reflections of the other. Supposing another
Sun arose before the Sun, who is the illuminator and who
is the illumined? ... So Krishna and Arjuna reached a state of
unison. | myself, said Sanjaya, found my at-one-ment with

them.~ .
XVIII. 1592-1607

The Sublime In Metaphysics: ( Conquest Of Mind
By Nature Infinitude. The Divine)

As regards metaphysical analysis of the conception of
the sublime, we have to point out at the outset what Kant
has so much insistad on in his Critique of Judgment, namely,
that the distinction between the baautiful and the sublime is
the distinction between assimilation and conquest. While in
the experience of the beautiful the mind of man becomes assi-
milated to the o3ject perceived, in the case of the sublime it
is conquered by outside experience. A second point in the meta-
physical analysis would be the distinction between magnit-
uda and forca, what Kant calls the mathematical and the
dynamical aspects of the sublime. We might, for our purpose,
call these respectively extensity and intensity of sublime exp-
erience. The third, and this is the most important point, is the
nature of the Infinitude that is portrayed in the manifestations
of the sublime. The experience of the sublime seems to be al-

most transcendent and baffling even for the imagination to
reach. Anaximander was not wrong whan he regarded the
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Apeiron as his most fundameatal category. The Peras is a
small conception, but the Apeiron brings us quite near to Di-
vinity. In other works of mine | have already stressed this
aspect of the element of Divinity in all cases of Infinitude
as, for example, in the &‘aa; of Kabira and f‘.—-;&’az of Kannada
saints. I was very glad to find that when Professor Burch of
America came to Nimbal, he stressed exactly in th: same ma-
nner the divine aspect of Anaximandery’s Infinitude in one
of his recent contributions to the American Review of
Metaphysics.

THE SUBLIME IN PSYCHOLOGY OF RELIGION

As regards the analysis of ths sublime from th2 point
of view of the psychology of relig'on, we must make it clear
that here. so far as the relation between the internal and the
external experience is concerned, the tables are turned. In
the metaphysical aspz2ct of the sublime, nature dominates
the mind of man, but in the phychological aspect it plays a
subservient role. Inner consciousness rises super.or to natuie
in the case of psychological expsrience, while in the case of
metaphysics it is subordinated to nature. Then again, the total
compound state of emotions, which a man is enjoying while
he is experiencing the sublime, is what 3as we might call,
'according to the diary of a modern mystic, a '‘compound of
everence, fear, joy, wonder and love.” Fear and joy, of course,
are predominant as we have already seen in the case of Arjuna,
but the other experiences of reverence, wonder and love also
are not less important. These along Witl:l fear and joy make up

the total compound of emotions which a mystic enjoys during
his experiences of the sublime, Finally. we pass through
the three-fold process of purification, clarificat.on and
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ssasnctification from the moral, intellectual and spiritual points

of view respectively. In the first place, our mind must
'become pure before we could have any experience of the

Sublime. Secondly, this purity must lead to the clarification
of intellect, and finally this clarification must culminate in a
:state of sanctification. It is not without reason that people,
who have come out of spiritual meditation, have described
how a new world has been created for them. Bhavataraka
had such an experience as we have seen elsewhere, and even
Ruskin has referred to it in his Modern Painters. This is the
highest state te which a man can rise, so far as the psycho-
logy of religious experienzz is concerned.

The sublime is Morality : Kant's new copernican
Revolution in this opus postumum : Three stages

As regards the analysis of the sublime from the moral
point of view, no better pr0position can be put forth than the
one suggested by Kant that the moral may be regarded as the
most sublime conception of experience. No man has spent
g-eater labour upon the justification of the moral life than
Kant; no better book has baen written on ethics than his Cri-
tiqgue of Practical Reason; and no more important statement
has been made by anybody than by Kant that the proof of
God was to be found through an analysis of the conception
of the Summum Bonum from the point of view of the adjust-
ment of marit and reward. This is a very classical statement
of moral philosophy. It is really a great wonder that
after h2 had written his Critigue of Practical Reason,
Kant continued to ponder on its tenets till the time of his
death  Certain manuscripts in his handwriting were
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discovered with him at the time of his death, which were
published posthumously by Erich Adickes in 1920 and in
which we find Kant entirely revolutionising his old concep-
tions of the Summum Bonum and the Categorical Imperative.

Kant's statements which Erich Adickes has published
under the title ‘Opus Postumum’ are most wonderful, showing
to us how a deep thinker like Kant, not being satisfied with
some propositions which he had enunciatad early in his
carrer and upon which he constantly meditated till the time
of his death, should have come to certain new conclusions
which change entitrely the aspect of his moral philosophy.
These statements put together might, in our opinion, be
taken to indicate the three states, the nejative, the positive
and the coastructive, if we fallow the usual Kantian synthe-
tic method.

(a) Negative. Negatively, we might say that Kant now
entirely denies to the conception of the Summum Bonum the
power to prove the existence of God. Students of Kant are
aware how the upshot of his Critique of Pure Reason was to
show the invalidity of the intellectual procofs of God, the
ontological, the cosmological and the physico-theological,
while the oaly proof of God upon which he could rely
in the Critique of Practical Reason was the moral proof
based upon an analysis of the conception of the Summum
Bdnum, involving adjustment of works to recompense. In
the ‘Opus Postumum’ of Kant above referred to, even this
moral proof of God is regarded by him as entirely “‘un.enable
and illegitimately theoretical." The rcwerlessness of the
Sumum to prove the existence of God and the illegitimateness
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and the untenability of the moral "arguement for the proof of
God would have been sufficient to give the old purist interpre-
ters of Kant anervous shock from wiich it would have been
hard for th2m to recover,

(b) Positive. Positively, we may say that (1) Kant now
credits the Categorical Imperative itself with the power of
leading us directly to God. Kant regarded as the '’ Command
of the Inner Being, - the voice of ths ‘* Imperantis who holds
un.versal sway. » From this point of view, all duties become
the Commands of God Himself. we have pointed outina
former chapter that the one main distinction between Kant and
the Bhagavadgita, so far as the Categorical Imperative is
concerned, is that while in Kant the old Categorical Imperative
is sel{-justified, in the Bhagavadagita it is justified by reference
to God. The Bhagavadjita has insisted upon the divine nature
of all duti‘ul az'ions as wea have already seen. The position
at which Kant has now arrived is exactly the position of the
Bhagavadgita. (2) Kant goes on to say how he “ stands
uader the awful but at the samz time salutary guidance and
surety of God; and it is He,’” he talls us further, ‘“who either
justifies or condemns my actions.* (3) Kant is not satisfied
with the mere statement that the Categorical Imperative
issues from God; he makes further statements in which we
find the moral purist arriving at the position of a theist,
Kant says in a theistic manner that it is “Gad Himself
and not merely the ldea of God who is immanant in the
human spirit.” (4) Itis this God, he further tells us, “‘This
Being (Wesen) in him who stands in casual relationship with
him, and what is strangest of‘ all is thai this causality is a
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determination to freedom.» (5) Kant even speaks about the
personality of God. ‘‘Personality could be ascribed to God,”
he tells us, “‘as a result of the singleness of its object.” (6)
Further, almost in a theological fashion he speaks about
God as ‘’the Ideal of power and Wisdom in one.” (7) Fina-
Ily, in almost a mystical manner, Kant tells us that ' it is

God who is not merely in him but about him and over him.»
What an extra-ordinary change we find here from the mere
Idea of God with which Kant began his philosophic careef
to this conception of an all-pervasive Spirit with which
he ends it !

(c) Constructive. Beyond these negative and positive
aspects of the new Kantian ethics is his constructive state-
ment, a very extra-ordinary statement, inceed, in which he
asserts his identity with this Supreme 3eing. One stands
gaping to see how he should have arrived at the conclusion:
I, AS MAN, AM MYSELF THIS BEING." Waat better
enunciation can we have than this of an intrepid Identitate
philosophy? On the whale we thus see Kant rising, through
his Critiques and ‘Opus Postumum,’ from a mere agnosticism

to moral purism, from moral purism to theism, from theism
to theologism and from theologism te a mystical Identitate

philosophy. What difference would there be now between Kant's
perfected philosophy and the philosophy of the Bnagavadgita
which synthesises the moral, the sublime and the divine in a
crowing Philosophy of Spirit. One need new no longer ask,
“’What is the relation between the moral and the sublime ?
Is the moral more divine than the sublime or the sublime
more divine than the moral ?~ It is enough forus to know that
the Moral, the Sublime and the Divine all merge in one
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consummate Philosophy of Spirit like that the Bhagavadgita,

\
Dr. Rajendra Prasad’s Speech

at tne end of
Dr. R. D. Ranades lecture on ““Th2 Sublime
in Mystical Experience®

You have been so far hearing a discourse on a very
abstruse sudject, and it is Prof. Ranade’s special field of
work, in which he has studied not only the old sanskrit phi-
losophy, but also the philosophy, of the West, and the philo-
sophy that has taught by people who have practical .experi-
ence in their own life.

We have a large body of Literatures dealing with what
is called the ‘’Sant Bani- .. the teachings of the saints,... and
you all Know how Prof. Ranade has been devoting years of
study to that particular kind of literature in the Indian langu-
ages. We know his book dealing with the “Sant Baniv in
Marathi literature. The book in Hindi has just I think, come
out, and we are anticipating an equally good book for those
who can understand it the Sant Bani in Kannada literature,
and of course Sanskrit is at the bottom of all these. So, the
philosophy which we have inherited from the past now lives
in him, and I am very happy that it has been possible for us
to have this second lecture of his in this house, We have had
the privilege to listen to his anether discourse, | think, about
two years ago.

We had the pleasure of hearing a very elevating speech
lo-day. On behalf of you all, I desire to convey the thank of
all of us to Prof. Ranade.
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To give a taste of the original exposition of Gurudeo
in the Pathway to God in Hindi literature, I am giving below
his interpretation on one Doha in each group:-

1. Perpetuo! flux - '*Our third Doha to illus‘ate the momenta
ivess of all things is somewhat poetic in character :

HW#‘P’ ST FT #faar, We are told in this Doha that just
as we a.e not quite sure whether a bud of this evening will
blossem into a flower tomorrow, so also we do not know
whether the bud of life will blossom into a veritable living
being. This is as much. as to say that one cannot be sure
whether the foetus in a mother's womb may be born as a
child or come out still dead. All things are transitory. The
sleep, which a man is enjoying on a particular night also
mean Biblical sleep, or death. The poet further goes on to
ask whether the cool and fragrant breeze, which is blowing
today from the Malaya mountain, the abode of sandal trees,
will continue to blow tomorrow. It may be that the brecze
might stop altogether. The poet tells us that the God of

Death ( Kali - Puruzha ) has his Empire everywhzre. In
mythology he appeard before King Parikshit in order to

kill the cow of religion, but Parikshit succeeded in limiting his
" activities to spheres like drinking, gambling, and so on.
When that same Kali-Purusha will appear before you, you
will have to consider whether your tender body will be able
to bear the blow. ‘'Beware, therefore, betimes,” says the pe:zt
""being te think al:out God even today.” The famous Sanskrit
verse Ufxafasafa wfasafa gawia1 tells us how the bee,

pent up inside a lotus flower at night, had to meet its doom
along with the lotus palnt itself, when the lotus plant was
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uprooted by an elephant in the early hours of the morning.
The poet, therefore addresses the tongue thus: ‘’Even now,
Oh tongue, begin to utter the Name of God, for thou dost not

k: ow whether thou will be able to move at all at the time of
death.» (P. G. H-P.275-76)

2. Fine Arts and Mysticism-Music to Musiciun-"'In the Doht
that follows, frrat g asA[ AgY | we are told that a musician,

who does not understand the end of his own art, has, not
bade good by to infatuaticn, just as a piece of iron, which
has not reached the touch-stone, remains only a piece of

iron. This means that the end of all music must be regarded
as, something more than mere pleasure of the hearer or the
singer. According to the author of the Doha, all music should
be a glorification of God. One who does not look at music
from this point of view, does not undarstand the real neture
of music. Music without Mysticism would be a dangerous
things. Surdas and Tulsidas escaped the danger. They were
Musicians as well as Saints*(P. G. H,p 287-288).

‘“It is not necessary that the aim of the fine arts should
be the service of Eros. A study of the rhetorical science

would convnice us that the fine arts can be placed in the
service of the development of the Rasas and the Bhavas.

Heroism, affection, God-devotion, humour, pathos, terror,
wonder, and tranquility could all be exhibited in the fine arts.
The highest end of all art should be, as Bacon has put it, ‘‘the

alory of God and the relief of man’s state.” ( P.G. H.p. 289).
3. Sainthood, a rare phenomenon - ''In another Doha.

fﬁgﬁf}‘ %gif ag"f  Kabir gives certain illustrations tgp

support this rarity of the phenomenon of Sainthood. A real
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saint is a rare being. You can find him only on occasions. How
many saints have been produced in the worid since the ceginn-
ing of time? Lions, says Kabir, do not move in flocks, there
are no processions of swans, and rubies are not collected in
bales. Even so, there are of no caravans of saints. Kabir has
described elsewhere in the manner of the g {Fdior g

that a saint is like arhinoceros who delights in living alone
to himself. In another Dohaof Kabirr g g4 §1 537 A 1
A &0 g3 A1fg 1+ g9 g2 A 1 AT 1 qT A7 )

we are told that the forest coes not abound in sandal trees’
There are not many generals inthe army. The sea is not

replete with pearls. This has also been said in a famous
Sanskrit verse-

% S T arfugy Afsgs 1 9% aF

Figar Afg 997 9735 9 94 T4 '
which speaks in the same manner of rubies, pearls and sandal
trees. By a comparative consideration of these three passages,
we may find that almost the same illustrations have been
employed by them, and the rarity of the phenomenon of
saint-hood stressed. A saint when born shines in his own
native lustre even like a superb form of spiritual experience
to which nothing else can be compared, and which stands
supreme above all other forms. (P. G, H. p 303-304)
4, The nature and function of a Guru - "'The third analogy
tor the spiritual teacher is that of a potter, or a Kumbhakar.
A spiritual teacher performs for his disciple the same
functions which a potter performs for his pot. In the firsf
place, he takes away all the depressions and protuberances of
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his jar, and rounds off all its angularities. In the second
place, he enlarges the potential vacum of the pot, and gives
it th2 shape and size he wills.»

’In a similar manner, a spiritual teacher takes away all
the defects and deficiencies of his disciple’s mind, enlarges
his receptivity, and makes of him a worthy diseiple capable’
of performing the functions he wills."

Then, again, a kumbhakar gives continueus strokes to
the pot from the outside, but gives it a constant and unfailing
support from within. Simi arly, in the midst of the calamities
and misfortunes which might fall to the lot of his disciple,
the spiritual teacher gives him internal and continuous
support and enables him to face boldly his trials and tribula-
tions. Every misfortune, every calamity, has now a silver
lining fer him. The Sun of his Guru’s grace shines through
edge of h's mis‘ortunes, though these for a while might
darken th2 luminosity of his spiritual life.»

This analogy of the pot and the potter, the giving of
coutinuous strokes from the outside and support from the
inside, the taking away of all angularities, and the giving
of any shape and size that the potter might will, was a very
peculiar phenemenon to such a highly placed and well-infor-
med Bishop like Westcott, who had never seen this pheno-
menon, and who, after studying this Doha, asked his Hindi
Pandit if he would take him to 1 place where the potter was
performing this miracle, and it is very interesting to note that
the photograph of the potter and the pot on which the potter
was giving his stiokes is to be found in the famous book of
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Bishop Westcott on ‘Kabir and Kabir Pantha ( P G H-p- 336
337 ). Suffering under the protection of Guru is but a blessig in
disguise’.

5. The Resounding of God's Name through every hair of the
body - '’ By collecting together all the different passages in
the Dohas in regard to Anahat sound, we might come to four
importarnt conclusions. In the first place, we are told that the
Anahat is resounding like a fundamental note from every pore
of the body - g Tiq gL I5q § | The bones of the human

body constitute the wooden frame of the Tanpura, and the ne-
rves its wires or strings, and from this body, the Anahat shab-
da sounds forth like a fundamental note. In the second place
all the various musical instruments such as the drum, the
guitar, ard the flute are also heard in the process of meditation
& A ... 9T HFA 1T says Kabir, fafq $3q1 97419

qIST, A WZZT FT AUKRIT T Says Mirabai. A Kannada poet has

also said. gzr fsfsfo mid fag @ a1 | waifes vgEE

HANT A T By considering these passages, we can

see that the various musical instruments which an aspirant

hears heighten his devotion. Mirabai, especially, as we have

already seen, stresses that she was able to hear all the 36

Ragas without the funiamental note f3fy 77 Tr7 T < TrF
. a

In the third place, as a higher stage in this process of hearing
that Anahat sound, the Name of God becomes audiole to the

aspirant. gzg arq gaz |{ar says one Deha, and g5 ATH|
fH'Q'IT says another. Fourthly, not being satisfied with hearing

merely the Name of God, a Doha tells us that the aspirant
might be able to perceive the Musician behind the music’
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Where is novs the n2cessity for going from templs, to temple,
asks the poet: ®Hfrgz g33 &1 fwX facar awrga g ?
We have been familiar with two other similar experiences
which emerge from every pore of the aspirant’s body. Mirabai
tells us that through every pore gush forth varied colours:
UH VAT 41T I 1 Through every pore of the aspirant’s body
shines forth a hrilliant lamp says Kabir and the great and
kind Lord manifests himself therein TYa T d\I% war, 99
Z19 AT, we thus see that the culmination of such processes
as hearing the Anahat sound or seeing a briliiant light consist
in experiencing the great God whose auricular and ocular
manifestations thay are.” (PGH p-375-376)

Chief Characteristics of the Great Hindi Saints .
referred to in Pathway to God in Hindi Literature-

The four major Hindi Saints are Kabir Tulsidas, Surdas
and Mirabdi.

(1) Aubir - Kabir combines in himself deep philosophical
insight with heights of mystical experience. The doctrine of
universal blindness, the seven stages in the journey of the
soul after death, ma ‘s helplessness before an inscrutable
Power and the description of the funeral pyre are typicaj
ideas in which Kabir excells others in his descriptions.

Kabir insists that the end of music should be the pro-
pitiation of God. Kabir’s idea of saints as personal God and
God Himself as impersonal divinity is ‘indeed splendid. It is
really a novel contribution to the Philosophy of Mysticism.
Similar idea is exprassed by a Kannada sanit ( LEE| )
Carvajnya. “graAietafe Avdtas iz qearfo 94"
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Kabir has laid great emphasis en the rememberance of
the Name of God. He advocates meditation in silence and that
too with our lips and mouth closed.

H13 A g, $3 A g7, 9 AT FEIHA

U FUIU ST %Y g7 43 ud’ 1
Thus he lays stress en internal meditation with the help of br-
eath. He suggests that our spiritual development should
be judged according te the revelation of the Name throug our
vision and audition. Intense concentration on Divine Name
and the propitiation of the Spiritual Master are most essential
for spiritual progress.

That Kabir is a great phisiological and mystical observer
can be visualised from his expression of the doctrine of
inter-communicatieness of the senses in the mystical sphere,
as against the inter-communicativeness in the physiological
spheie, Kabir's descriptions of_ a variety of supersensuous
experiences, like sound, light, form and colour as also the
motor and tactual experiences are inspiring and illuminating.
His idea regarding the experiences of music ending in the ex-
perience and vision of the Musician is indeed very striking.
His experience of divine juce during and after meditation is
also rare. His view of Maya as a great temtress shows the
influence of Vedantic philosophy in Kabir. The last and the
most exceptional spiritual experience of Kabir in his descrip-
tien of *’Behad" (53&:) Limitlessness of Divinity makes him
as a mystic of the first order in the eyes of Gurudeo.

(2) Tulsides - The unigue philosophical insight of Tulsidas
martks him as a first grade philosopher saint in Hindi litera-
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ture of spiritual awakening. His minute differentiation
between Reality, Unreality and Real Unreality, is according
to Gurudeo, a high water-mark of Philosophic speculation.
His ideas regarding the brother-hood of saints on the basis of
the bond of love generated amongst them through their visi-
on of God, makas one feel that to win the love and confiden-
ce of saints we must have spiritual vision of Divinity through
constant and devout meditation on the Name of God.

The typical flight of imagination of Tulsidas in compar-
ing wisdom or learning or Dnyana to a lamp which burns and
Bhakti or devotion to a jewel which illumines without emitti-
ng any heat is indeed most convincing. The suggestion of
a new scheme of nine kinds of Bhakti (1) 3qiq, faifa,
Efiﬁﬁ, qza"lsrraifa etc, non-attachment for Self respect, mental
detachment, Contentment and not seeing the defects in
others. (2) T% 9% 3 Gl | The devout service of the Lot.
us Feet of Guru - similar to Sri. Nimbargi Maharaja‘s refer-
ence to his Kannada poem T& ST FHSBZTHT '{T[ A0 AT
(3) gaa HT JITr — Company of the holy persons or Saints,
(4) Revere saints and spiritual teacher more than God,
qd g9 afaswifc a4 (5) Sing the praise and qualities of
God, g TaT N7 (6) Relish and narrate the stories ang-
exploits about God, Tfq w7 &A1 g&ar (7) Repitition of the
Name of God or Mantra or Mantrajapa, RX#19 (8) see Ma
immanent through out the world AIZAA 7 @I 9)
complete Trust or Belief in God. ‘4 wag. aeaafa
fazaig - q’E?ﬂ%TIR‘; (Madhvacharyua).

The view of Tulsidas about God is like Gestalt. God is

269



Gurudev Ranade

a spiritual Gestalt, who is more thanthe sum of the different
aspects in which he is viewed by the different devotees.
awfa fazadl 3:ar s @fassgaiTaT 1 as stated in thz descrip
tion of the Cosmic personaliry in Rig Veda. The Cosmic Pers-
onality of God exceeds by a measure of ten fingures, after-
enveloping the entire universe. Tulsidas is thus a thinker of a
very h'gh order.He ‘Iays emphatic stress on the Name of God
as the ultimate symbo! of the Almighty God. He regards thLe
Name and the Form of God as the attributes of Divinity.
Tulsidasa’s peculiar epithets of God as ‘Aantaryamin’
(afau'r' ﬁTF{) and 'Bahiryamin‘(ar?,_ﬂirﬂﬁ') . Internally visible
or immanent and externally visible is indicative of his unique
experience and his peculiar approach in the history of Indian
Philosophy. |

Tulsidasas great insistence on one-pointed devotion to
God like a Chataka 1% ) as exhibited in his ‘Chataka Cho-
utisa'(?{lﬂﬁ Sqar) braving all dangers and difficulties for
Geod, is a rare contribution to Indian philosophy according to
Gurudeo. His transcendent description of God as moving
without feet and touching without hands and seeirg Wwithout
eyes and hearing without ears is almost in a mystical sense.

3. Surdas - Gurudeo writes, “’The Kantian problem of contradi-
ct.ons of merit and reward, the considerations of the ravages
of Death and his constant prayer to God to save him from
helpless submission to Death, became for Surdas, the Chief
incentives to his spiritual life." His analoyies of the. sparrow
and the elephant in the midst of their agonies calling upon God
for help are typical analogies in his lyrical ahd devotlonal
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poetry. Surdas advocates like Yadnyavalkya (ZHETGIEW) the
eudaemonistic combination of material and spiritual welfare.

Surdasa‘s spiritual experiences have a special signifi-
cance because of his blindness. He could visualise God with
confidence and deep devotion. When the spiritual form of
Gopal Krishna disappeared, from his inner vision he addressed
to God thus, * g19 FF Frag! faas sfas Afg 1 gzay 97

AT TS CEAL] Eﬁrg 11 “You are forsakiny myhand Ja!
God, thinking me to b2 helpless and powerless. But, I shall
call you powerful only when you can run-away from my heart.»
And thus Suradas say that God is caught in every fibre of
the body of the devotee. F4T && gt #fq U7 A

ITHAIAT. God had been cought up in every hair-cell of his
body (PGH. P 201-202),

(4) Mirabai - Mirabai’s readiness to ascend the funeral pyre
for the sake of spiritual realisation speaks of her intensity of
Divine Love Her pathetic appeal to her Spiritual Mastsr not
to forsake her STf+«r A SIT AT AT 1S11 is a most popular song
and ic is transperant ef her unparallelled d »votion to-her Guru.
Her description of Spir.tual Holi with its riot of Sound and
Colour have left indelible impact on Hindi Spiritual
l.terature.

Gurudeo’s following remarks regarding Mirabai are a
typical appreciation of a philosopher mystic, that add te \tha
hue and greatness of the great lady saint. ‘‘The doctrine of
‘Theos’ becoming a ‘Pantheos’ as in the case of ‘Gopis’as
well as her doctrine of Approximationism are enough to out-
wit the intellect of any technical philosopher. »
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(5) Ramanand- He is a rare combination of a mystic and a
philosopher. The internal immenence of God and the external
pervasiveness of Him in the universe are typical examples of
h's philosophico-mystical attainments. There is a rare comYina.
tion of spiritual experiences of smell and colour in Ramanand.

(6) Raidas- Gurudeo Ranadz ranks him as a ‘ Thinker of the
first magnitude, owing to his non-superstitious and philoso-
phic assertion about the futility of waving lightsin front of
the Omni-present Divinity. His self-certitude and confidence
about his sinlessness, gives hima special and rare strength
to dispense with the forgiveness of God.

(7) Nanak - The Granth-Sahib of Guiu Nanak is a permanent
monument of his Spiritual greatness. He emphasises the
necessity of the company of the saints in a var.ety of ways,
as essential for spiritual progress. He realises the unily of
the internal and external spiritual experiences and he percei-
ves God in every thing and every thing in God.

(8) Dharamdas - He was a Kabirite. His spiritual experiences
of Thunder, lightening and spiritual bath, and malliflous juice
are typical.

(8) Charandas - He lays more stress on action and says that
words are futile without action. He depicts the Chief marks of
Brahmin hood as ‘'Brahmin is one who has realised Brahman
and he who spends all his time in spiritual contemplation.”
His pecularity of spiritual experiences consists in his vision
of God every whare he saw, his experiences of a talk with
God, and the spiritual experience of God moving and eating
with him. :
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(10) Dadu Dayal - Dadu Dayal hailed from Ahamadabad. He
was a disciple of Kamal the son of Kabir. He was a very kind
and compassionate saint. His description of Kabir is supremely
typical. Kabir in an embodiment of vices like untru:h, deceit
and dis-belief in God. His Jdescription of Spiritual Charkha and
Divine juice exhibits his spiritual attainments.

(11) Matsyendra Nath - He was founder of Nath Sampradaya.
He has cricically estimated the value and the proper place of
ritualism, yoga and moralism in relation to meditation of God.

(12) Gorakha Nath - His spiritual popularity is on account of
his disciples like Gahini-Nath and Dnyaneshwar who were
greatest mystics of India. He visualises the limitations and
boundaries of Yogic practices and hence his intensity and
eagerness for the vision of God is more acute. Hisreverance
for his Guru Matsyondra-Nath could be seen in his feeling of
identity of God and Guru.

(13) Mansur - He advocates Anal-Hag ‘{4®% g%’ (experience
of the identity of self and God) method of meditation. He
rejec:s all ritualism P

(14) Rahim - He was a great moralist of Akabar's time. His
idea of Flux or change is like that of Herakleitos. Uplift of the
humanity is the main idea in his endorsemznt of the accumu-
lation of material and spiritual wealth. As a Doha writer he is
on par w.th Tulsidas and surdas. Gurudeo writes ‘The Chataka
of Tulsidas, the Spairow of Surdas and the Chakora of Rahim,
which are their eymbols as God’s Elect, are on the same
level so far as their intense and unfaltering devotion to God
is conerned .** -
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(15) Gulal and 18) Bahiro - Gulal sings the cradle-song of
self-realisation in Hindola Raga in his post-ecstatic ejacula-
tions. Behiro in his song TAAT KT FT TA(HT A« HIOT qA]
faw® . »fl FoT Fou g I, 1 AL A9 a9 & fa®a0 ..
afgdt f& ad o<t 7 g qegrd wSAT, 9F W11 JIAF
fass till ‘*Absolute Resignation to the will of God" is very
much liked by Gurudeo. The soeng of liberation sung by Bahi'o
in Pahadi Raga is full of dedication and surrender to the Will
of Ged.

The Pathway te God in Hindi literature is based upon
the source book knewn as Parmarth Sopan. It Contains spiri-
tual poems and Dohas from various Hi.di Saints referred to

above.

The Pathway to God which Gurudeo has elaborated in
all his three books - 1) Pathway to God in Mahashtra Saints,
2) Pathway to God in Hindi Saints and (3) Pathway to God
in Kannada Saints which we shall take up hereafter are all
endorsing and broadcasting the spiritual teachings of the
great Spiritual Master - the saint of Nimbargi, the saint of
Umadi and the saint of Inchageri.

The saint of Nimbargi or Shri. Guru Linga Jangam
Maharaj ( Shake 1712 to Shake 1807 passed away on Chitra
Sudha Dwadashi Uparantik Trayodashi) had a long lease of
life of ©5 years.

The saint of Umadi Sri. Bhausaheb Maharaj ( Shake
1765-Ramanavami ( birth ) to shake 1835 Magha Suddha
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Tritiva (died) who lived for 70 years and the Saint of Incha-
geri Sri, Amburao Maharaj (: hake 1779 to 1885 - Pausha
Suddha Shasti - passed away) who lived for 76 years and
the saint of Nimbal Gurudeo Ranadz (3. 7.1886to 6. 6.1957)
who lived for 71 yea:s, have all formulated a Pathway to
God on the bzsis of their own sp'ricual experiences. The
common factors in their teachings based on their own spir
itual experiences and self-jealisation are summarised
below in brief,-

A firm faith in one’s sf:iritual master or Guru, an humble
attitud2 of de achment &nd renunciation, an unselfish and
egoless pussuit of devation to the meditation on the Name of
God ar.d an unabated spiritual contemplation or Trikal sadha-
na ard Trikal Pothi and Bi.ajan, without paying any need to
public criticism are essential for realising the spiritual .deal on
the Pa h-Way to God. The most vital requirements fora
success in the pilgrimage on ti.e Pataway to God thus are-
(1) The aspirant mus: b2 bles.ed with a sprouting sp.ritual
Name of God “Szbee;a Nama'(&¥i3 | from a realised Saint, (2)
Tie oizs:rvance of the twe vows of celibzcy in respect of
other’s woman'‘Parastree”(y3gr ) and other's wealth ‘’Para-
dravya*, 9°g3q (3) The regular attendance (0 meditation on
Divine Name at least three times during the day for at least
nize hours on the whole, (4) The singing of Bhajans and
Piayers thrice a day in the holy company of Saints and
Sadguru.

So, the Pathway to God of Gurudeo is a most rational-
way of devotion a life, based on moral regimantation and
devout attunement with Divine Name. The aspirant has to
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get rid of the grip of sleep, laziness and sloth, and dogged
chain of anxieties and worries in life and thus develop

and cultivate an attitude of spiritual indifference or immunity
from public censure or public praise.

The meditation in the Name of God has to be ceaseles-
sly pursued in a solitary place, in a fixed and steady pesture
with a concentrated gaze on the tip of the nose between the
eye- brows and with a complete attitude of surrender. Witho-
ut opening the mouth and without moving the tongue the spi-
ritual Name has to be kept vibrating up and down with the
vital breath. Then alone the supersensous, internally initiated
and universally valid spiritual experiences of Form, Sound,
Light, Taste, Colour and Flavour can be experienced. The Par-
marth Sopan the Source Book of Hindi Spiritual Songs and
Dohas of different Hindi Saints published by Dr. Radhakrish-
an is a treasure of all these. Readers will be highly benefitted
if they study and practise on the Path-Way te God written by
Gurudeo.

Pathway to God in Kannad Literature.

This book of Gurudeo was ready during his life time,
but could not be published till 1960. While writiang about
this bcok on the cover jacket the publisher of the book (Bhavan
journal book series ) has written a fine piece of appreciation.
I em giving it below for the use of the readere ;-

About This Book :

“’This book is unique of its kind, in as much as itis
firmely founded en the first-hand mystical experiences of the
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author. Shri Gurudeva Ranade has presented in this volume
the quintessence cf his mature thought and advanced- experi--
ence, in a thoroughly rational and scientific manner, and in a
language, at once translucent, limpid and impressive. He call-
ed his philosophical view-point ‘rational mysticism’, wh'ch
has no place for superstitions er miracles, and which duly
recognies both thz significance and limitations of reason in
mystical life.

In this volume 1s described the whole panorama of
mystical experience, right from its genesis to its ultimate
consummation 1n supernal mys-‘ical experiences, with a wealth
of illustrations, keenness of intellect, and critical acumen,

almost unprecedented in the history of the treatment of this
subject. -

The author rightly maintains that the discussion of the
criteria of the validity of mystical experience and methodology
of meditation, description of a perfect saint as an embodimeni
of highest morality and as a liberator of humanity, vivid des-
criptions of divine lunacy and supernal experiences- all these
from distinct contributios of Karnatak Saints to the mystical
Thought in general, He aptly concludes that the Society of
Saints intensely loves affeicted mankind, and enly tries for its
benefaction and betterment. (Back side Caverpaga jecket-Delux
copy).

It is worth While noting some importtant points of
progress and evolution of Gurudzo's Thought and method
of his exposition over his previous works of the same type.
In his first solid coentribution to the realm of philosophy
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and mysticism, Gurudso in his constructive survey of Upani-
shadic philosophy has given equal importance to cosmology,
Psychology, Ethics, Metaphysics and Mysticism. In his next
important con:ribution on Mysticism in Mzaharashira Saints
Gurudeo has given a place of hanour for metaphysion Ethics
and Mysticism only. A furiher step in advance of h's my-
stical tl.cught can be seen in his velume on Path-Way-to God
in Hindi Lterature. The only subjest matter of discussion in
his Patl:way on Hindi Saints, is mysticism in its various
aspoacts. T.e Ethical p»rints are developed as a nezessary
preparation ‘o mystical life. Where as in h's last and the best
work on Kannada Saints, the subject matter and the way of
presenta:ion are cimilar to th2 Pathway of Hindi Sain's. But,
we can clearly perceive a typical stride and growth in his
mystica! experience. And the consequent changes in his
emphasis of thought snd exposition,

In his Pathway to God in Kannada Literature, he spe-
cially mentions ‘Continuity and Growth’ as important
criteria to determine tne validity of mystical experience in
addition te the criteria aiready mentioned in his other books.
In his Pathway to God in Hindi Literature, he has raised the
question as to ‘How far can photic, phonic, cromic, spiritual
experiences occur simultaneously ? But in his spiritual and
mystical evolution and growth Gurudeo positively states that
these varieties of mystical experiences constitute a higher
stage in mystical development. He has devoted two
chaptes 10 a detailed discussion of the ‘Cumulative’ and
‘Supernal® experiences. That might be the background for
his praise of Kannad Mystics regarding their contribut.on .o
the world mysticism. His parallelism of saints of Mahara-
shtra, Karnataka, Hindi and the Western saints shows the
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ex; 81se of Gurudeo’'s study of mystic saints and his cri-
tical and accurate sense of apprecia ion of all. Gurudeo
classifies the great mystic of Karnatak Shri. Prabhudeo as
similar to the Greek Philosopher Socratis and the great
Christien mystic Jesus Christ.

Secondly, he found a great similarity in Plato, St. Paul
ot western countries to saint Tukaram of Maharasatra and
Saint Basaveshwar of Karnatak.

Thirdly, Gurudeo has compared the saint of Mahara-
shtra Sri. Samarth Ramdas with Phaedo and Martin Luther of
the west and the saint Channabasava of Karnatak. Thereafter

he has traced similarities in Herakleitos of Greece and Sarv-
sjnya among of Kannad saints. He compares Siddharama of
Karnataka to St. Augusiine of the West.

Then we can see how critically he has compared the
two Kannada mystics Jagannathadasa and Nijaguna Shiva
Yogi with saint Ekanath of Maharashtra. So, also we can
siudy the similarities in mystics like Chokhamela of Mahara-
shtra with Kanakadas of Karnatak and Raidas among Hindi
Saints.

The saint Mahipati of Karnatak from Kakhandki in
Bijapur District is well compared with the saint Mahipati of
Maharasat:a fiom Gwalior.

The Kannad Saint Purandardas is similar to Tulisidas of
Hindi Literature. Saint Vijayadas of Karnatak to Saint Surdas
of Hindi Literature, the Hindi Saint Kabir to Sharif Saheb of
Karnatak. And fihally he has compared Shri. Charandas of
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Hindi literature with saint Serpabhushan among Kannada
saints.

The above classification and chart of parallelism among
various saints and mystics of the world is a special contribu-
tion of Gurudee to the Philosophical literature of the World.

God in Self

The sublimity and ineffability of mystical experience
after the aspirant has walked over the difficult Path-Way to
6od as depicted by Gurudeo in the five chapters of his bocks
on Hindi and Kannada Saints- can be seen in the following
extracts from both the books of Gurudeo

’Only he who has peneirated to the heart of Reality*
says Kabir, ‘“can understand th2 nature of our territory™:
TERA F1T &1 ST |17 G591 g7 AT 1 (P.G.H.p 220). The
Spiritual territoy is altogether diiferent from whatever we
have seen, or heard. The Veda and the Quran have not been
able to encompass it : 3 fFara 91T g Trad | FgT AATT

1 | The meaning of this statement is that, according to
Kabir, new experiences might occur which have not been
described either by books or men. Kabir next goes on to give
us his further experiences. In the first place, he says, in the
void palace are heard the sounds of the drum, the flute, the
fiddle and the guitar, There are words without sounds, and
pearls without shells. There is lightning without a cloud, and
light without the Sun. Brahman, which is shining forth, is
putting to shame all luminosity what so ever. Andthen, says
Kabir, beyond all these, there is an Incomprehensible [nfinite-
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AT 3[TH HIT 71 “"The territory which very few pilgrims
have reached-that, he szys, '’is our habitation. It is only
he who is initiated by the Guru, and who is dear to hi$
Guru, can understand the meaning of what [ say* %g ®dIX
ag 13??‘ I 1 E‘rj’f RARACIUIAY On who whole, therefore we
may say that the song we are considering contains the my-
stical experiences of Kabir about light ferm and sound, while
his suggestion that words must arise without seunds is an
experience which i1s almost unique*. (P G H p 221)

""To give a further touch tothe growth of spiritual expe-
rience in Kabir, let us add another song from him:'ﬁ;‘érﬂ JAHIW
L EG IS ) Gf% | The final state of his spiritual expelience wg
shall net discuss here. We shall consider it later, when we
shall be speaking about his Dohas, and thzre see how far it
tallies with the expsriences of the great Saints of the world.
Kabir tells us in the present song that when the lake becomes
full on account of the ooezing of the mellifluous juice, then a
sky-reaching sound breaks forth as a submarine volcano in
eruption might send iis waters into the sk ‘fﬁf qAIE Wq
19 GT:Q}' 99T I3 AGRTAT gl | We should note the connection
between these two points- the oozinj ¢f the mellifluous juice
fiom the cells into the lateral ventricle, and the rise of the
sky-reaching sound therefrom. In the next verse, which we shall
discuss presentiy. we shall find that the position is reversed.
When such a sky-reaching sound breaks forth, then the lake
of the lateral ventricle becomes full with mellifluous juice,
At a later stage, we shall discuss what connection
between these two points is, At present, it is enough to say
that as every cell begins to discharge ‘Amirasa’, or mellif

L 4
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luous juice at the time of meditation, the fullness df the lake
breaks itself out into the sonorous seund which reaches the
sky. A second point which Kabir discusses in this poem is that
the river overflows, and engulfs, and even soaks up to ccean -
qrge B’Hﬁs: f'ﬁ?l}'.#T {flé. This is as much as to say that the
self in the aspirant becomes so expansive that it envelopes
tie Brahman (E[F#?{) itself. This phenomenen of the river
absorbing the ocean cannot be explained, says Kabir, in
adequate terms - 1.5 .T AT FFT4Y 11 Then he says that,
in such a state of_'spiritual expsrienc2, the:e are neither the
Sun nor the Moon, nor the stars, neither d..; nor night. afg
ag ¥A fazidY g¥. Those who have rzad the Upanishads can
see the parallelism of this to the passage where we are told -
T ax gaf wifs 9 a7 arwF qa1 gy wikq ssaafia:
Then again we are told that, in such a state, various kinds
of musical instruments produce each its own harmony - TS
To fgaix Wiqﬁ and further there is a YI®IT of soft words

TFIT A 1) g1« What is this TTHIT ? we do not know of

any mystical treat’'se which describes this. It may stand either
for S2A1T IPIRTIT or UFIIH =3f7, So, it is not merely
the sounds of musical instruments that break forth, but
veritably the words ‘'Rama Rama~ with slender tunes at the

time of the Samadhic experience of the aspirant. Then, furthe
we are told by Kabir: T&JAFJIT TH Id YUFX 1 Now this is
open to two interpretations all the ten Avataras are incessan-
tly and continuously present before him, or otherwise, all the
ten Avataras pass before him in a cinematographic show in
one night. There are thus outbursts of involuntary praise;
wreifa Gg F Ar9r g 1 How could one describe the value
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of that experience? Words fail to describe it ade guateiy! It is
the experience of eternity being compressed in a single mo-
ment, which fills the aspirant with the consciousness of the
infinite power of God. These, says Kabir, are serious and
secret matters, which rarely any one is ableto comprehe.d

Fg FAIT AGHT q17, faLat @15 ag =11 g1 1(PGH p 322-324)

*As unity of experience had in Kabir taken the place
of duality, he could walk on the slender path of spiritual life
wi'h great ease, Had he taken the load of duality on his head,
the razor-edge of spiritual experience (&II¥T 1) might
have mortally injured him, and made &ll spiritual progress

impossible.”’

In anether verse, Kabir tells us kow such a Saint
acquires an absolute equanimity through God-possession.
Those who have read Greek Philosophy know that ‘Epoche’
was regarded as the greatest moral virtue by the Stoics,
Epicureans and Sceptios alike. Silence, ‘Maunam’, speech-
lessness is ’'Epoche’. ®{ HIF gdr aq Fq7 ATS ) sayﬁ
Kabir. what necessity is there for a man to speak, when he
has reached that spiritual stage? It is much better to be
silent than 'o move the lips. Kabir is describing in the above
verse the state of "Epoche’ after Cod-realisation. He gives us
four illustrations. In the first place, he says, a man who is in
possession of a diamond and has tied it in a knot,- is it nece-
ssary for him to open it from time to time, and see whethe,
the diamond is there or not? The diamond is there. Similarly,
"’The diamond of God is inside me,” says Kabir, [ am in sure
possession of it. Why should T open it now and again?”
Secondly, Kabir gives us the illustration of a balance with
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two pans. So long as an aspirant has not attained to God-
vision, we may say that in his case one pan is up and the
other is down. gaFT 4 @ 92T T 1 q& ¥ qF FJ( A1 |
By the attainement of God, however, the upper pan
comes to a level with the ether, as in the case of Krishna.
What now temains to be weighed? 731 ¥g ¥ 41 A |
The Saint in all ways thus becomes equal to God.

Then kabir tells us that such a Saint alw.ys lives in a
state of God-enjoyment. In Uttar Pradesh, it is customary for
women to sell liquor. Who can prevent a liquor-woman from
drinking as much liquor as she likes? Similarly who can
prevent the Saint, who has once attained to the visicn of
God, from enjoying that vision as long, as much, and as
often as he likes? Kabir also gives a fourth illustration:
B4T qIC 914 AT, A1 TS 4T #9715 | A H.nsa has reac-
hed his final habitat, the Manasa Sarovara. Why should it
be necessary for him now to hunt out smaii ponds and
tanks? When we have reached the highest God inside our
heart, why shculd we open out our eyes? 137 9T 34T @1 |

In the end, Kabir tells us that he has found God even
behind a sesamum. Another variant of this idea is to be
found in & maxirn which tells us fa® 1% ggrs ( There i a
mountain behind a sesamum’. In the same manner, says
Kabir, "'I have found the great God behind the tiniest thing
like a sesamum. Tukaram also has told us that the great God,
who fills the universe, makes his home even in a sesamum:
famr wag wiafq g3 1 wig g fAzgqT1 The tiniest particle
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in the universe and the smallest citanny, according to Carlyle,
is filled with the presance of God. The macrocosm 1s fully”
present in the microcosm. The microcosm according to Kabir
fully reveals the presence and the power of Ged '* (PGH p

239-241).

Similarly in the Pathway to God in Kannada Literature
the above topics have been elaborated. As the criteria of un-
iversality is the same in mystics all over the world, basically
there is ne difference in the ultimate realisation of God in

Self.

' Kudalu-esa proceeds to point out the saint’s non-
re’urn to this world by citing & number of illustrations,; when
milk, after passing through the stage of curds, and butter,
has once become ghee, will it ever be transformed into milk
again ? Similarly he, who has become identical with his own
real Self, as the ultimate object of realisation can he ever
embrace again worldly life, and get entangled in it? when a
river, after taking its origin ina mountainous region, has
reached the ocean, will it be ever possible for it to flow back
again to its original source ? Likewise, would be the state of
one who has realized his pure ultimate nature. If he has to
live in the world, the manner of his living in it will be entirely

different from that of the ordinary people. True, that a pearl
is born from water ; but when once it is formed into pearl,

will it be ever possible for it to revert to its original condition
of water ? So also a man who has realised his ultimate spiri-
tual na:ure, shall never be born again, and he will remain ever
merged in an extremely blissful condition. Can a man, who
has learnt the mantra of Garuda, he ever affected by the poison

-
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of a serpent, if he ever happens to suffer from a -surpent-
bite ? will a disciple, who remains untouched by the quagmire
of sensuous pleasures be ever affected by good or bad
actions ? In like manner, on2, who has transcended the
limitations of caste, even though born ina caste, will
never be affected by the considerations of caste.

Kudaluresa declares that the saint, who is one with
‘spiritual light,’ renounce everything worldly, and becemes
famous as a donor of the gift of spiritual life to others. The
vexed quection, ‘is immortality pers.ia. o1 impersonal? need
not t ether us here. Suffice it to say in the words of Jnanes-
wara, that immortality is phenomenally unreal, and noumena-
lly real, the saint having attained identity with the God-head
in this very life.””(PGKp 275-76).

In his song ‘gefrzfes Iz FTL F1a&’  (iddarirali
deha hadare hogali,)’the body may live or perish’, Girimallesa
{f‘ﬂftﬂ‘ﬁ%ﬂ) speaks of jivanmukti from the loftiest planes of
spirituai height. He depicts the manifold characteristics of a
realised soul, which may be studied under four heads, name-
ly yogic, psycho-ethical, metaphysical and mystical. The
God-realisor rises superior to the considerations of the body.
and is indifferent to its growth or decay, because he has ait-
ained to liberatien, while living and though living *“ (PGK p.
276).

‘‘Krnowledge of the self implies, according to Mahanta,
krowledge of eveiy kird of cosmic existence. We are
reminded here of the prefeund philosophy of Green, who hav-

ingproved the existence of the spiritual principle in na.ure
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on the analogy of the spiritual principle in man, states that all
human spirits are reproductions of the eternal Spirit. A great
poet in his poetic fancies felt the fundamental truth that the

spirit is immanentin nature, and gave expression 10 his feeling
in the following memorable lines :

Little flower, if I could but understand

What you are, root and all, and all in all,
I should know what God and man is.
If a poet can be so eloquent, how much more vehemently
should a mystic assert that nothing remains to be known,
when the Self, the highest Reality, is known | When he has
realised the one Self, pulsating everywhere, in the cosmic,
psychic, epistemological and mystical reaims, he becomas the

whole universe himself, and the notion of difference vanishes
entirely from his illumined consciousness.” (PGK pp 280-81)

We may conclude this chapter with Gurudeo’s exposi-

tion on the spiritual Song of his Guru’s Guru the saint of
Nimbargi. ..

Nellu kuttunu baramma, '#Ec‘vz FIZU FATIFAL "\ “let us
thrash paddy, dear lady.” From this seng, you can see what a
great spiritual experience he had, and also how great are his
poetical powers. This song tells us how we heve to begin
with taking away the husk from rice in the first instance,
ultimatzly to enjoy the rice dishes, the spiritual juice in the
company of our spiritual tcacher and our spiritual brethren.
There is a continued culinary metaphor frem the cleansing of
the rice to the preparing of the spiritual dish. That is the
essence of this poem. The Saint of Nimbargi tells us that
the paddy isto be thrashed by, ‘twelve or sixteen lldi&s.
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having got together’ hanneradu hadinarn nalleyaru kudikondu,
?-‘-;ftg 2fZA18 AeHa% FKIEFIE. There ought to be a collective
or cumulative Sadhana. One man cannct alone hold the pestie
and the mortar; two, four or eight persons are required. -
Sadhana. is a word which the Bengalis use We should rather
speak of Sadhana. But Ravindranath Tagore has made the
word Sadhana rather famous, and I have no objection in
using it in that form. So, community Sadhana is the f{irst
thing that we have to undertake. Then there is the body (tana)
dd with the navel as the mor:ar (ellu), H1B@ and the breath
(prana) X177 as the pestle (onike), &IfAF You are to raise up
your breath from the navel to the top of your brain. So mortar
and pestle are there: and then by the accumulation of Nama-
smarana make up a pile of grains, advises the saint of
Nimbargi. At the same time taks away the sand particles from
out of the grains. Thay have to be taken away. The husk too
should be removed. This can be done easily by cumulative

Sadhana. Secondly, you should have an oven (ole) (HTS)

for cook'ng. The three Vasanas ‘desires’, constitute the oven.

On that, put the cauldron of Karma, and put down below it
kama and krodha as the fuel. Burn away kama and krodha;
then begin to cook. There is one thing necessary. You should
be on the look-out and be alert ATBZITT 18! ( ola - horage.
nodi) It is a very important thing. Incidentally I may tell you
that when I was a child of about eight or ten years of age,
my mother used to ook ence inside and at another time out-
side the oven. I did net know what it meant. That means look-
ing to both spiritual and material welfare. The great stress
which the Saint of Nimbargi laid en the combination ef mate~
rial and spiritual welfare was significant. Do not follow only
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spiritual welfare, ner only ma‘erial welfare for its own sake.
Ubhayameva samrat, ‘NI4T &' ’ ‘for both, Oh sovereign’
said Yajnavalkya to king Janaka, when the latter asked him
‘whether he had come for money or for victory in philosophical
disputation. We have to combine both material and spiritual
welfaré. It is a very difficult job indeed to meditate and at
the same time, attend to the lecture. 'Whe1 a man ge:s a first
class in the examination he becomes elated. When he begins
to prosper he becomes much more elated. ‘“‘When that mixture
of ‘rice and sugar and milk’ is being boiled, there will be
an uncontrolled over-flow of conceit.» Kudiyuva samayadalli
Ffgaq qanazfcs madada ukku miri barutaladamma. REE FIH
#if¥ a=gegrqr, Then by the ladle of ‘equanimity’ or "samata’
gad1 put down that ever-flow. Do not allow the foam to spill
In that way, you will be fortunate, the Saint says, to have
that porridge of rice (khira) @14 ccmpletely prepared. When
you have thus prepared the swest porridge, enjoy it to your hea-

rt's con ent in the company of your spiritual teacher and your
soiritual brethren. This constitutas the apex of spiritual experi-

ence. (P G K pp 345-46)
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Academy of Compara‘ive Philogophy & Religicn, Belgaum.
(Report for quarter ending 30-9-1980)

The first 4 persnns mentioned below became life-
members (Rs. 250/-) and tha rest became life-subscribars (Rs.
100/-)

(1) Shri S. D. Bhosale, Ahmednagar. (2) Shri G. M,
Kulkarni, Bombay. (3) Shir G. N. Kulkarni, Savalgi

(4) Dr. S. S.Patil (Mulwad) Bijapur. (5) ShriS.D. Gokarn,
Bijapur, (6) Shri M. B. Gokhale, Ghatkopar,

(7) Prof. B. D. Paramaj, Belgaum (8) Shri G. B. Jamkha-
ndi, Bijapur. (g) Shri Avinash M. Parulekar, Pune,

Donations were received from the following persons:
(1) Shri Rajendra Chindak, Hindwadi- Belgaum --Rs 100/-

(2) ShriVinayak Laxman Lagavankar, Baroda. 11/-
(3) Major S. R. Kulkarni (retd.), A~gol. 15/-
(4) Dr. S. S. Patil (Mulwad), Bijapur. 100/-
(5) Shri X 25/

We are thankful te all the above persons for their kind
kelp to this Public lrust.

Books worth about Rs. 400/- wera added to the
Gurudev Granthalaya in this quarter.

The Vaikunthacha'urdashi Nama-saptah will be celebra~
ied for 5 days from 17th to 21st of November this year. Per-
sons desirous of taking part in the Saptah may kindly inform
us in advance when they will reach Belgaum.

!

The seminar on ‘‘Varieties of Religious Experience’,
will be held for 3 daysin December this vyear, if all the
participants send us their papers in good time. The dates will
ba nntified la:er onin consultatioa witn the participants.
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Lat us remember the 'mmortal words
of C.R. Das
“Who Lives if India Dies ?**
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Academy of Comparative Philosophy
And Religion, Belgaum.

Some of Our Important PUBLICATIONS
Ths Dactrine of God (Seminar Proceedings) 5-00
2. Religion in the Changing World :
(The Predicament of Man)
' LCr. P Nagaraja Rae 4-CO
3." God Realisation, Sadhana & Effects
(Seminar Proceedings 1971) 7-00

4. Bhegawata Purana Prof Aravind Basu 8-50
5. Critical & Constructive Aspects

of Dr R. D. Ranade’s Philosophy
Prof. B. R. Kulkarni 12-00

Summum Bonum of Life (Seminar Proceedings) 10-00

Moral Trends Since Independence

(Seminar Proceedings) 15-00

¢. ANEIT VRS ST. 7. T, BISH 7
g1, Faqr METH 3-oe
Q. shisrAzay A UNHZ AIUAT GUF (=00

Lo, WTAT AT & TATHI qrenfas fasgo
7. . @91 FIFIEET JBIB Q4u-o0°
1. ARTRIT qeAsnA |, 9T FEH] Q=00
12. Shivasharane Shivalingavva (Kannada)
R. C. Kulkarni 12-00

For Details
Write to : Academy of Comparative Philosophy and

Religion, Belgaum~- 5900i|
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No. 3. N, 22624/72.
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Academy of Comparative Philosophy
and Reiligien, Belgaum.

OUR NEW PUBLICATION.
(1) SILVER JUBILEE SCQUVENIR VOL. il
3 (Sri Gurudeva’s Philosophy of God-Realisation )
Edited by O
K. D. Sangoram. & M. S. Deshpande Q
| Price - Rs. |5/~ (?)

¢
Q
Q
Q
Q
Q
©
Q

the bock will be ¢iven with 33% rebate and to

o

To life-subscribers of Pathway to God Q@

5

ordinary subscribers, with 25 % rebate.

Q.
Price plus Rs.-I-75 may be sent and the g
book will be sent by Recorded Delivery.

(?) SILVER JUBILEE SOUVENIR VOL.!
= (Pillers of Sri Gurudeva’s Sampracdaya and

>

o

0
Heart Homages to Sri Gurudev ) g
Edited by )
K. D.Sangoram. & M. S. Deshpande (?)
Price :~ Rs. 32/- o

The same concessions will be given in g

the case of this volume also. &
If both the volumes are purchased at the @
same time, they will be despatched at our g
St ' ®
Plea.re write to “"Academy of Comparative Philosophy ¢
and Religion, Belgaum :- 590 0]} (0]
o

O
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