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EDITORIAL

THE WAY OF BHAKTI

HAT is Bbakti? It is the inherent
aspiration of the evolved human heart
for the Divine, which is its own intrinsic

reality. This is implied in Prahlada’s prayer -

t¢ the Lord : “May I, ever dwelling upon
you, have such unabating love for you as the
vndiscerning have for sense-objects ”. Sankara
too sings in his famous Sivdnanda Labari -
* The movement of the mind towards and its
merger in the Feet of the Lord of all beings

—— as the seeds of the Ankola tree stick on to .

its trunk, as the needle is drawn to the
magnet, as a good wife to her husband, as a
creeper clings to a tree and as the river tuns
towards and merges in the ocean — is termed
Bbakti . Bbakti then is the spontaneous
attraction that the evolved mind feels for its
saurce. It is not the means to an end — there
is no calculation at all in it, because the very
scnse of a separate individuality gets lost in
it. All the same the devotee functions with a
sceming personality ever attuned to the Lord,
blessing all by his contact. This is the truth
elucidated by the fifth verse of Bhagavan
Ramana's Arundchala Pancharatnam :

“He who with his mind surrendered to
you sees you alone, Oh Arunachala!
and sees all as your Form and serves
you in all beings with non-differentiat-
ing love, shines for ever merged in
vour bliss ™.

Self-surrender is the very heart of Bhakdi.
Only on surrendering oneself (the ego) is
there the Vision of the Supreme. Then one
sees that everything manifested is nothing but
the Supreme Self. One’s very life then becomes

one continuous course of spontaneous, loving
scevice to all. Such a one is ever immersed in
the bliss of the Supreme and shines forth as
an cxemplar for others.

We havc a succinct and clear definition of
Bhbakti and its course in $#i Ramana Gita as
follows : ‘

“The Self is dear to all. Nothing else is
as dear. Love, unbroken like a stream
of oil, is termed Bhakii.

Through love the sage knows that God
is none other than his own Self. Though
the devotee, on the other hand, regards
Him as different from himsclf, yet he
too merges and abides in the Self alone.

“The Love which flows (unbroken) like
a stream of oil, towards the Supreme
Tord, leads the mind infallibly into
pure Being, even without one’s desiring
1t.

Bbhakti not continuous like a stream is
called intermittent Bbakti. Even this is
bound to result in supreme Bhakti.

“One who attributes names and forms
“to the deity, through those very names
and forms transcends all name and form.

“ Bbakti, even when accompanied by
desire does not cease with the fulfil-
ment of the desire. Faith in the
Supreme Person develops and goes on
increasing and becomes perfect in
course of time.” :

We have in the life of Dhruva an instance
of Bhakti beginning with some carthly dis-
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satisfaction and ending in purc love supreme.
Slighted by his step-mother, Dhruva, a boy
of five, goes away to solitude to get over his
depression by meditating upon God. On his
way Sage Narada meets him and initiates him
in the dwddasikshara mabdmantra {Om Namo
Bbagavate Vasudev@ya) and teaches him the
art of concentrating the mind. Such is Dhruva’s
devotional fervour and such the potency of
initiation by a sage that Dhruva sees God face
to face after only six months of one-pointed
tapas. The Lord touches his cheek with his
milk-white conch, the cmblem of the Vedas,
and Dhruva bursts into devotional song full
of the nectar of Blakti and Jnana. At the
end of it, he says that even those who
approach the Lord for the fulfilment of some
earthly aspiration are tenderly taken care of
by Him, as a new-born calf by its mother, and
led on to non-differentiating supreme love,

On the completion of his fapas, Dhruva's
spiritual greatness is clearly recognised by
all. He is welcomed with great respect by his
father and others and he himself is full of
love for everyone with his heart free from the
least trace of any memory of past unpleasant-
ness. BEveryone is happy in the elevating com-
pany of Dhruva. Years roll by and his father
puts him on the throne and rctires to solitude
to end his life in tapas. Dhruva gets married
and begets four children. After a long reign
of benevolence Dhruva puts his eldest son on
the throne and retires to Badarikdshrama on
the Himalayas to devote himself solely to
contemplation, As foretold by the Lord Him-
self when he had his first darshan of Him in
early boyhood, he gets unswervingly establish-
ed in the eternal Reality underlying all mani-
festation, the Supreme Abode in which every-
thing appears, revolves and gets dissolved.
The wvery remembrance of Dhruva’s life of
devotion starting in right earnest in his fifth
vear and culminating in steadfast inherence in
the Supreme Abode of all evokes in every
heart pure love for the blessed Feet of the
Lord, which is the highest end one could
aspire for.

We find the ultimate teaching of Srimad
Bhagavad Gita at the end of its eighteenth
chapter as follows : “ The Lord dwells in the
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heart of all beings revolving them all by his
mysterious power of AMdya. Sutrender yout-
self to Him alone completely and you will, by
His Grace, reach the eternal Abode of
Supreme Shamii”. But such complete scif-
surrender is possible only for a purified soul.
One becomes impure by attachment to onc’s
own individuality (deb@tma-buddhi) and
external objects and one regains purity only
by turning one’s attention inwards towards
one’s own source. And this is possible, in the
initial stages, only with the aid of proper
understanding and control of the mind through
the discipline of the jgpaz of one of the Lord’s
Names or maninds. Most of us could not wean
the mind from objectivity without such aids.
Seers have given us the steps leading to com-
plete sclf-surrender, as heating about the Lord
from regencrate souls or studying their works,
praising the Lord with sacred hymns and
devotional music, remembrance of the Lord
through constant jepa, serving the TLord
immanent in all beings and the company of
evolved souls. The last of these has a
remarkably transforming effect and in recent
times those who have had the opportunity of
moving with, serving and listening to sages
like Sri Ramakrishna Paramahamsa and
Bhagavan Ramana know what it is. And the
effect of their touch of grace goes on recurring
in  succession. The association with the
regenerate transforms base metal into gold and
endows it with its power of transformation as
well. This jis the purport of the wvery first verse
of Sri Sankara’s Century of Verses, known as
Sata SI5ki. Bhagavan Ramana has praised
satsanga as a complete sd@dbana by itself, as
follows : “ By constant association with great
enlightened seers, the mind gets merged in its
own source” (8ri Ramana Gita, VI-12).
Moreover, the first five verses selected and
translated into Tamil by him in the Supple-
ment to Forty Verses on Reality confirm the
cflicacy and indispensability of satsanga for
any one keen on spiritual advancement.

Sankara says in his Bbaja Govindam :
“We do not see any method other than the
constant remembrance of the Lord’s Name for
crossing the sea of samsdra”. Many ate the
devotees redeemed by the jepe of any Name
ot Mantra of God. By dint of the japa of
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Rdawmandma, o hunter is transformed into Sage
Valmiki, the author of the immortal epic,
Ramdyana. From prehistoric times there has
been  a succession of devotees who have
reached the highest spiritual attainment by
virtue of Ndwmag Japa alone. ¢ OF all methods
of worship, T am the method of Jape ", says
the Lotrd in the Gite. Onec has, of course, to
obscrve the fundamental discipline indispensa-
ble for spiritual life along with jepa ; or the
japa itself may bring about such refinement.

Ndma, the Name of God, denotes the
efulgence of the Self (Atma-sphuranda). Asked
by Daivarita, if onc could achieve by mantra-
jepe  what is  attained by Seif-enquiry,
Bhagavan Ramana has replied @ “ Success
attends the carnest seckers who, incessantly
and with steady mind repeat Mantrds ot
Pranava alone. By repetition of Mantras ot
Pranava alone, one’s mind is withdrawn from
scnsc-objects  and  becomes  identical with
onc’s own treal Being”. All Names of
Divinity are smantrds and have the power to
save those who engage themsclves in their
japa.

We find in the last eight verses of Ch. XII
(13-20) of the Gita a beautiful description of
the bbakta who loves the Lord and is dear
to Him :

“ One who hates none, is friendly and
compassionate, without the taints of
‘I’ and ‘mine’, equipoised in pleasurc
and pain, forgiving,

“ Contented, ever attuned, well-con-
teolled, well-decided, devoted to Me
with mind and understanding dedicated
toc Me, such a one is dear to Me,

“ By whom the world does not get dis-
turbed and who is not disturbed by the
world and who is free from exultation,
anger, fear and such excitements, such
a one is dear to Me.

“Onc who cxpeets nothing, is pure,
alett, unconceined, unafflicted and free
from all egoistic speculation, such a
devotee is dear to Me.

“One who is neither elated nor dis-
pleased, neither depressed nor desirous,
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indifferent to the ups and downs of
life, such a devotee is dear to Me.

“ Onc who is the same towards friend or
foe, unperturbed by respect or dis-
respect, heat or cold, pleasure or pain,
ever the samc without any attachment
whatsoever,

“ One who is established in inner silence,
disregarding praise and blame, pleased
with whatever life brings, homeless, of
firm undcerstanding, such a devotee is
dear to Me.

* Those who, having Me alone as their
goal, practisc with full faith this cssence
of all spirituality as taught by Me,
those devotees are very dear to Me.”

We sce cleatly here that the same traits arc
found in a stitha-prajna (one established in
Pure Awareness) and an earncst devotce and
that there is little difference between Bbak#i
and Jndna. We scc this truth illustrated in
the life of Prahlada, the prince among devo-
tces, and in that of Ramana of our times, so
sweet and supertb.

Coming to Stimad Bhbdgavatam, we find
the following regarding the Way of Bhakti
and the best of devotees :

* One should look upon the sky, wind,
fire, water, earth, all living beings, all
directions of space, trees, plants, rivers
and oceans and whatever there 1s as
the forms of God and bow to them
one with them at heart,

“ He who seecs in all beings the cxistence
of Bhagavan as the Self and all beings
as having their existence in Bhagavan,
the Self, is the best of devotees.”

“ He is the best of devotees, who, though
perceiving all sensc-objects is neither
pleased nor displeased, knowing that
everything is  the outcome of the
inscrutable  power (Mayd) of  the
Supreme.

“He who, by virtue of his constant
remembrance of Hari is never deluded
by the peculiatities of Samsdre
(mundane existence), birth, growth,
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hunger, fear, craving and such afflic-
tions, is the best of devotees.

“He is the best of dcvotees who ever
dwells in Vasudeva alone and so there
is no room at all in his heart for the
sprouting  of any sced of desire
(vésana).

“In whom there is no thought of Verna,
dshrama, caste or creed as he does not
look upon the body, which is bound by
birth and karma, as the Scif, is the
best of devotees,

READINESS

HE butning regret which many, probably,
share with me, is that full advantage
was not taken of those happy and precious
days when He was with us physically also —
cating, talking, laughing, welcoming all, open
to all. Reality was there — in abundance
and for the taking, but wec ecnclosed ourselves
in timidity, in falsc humility, in sclf-depre-
cation and false ecxcuses. We took a cupful
when the ocean was at our feet.

Now He is still with us, but no longer so
easily accessible. To find Him again we must
overcome the very obstacles which prevented
us from sceing Him as He was and going
with Him where He wanted to take us. Tt
was tamas and rajas — fear and desive that
stood in the way -— the desive for the plea-
surc of the past and fear of austere responsi-
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*“ He who has no notion of ‘1’ or ‘ mine’
with regard to his body and other
objects and in whom tranquillity and
equanimity towards all arc spontancous,
he is the best of devotees.

*“ Whose heart is the permanent abode of
Hari, who destroys mountains of sins
cven when casually remembered, who
is ever bound to the lotus-feet of the
Lord by bonds of love, he is the best
of devotees.”

XTI (2), 41, 45, 48, to 52, 55.

B R R I I IR IR S IR

By
¢ Bharatananda ’

bility of a higher statc of being. It was the
same old story — the threshold of maturity
of mind and hcart which most of us refuse to
cross. “ Ripeness is all ', He used to say — and
now ripeness is the condition of finding Him
again.

We ripen when we refuse to drift, when
striving ccaselessly becomes a way of life,
when dispassion born of insight becomes
spontaneous, When the scarch Who Am I7?
becomes the only thing that matters, when we
become a mere torch and the flame all-
important, it will mean that we are ripening
fast. We cannot accelerate that ripening —
but we can remove the obstacles of fear and
grecd, indolence and fancy, prejudice and
pride. He is there and waiting — timelessly.
It is we who keep Him waiting.
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THE PATH TO SURRENDER:

BHAGAVAN ON BHAKTI!

|The comments printed in black 1ype arc by ARTHUR OSBORNE, the founder-editor
of owr jourpnal and the Maharshi’s own words are printed in iralics.]

Bhakti marga, the path of love and devotion,
worship and surrender, is usually considered the
very antithesis of Sclf-enquiry, since it is based on
the presumption of duality, of worshipper and
worshipped, loved aml beloved, whereas Self-
enquiry presumes non-duality. Therefore theo-
rists are apt to presume that if one is based on
truth the other must be based on error, and in
expounding one they only too often condemn the
other. Bhagavan not only recognized both these
paths but guided his followers on them both., He
often said :

« There are iwo ways ; ask yourself, * Who
am 7?7 or surrender . Many of his followers
chose the latter way.

D. : What is unconditional surrender ?

B. - If one surrenders completely there will
be no one left to ask questions or to be con-
sidered.  Either the thoughts are eliminated by
holding on to the root thought, * 1°, or one sur-
renders vnconditionally to the Higher Power.
These are the only two ways to Realization.

Self-enquiry dissolves the ego by looking for it
and finding it to be non-existent, whereas devo-
tion surrenders it ; therefore both came to the
same ego-free goal, which is all that is required.

B, . There are only two ways lo conquer
destiny or to be independent of it. One is to
enguire whase this destiny is and discover that
only the ego is bound by it and not the Self. and
that the ego is non-existent. The other wqy is
to kifl the ego by completely surrendering to ihe
Lord, realizing one’s lelplessness and saving all
the time : * Not I, but Thou, oh Lovrd !, giving
up all sense of <1’ and “ mine * and leaving it to

the Lord to do what he likes with you. Surrender
can never be regarded as complete so long as
the devotee wants this or that from the Lord,
True surrender is the love of God for the sake of
love and nothing else, not even for the sake of
salvation. In other words, complete effacement
of the ego is necessary to conquer destiny,
whether vou achieve this effacement through
Self-enguiry or through bhakti marga.

The spark of spiritual knowledge (Jnana) will
consume all creation, a mountain of gun-powder.
Since all the countless worlds are built upon
the weak or non-existent foundations of the ego,
they all disintegrate when- the atom-bomb of
knowledge falls on them. All talk of surrender
is like stealing sugar from a sugar image of
Ganesha and then offering it 1o the same Ganesha.
You say that you offer up your body und soul
and all your possessions to God, but were they
yours tooffer 7 At best you can say: *1
wrongly imagined till now that all these, which

! Taken from Teachings of Bhagavan Sri Ramana
Maharshi in His Own Words, pp. 204-211,
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are Yours, were mine. Now I realise that they
are Yours and shall no longer act as though
they were mine’. And this knowledge that
there is nothing but God or Self, that * I’ and
“mine ’ do not exist and that only the Self exists
is Jnana.

He often explained however, that true devo-
tion is devotion to the Self and therefore comes
to the same as Self-enquiry.

It is enough that one swrrenders oneself.
Surrender is giving oneself up fo the original
cause of one’s being. Do not delude yourself
by imagining this source to be some God outside
you. One’s source is within oneself. Give
yourself up to it. That means that you should
seek the source and merge in it. Because you
imagine yourself to be out of it, you raise the
question, * Where is the source ? " Some contend
that just as sugur cannot taste its own sweefness
but there must be someone to tuste and enjoy i,
so an individual cannot both be the Supreme
and also enjoy the Bliss of that State ; therefore
the individuality must be maintained separate
from the Godhead in order to make enjoyment
possible.  But is God insentient like sugar ?
How can one surrender oneself and yet retain
one's individuality for supreme enjoyment ?
Furthermore they also say that the soul, on
reaching the divine region and remaining there,
serves the supreme Being. Can the sound of
the word * service ' deceive the Lord ? Does
He not know? Is He waiting for these people’s
services? Would He not — the Pure Conscious-
ness — ask in turn @ * Who are you apart from
Me rhat presume to serve Me? '’

If, on the other hand, you merge in the Self
there will be no individuality left, you will
become the Source itself. In that case what is
surrender 7 Who iy to surrender, what and fo
whom ?  This constitutes devotion, wisdom and
Self-enquiry. Among the Vaishnavites, too, Saint
Nammalwar says : “ I was in a maze, clinging
to * I’ and < mine ’; I wandered without knowing
myself. On realizing myself I understand that 1
myself and You and that “mine” (that is, my
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possessions) is only Yours ! Thus, you see,
devotion is nothing more than knowing oneself.
The school of qualified monism also admits it.
Still, adhering to their traditional doctrine, they
persist in affirming that individuals are part
of the Supreme — his limbs as it were. Their
traditional doctrine says also that the individual
soul should be made pure and then surrendered
to the Supreme; then the ego is lost and one
goes to the region of Vishnu after death; then
finally there is the enjoyment of the Supreme
(or the Infinite}. To say that one is apart from
the primal source is itself a pretension; to add
that one divested of the ego becomes pure and
yet retains individuality only to enjoy or serve
the Supreme is a deceitful stratagem. What
duplicity this is — first to appropriate what is
really His, and then pretend to experience or
serve Him ! Is not all this known to Him?

It is obvious that surremder in the total
uncompromising sense in which Bhagavan
demands it is not easy.

As often as one tries to surrender, the ego raises
its head and one has to fry to suppress it. Sur-
render is not an easy thing. Killing the ego is
not an easy thing. If is only when God Himself
by His Grace draws the mind inwards that
complete surrender can be achieved.

Dr. Syed asked Bhaguvan : Doesn't total or
complete surrender imply that even desire for
liberation or God should be given up ?

B. : Complete surrender does imply that
vou should have no desire of vour own, that
God’s will alone is your will and you have no
will of your own.

Dr. 8.0 Now that I am satisfied on that
point, F'want to know what are the steps by which
I can achieve surrender ?

B. : There gre two ways | one is looking into
the source of the ‘I’ agnd merging into that
source ; the other is feeling < I am helpless by
myself. God alone is all-powerful and except for
throwing myself completely on Him there is no
other means of safety for me,’ and thus gradually
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developing the conviction that God alone exists
and the cgo does not count. Both methods
fead to the same goal. Complete surrender is
another name for Jnana or Liberation.

However, partial surrender can come first
amd graduvally become more and more compiete.

D. : I find surrender impossible. .

B. : Complete surrender is impossible in the
beginning but partial surrender is possible for all,
In course of time that will lead to complete
surrender. '

The dualists may however object that the
devotional path approved by Bhagavan is not
that which they have in mind, since theirs pre-
supposes the permanent duality of God and wor-
shipper. In such cases, as in the last sentence
of the following dialogue, Bhagavan wonld raise
the discussion above théory, bidding them first
achieve the surrender to a separate God, of
which they spoke, and then see whether they had
any further doubts.

The state we ecall realization is simply being
oneself, not knowing anything or becoming
anything. If one has realized he is that which
alone is and which alone has always been he
cannot describe that state. He can only be that.
Of course we talk loosely of Self-realization for
want of a beiter term, but how is one to realize or
make real that which alone is real ? What we
all are doing is to realize or regard as real what
is unreal. This habit has to be given up. All
spiritual effort under all systems is directed only
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to this end. When we give up regarding the
unreal as real, then Reality alone will remain
and we shall be That.

D. : 'This exposition is all right in the
Jramework of non-duglity, but there are other
schools which do rot insist on the disappearance
of the triad of knower, knowledge and known
as the condition for Self-realization. There are
schools which believe in the existence of two
and even three eternal entities. There is the
bhakta, for instance. In order that he may
worship there must be a God .

Whoever objects to his having a separate God
to worship so long as be needs ?  Through
devotion he develops until he comes to feel that
God alone exists, and that he himself does not
count. He comes to a stage when le says,
‘Not I but Thou ; not my will but Thine '.  When
that stage is reached which is called complete
surrender in bhakti marga, one finds that efface-
ment of the ego is attainment of the Self. We
need not quarrel whether there are two entities
or more or only one.  Even according to dualists
and according to bhakti marga complete surrender
is necessary. Do that first and then see for
yourself whether the one Self alone exists or
whether there are two or more.

Bhagavan further added : « Whatever may be
said to suit the different capacities of different
men, the truth is that the state of Self-realization
must be beyond the triad of knower, knowledge
and known. The Self is the Self ; that is all that
can be said of it .

““ Since thaumaturgic powers had begun to manifest themselves in Frank

Humphreys, he was curious to learn about siddbis.
“Do not think too much of psychical phenomena.

couraged this curiosity :

The Maharshi dis-

Clairvoyance, Clairaudience and such things are not worth having, when far
greater illumination and peace are possible without them than with them.
No master ever cared a rap for occult powers, for he has no need for

them.”

— from Ramana Mabarshi by Prof. K. Swaminathan
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AN EARLY DEVOTEE

VILACHERI MANI IYER, a senior school-

mate of Bhagavan, was noted for his
physical strength and for his rough dealing
with anybody whom he disliked. And so he
was called POokkiri Mani (Rogue Mani). He
never went to any temple nor bowed down
before any god or man. However, he took
his mother to Tirupati a few years after
Bhagavan had settled down at Tiruvanna-
malai. His mother wanted to alight at
Tiruvannamalai which was on their way, to
see Venkataraman whom she had known as a
small boy at Tiruchuzhi. But Mani did not
agree, saying that it was not worth the trouble.
So they went direct to Tirupati.

On their way back to Madurai the mother
again pressed her son and he had to yield to
her request. But he agreed only on condition
that he was allowed to take Venkataraman
back home. He said : “ It is not for darshan
of this bogus sadhbu that I am alighting at
Tiruvannamalai, but to drag him by his ear
and bring him back to Madurai. I am not a
weakling. I shall succeed where his uncle,
mother and brother have failed.” * All right,
do as you please ”, said the mother and they
both alighted at Tiruvannamalai and went up
the Hill to Virupaksha Cave where Bhagavan
was then staying. The mother bowed to
Bhagavan and sat down quictly. But the son
looked and looked at Bhagavan, getting more
and more puzzled. There was no trace of
the ordinary boy Venkataraman whom he had
known. Something  quite unexpected had
happened. Instead of his old friend there was
an effulgent Divine Being scated in front of
him, absolutely still and silent. His heart
melted for the first time in his life, tears roll-
“ed down his cheeks and his hair stood on end.
He fell prostrate before Bhagavan and sur-
rendered himself to him. He became a
frequent visitor and a staunch devotee of
Bhagavan,

By
Viswanatha Swami

But yet, he thought that he was in need of
a more tangible method than the Vichara —
Who Am 1? — and approached Bhagavan
for it a few times. There was no response.
Once when he went out for a walk on the
Hill with Bhagavan, he stood before him and
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said : “1 won't allow you to return unless
you give me some upadesa (teaching) suited
to me,” Bhagavan replied : * What is therc
to teach, Mani ? Instead of saying ‘Siva,
Siva,’ and keeping quiet, why do vou ask for
this and that?” : :

Mani Iyver fell down at Sri Bhagavan’s feet
with great joy and exclaimed : “71 have got
my #padesa and initiation ! "’

From that moment he went on with the

japa of ‘Siva, Sive’ day and. night and in
course of time it became one with his prana,

True? Untrue?

...............................................

WHEN WE SEE
WE LOSE OUR LIFE

BEFORE S5EE
BEFORE SAY
WE ARE

LIFE AS EVER

When T scc some thing
I think it a separate
cbject and overlook
the glory of SEE : BE.
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lifc-cutrent. He was totally transformed and
his face shone with divine radiance.

When Mani Iyer felt that his end was near,
he stayed with Bhagavan for a few days.
Every morning he rolled with his body round
Bhagavan's Hall (anga pradakshing). When
Bhagavan tried to stop him, he said, “I do
not know how else I can express my gratitude
for what Bhagavan has done for me ! "

A few days later he took leave of Bhagavan,
and soon got rcleased from bodily bondage to
dwell for ever at Bhagavan’s fect.

paul rePS

WHEN WE SAY

WE LOSE OUR LIFE

When I say something

I make mouth noises
and miss the WHOLLY
creative power of

SILENT SOUND.
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Reflections on Ramana as Guru

D N N R RN IR N I AN A I N A

N comparison to such figures as a Sankara,
or a Gandhi, the effect of Ramana’s life
and thought on the attitudes and practices of
Indian socicty have in general been minute.
He did not set out consciously to reform nor
even to share his ideas and wvalues ; he did
not search out disciples, they came to him.
His influence has been not on a nation, a
society, or on institutions as much as it has
been on individuals. The social significance
of Ramana’s ideas and values will radically
depend first of all on their incorporation into
the lives of individuals.

Concerning what Ramana taught, it is not
radically new!; the elements of his upadeSa
can be found in the Indian religious and
philosophical tradition. Ramana was not a
deliberate, radical reformer. He accepted and
geperally  affirmed © his  cultural  heritage,
though this was not done blindly or hapha-

zardly, For example, his attitude toward and

development of the traditional doctrine con-
cerning ftman were fundamentally grounded
in his own experience.

Ramana’s uniqueness and contributions to
spiritual  development in general and to
guruhood in particular do not consist so much
in what he taught as in what he emphasized.
In this brief article we will note five areas of
emphasis : (1) non-Hindus were to be privy
to and participate in his religious insights ;
(2) in those insights the means to and end of
illumination are not simply qualitatively alike
(good mcans to attain a good end) but rather
means and end arc one and the same ; (3) the
truth and value of those insights were to be
validated by personal experiment and experi-
ence ; (4) in the process of that validation,
responsibility was to be shifted from the
gury to the sishye ; (5) the validation definitely
did not have to be in a context withdrawn
from thé world.

D I R R R R O R R R R B R R I T T T TS

A biographer of Ramana has written that,
“the Perfect Man, such as was Maharshi
.. . does not advertise himself, being far
above any personal life and its ambitions.” 2
Yet people from all over the world made
pilgrimage to Ramana. He accepted those
sincere spiritual seekers who came to him,
regardiess of the seeket’s external circum-
stances, cultural background, literacy, caste,
age, religion, race, nationality. The practice
of bringing non-Hindus into the circle of
sishyas, without expecting them to take on the
accoutrements of Hindu culture, was given
special emphasis by Ramana, Much before
gurnhood became fashionable in the West,

Woesternets  became  devoted  followers  of
Ramana in India and were warmly and
gencrously  received by Ramana, without

formal rites and cultural accretions,

1T. M. P. Mahadevan, * Dakshinamurti, Sankara,
Ramana,” Ramana Manjari, p. 80; Ramana
Maharshi and His Philosophy of Existence, p. 147,
2 Mouni Sadbu, Ways to Self-Realization, p. 81.
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Arthur Osborne wrote :

There was something mysterious about
the initiation he gave — no laying on of
hands, no mantras, no outer form at all ;
only the mouna diksba, the silent initia-
tion . . . There was nothing specifically
Hindu about it, nothing to make it
available to members of one community
only and inaccessible to others3

To spiritual seckers Ramana offered the
means of diksh@ and upadesa, and the goal of
Self-realization as pure and simple silence.
For Ramana the means and the end were not
simply qualitatively alike ; the means and the
end were the same : silence.* Not the environ-
ment but Ramana himself, his very presence
(darsan), was the embodiment of that integ-
tal, serene, blissful silence. Union with that
presence of Ramana was, again, not merely a
means to an end, the means was in effect the
end. Through silence Ramana broke down
the thought process rather than stimulating
and proliferating thoughts such as sermons
and precepts do, for as he said, “Truth is
beyond words.”® Not only his metaphysics
and epistemology but also his axiology and
ethics were onc: be still. However, thete
were those who were not prepared for the
mode of silence which cnables the intuitive
faculties to become operative. Ramana there-
fore offered, as a preliminatry, a spoken and
written mupadesa, which originated in his own
transrational experience, expressed in the
terminology of Advaita Veddnta. He stated,
“The essential purpose of all the Vedas . . .
is to teach you the nature of the imperishable
Atman and to declare with authority ‘ Thou
art ‘That’”'® Sclf-realization was to be
achieved by Self-inquiry. But again the
means, Self-inquiry, and the end, Self-reali-
zation, arc onc and the same :

Vichara is the process and the goal also.
“T AM” is the goal and final reality.
To hold on to this Pure Being with effort
s wichara. When it is spontancous and
natural, it is realization.”

Ramana’s message could be assimilated
intuitively or first discursively and then
intuitively. In cither case, Ramana consistent-

ly maintained that it was one’s own personal
cxperience rather than the authority of the
guru, the tradition, or sctipture which was
the authoritative means for wvalidating the
truth and value of the message, Ramana never
insisted on the absoluteness or non-accommo-
dation of his views. His teaching was frec
from fanaticism or sectarianism. He went
beyond traditional values and authority and
placed truth in the crucible of the personal
experience of any sincere individual, in any
state of life. The cmphasis for responsibility,
therefore, was placed on the sishya, not on the
sury. A sishya has recalled the following
concerning Ramana :

He never preached oc laid down the law,
but always concentrated on turning the
sccker back on himself and pointing out
to him that it was entirely up to him,
the Guru could only indicate and guide,
for no one could give realization.?

Ramana consistently maintained that his
instruction ‘‘amounts to direction only ; it
depends on the secker to use that direction.’®

Sishya : Cannot this trouble and difficulty
be lessened with the aid of a
Master (guru) or an Isbte Devata
(God chosen for worship) ?
Cannot they give power to see
our Self as it is —to change us
into themselves — to take us into
Self-realization ?

Guru Ramana : Ishta Devata and Guru
are aids — very powerful aids on
this path; But an aid to be
effective requires your effort also.
Your effort is a sine qua non. 1t
is you who should sce the sun.

3 Arthur Osborne, * The Maharshi’s Place in His-
tory ©, The Mountain Path (July 1968), p. 173,

4 Ramana’s radical insistence of ends and means
being one and the same might be comparable to
Gandhi's concept of ahimsa, Tt seems, though, that
most other thinkers, when equating ends and means,
have done so only qualitatively not ontologically ;
see, for example, the excellent study: Aldous
Huxley, Ends and Means.

5 Talks with Sri Ramana Maharshi, p. 528.

€ Maharsiti’'s Gospel, p. 71.

T Thus Spake Ramana, pp. 48-49, )

8 A Sadhi's Reminiscences of Ramana Maharshi,
pp. 15-16,

® Talks with Sri Ramana Maharshi, p. 792.
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Can spectacles and the sun see
for you? You yourself have to
see vour true nature®

Ramana built on the Hindu tradition but
also went beyond it in attempting to free the
Self not only from ego but cven from many
forms or accretions of tradition or culture.
In particular, he playcd down the role of the
gur and so remained consistent with his
radical non-dualistic perspective. He had no
wish to convert anyone to his own ideas and
no desite to add a single person to his fol-
lowing.”* ~ Ramana’s guidance was not a
means of making the sishys dependent on the
grrn or a means of imparting fixed dogma
but a process of training and weaning away 1
from the gure so that the Self could seck and
experience its own answers. Ramana mani-
fested a transforming awareness of ultimate
reality, not simply an informing theory about
it. Paul Brunton has written :

The Maharishee is the last person in the
world to place his followers in the chains
of scrvile obedience, and allows everyone
the utmost freedom of action, In this
respece he is quite refreshingly different
from most of the teachers and Yogis 1
have met in India.’®

Finally, purc juana yoga was traditionaily
followed by the recluse, withdrawn from the
world. Ramana made it a path to be followed
in the world, He did not encourage anyone to
renounce life in the world, as Arthur Osborne
has rccorded @ -

Ramana cxplained that it would only be
exchanging the thought “I1 am a house-

April

holder” for the thought “1 am a
sannyasin” whereas what is necessary is
to reject the thought “I am the doer”
completely and remember only “1 am.”*

To remember “1 am™ can be achieved
through the process of wvichara in any external
citcumstances. It has been claimed that herein
lies part of the genius of Ramana : the fusion
of jmdna yoga and karma yoga. Ramana
emphasized a sophisticated spiritual path
suited to the exigencies of the age. It is a path
that can be followed silently in office or fac-
tory no less than in an dshram or cave, with or
without observances.

In today’s world, there are spiritual seek-
ers who face a two-fold dilemma : a desire
to understand, appreciate, and benefit from
the guru tradition ; and an equally valuable
desire to develop self-knowledge, maturity
and respénsible independence. A reconcilia-
tion of these two positions appears in  Sii
Ramana Mahareshi, through the above-men-
tioned five clements of emphasis. Ramana
himself recognized value in the guru tradition,
{and contributed to it) without becoming too
dependent on that gurn tradition.  Ramana,
thercby, facilitated the process of spiritual
growth for those who seek an adult path of
spirituality,

10 ibid., p. 30. :

11 4 Search in Secret India, p, 111.

12 Joachim Wach, * Master and Disciple”, The
Journal of Religion 42 (January 1962), p. 3.

13 4 Search in Secret India, p. 211

- 14 Ramana-Arunachala, p. 41, Also see the
“Summary ” by B. V, Narasimhaswami in Ramana
Maharshi, Upadese Saram, p. 17.

“Talking of the innumcrable ways of different scekers after God,

Bhagavan said :

tor which alone he may be built.

another path by violence.

‘Each should be aliowed to go his own way, the way
It will not do to convert him to
The Guru will go with the disciple along his

own path and then gradually turn him into the supreme path when the

time s ripe.

Suppose a car is going at top speed.

To stop it and to

turn it at once would lead to a crash’.”

-= Day by Day with Bhagavan. '
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ON TRIAL FOR MY LIFE

Summary of Proceedings

I. CHARGE

[ am accused of being a man, the penalty
for which is death.!

II. PLEA
Not guilty,

ITT. PROSECUTION

The casc against mec falls into scven parts.
Three witnesses — a Philosopher, a  Psychia-
trist, and a Scientist — are called.

The Philosopher

(1) claims that all say [ am a man, and
no-one can be found to deny it ;

(2) that in fact I, too, sce myself to be a
man, :

(3) and fecl mysclf to be a man,

(4) and do what men do— working no
miracles.

(5) And that thc decp-scated defects of
my character remain. The meagre
benchits of my strange belief — that 1
transcend the human — show how
wrong I am.

The Psychiatrist
(6) explains my case in pathological terms
(c.g., paranoia—an  all-too-human
condition).

T'he Scientist

{7 classiﬁes me as an ordinary specimen
of Home sapiens, one of the Primates
—an order which includes lemurs,
monkeys, and anthropoid apes.

Ultimately, T am for him a system of
waves or particles whose™ behaviour reaches
those degrees of elaboration called chemical,
vital, and human.

Douglas E. Harding

Iv  DEFENCE

I conduet my own defence, recalling and
cross-questioning  the  witnesses and  taking
the stand on my own behalf. I deal in turn
with the Prosecution’s seven counts against
ne.

(1) The Evidence of Consensus

The Philosopher, going back on his previous
testimony, admits that not cveryone says I am
a man. He agrees that the Perennjal Philse-
sophy, which lies at the heart of the great

Y Ramana Meaharshi : The person soaked in *I-
am-the-body * idea is the greatest sinner and he is a
suicide,

Disciple .
In sin.

RHHT(HJ(I*]M(l]t(ﬂ'shf: The man is sin!

. o . ]

The Bible {caches that man is born

St. Paul: The wages of sin is death, but the gift
of God is eternal life,
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spititual traditions, insists that I am really the
Self (alias Atman-Brabman, the Buddha-
Nature, the Void, the Godhead, Being or
Consciousness, the Kingdom of Hcaven, etc.)
and that the whole reason for living is to
realise I am This and no man, no thing at all.

He further admits that the experts in this
Philosophy ate precise about where to find
my Self {“Closer is He than breathing, and
nearer than hands and feet ™), and when to
look for It (* Now is the day of salvation ™),
and Fow to look for It (*‘ Like a little child ™),
and whaer It looks like (* Light”, * Living
Water ™', ““ Space ™, etc.).

Finally, the witness concedes that this
Philosophy is the only one which has remained
intact down the ages. It is the rcal consensus.
No other teaching has proved so independent
of history and gcography and cultural differ-
cnces, has so stood the test of time and
cxperience. :

{2} The Evidence of Seif—percej)tion

Appearing in my own defence, T swear on
the most solemn oath that I perceive nothing
at all right here where I am, let alone a man.
For instance : 2

(a) Looking now a¢ these marks on paper,
I'm looking o#t of — what? Not,
on present evidence, out of two eyes,
or even one, but out of this huge oval
‘window ’ without frame or glass, or
indeed any looker this side of it.

(b) Looking straight across at that person
over there, is it a case of a man
observing a man ? What is now taking
in here? I find here no present
evidence of a body, no structure or
solidity, no opacity or colouring, no
boundaries where this observer ends
and the scene begins, nothing to which
a name or age or sex could be attri-
buted. T try to ecunt {while still look-
ing across at him} how many toes I
now have . . . how many fingers . . .
how many legs. . . arms. . . heads
. . . In every case T find nothing to
count. The idea that I @ a human
body, or inbabit one, or even own

April

one, makes no sense now. What would
it be like in there ?

(c) When I go outside and lie down and
look up at the sky, it isn't only my
human body but also my tercestrial
body - the Earth —that is dissolved
without tracc into room for the stars
to shine in.

(d) Finally, T shut my eyes (that's what
people say, not my story) and dissolve
all those stars, the Universe itsclf,

In short, whatever I'm up to, I see that 1
couldn’t be less like those fixed, solid, compli-
cated, shut-in creatures called men.

(3) The Evidence of Self-feeling

Continuing to testify on my own behalf, I
agree it isn’t enough that I perceive myself to
be this clastic, all-dissolving Clatity, this

. conscious Absence which the Perennial Philo-

sophy describes. What I really am must also
be a matter of what I feel mysclf to be, what
comes natural. Do I carry on as if T werg
God, or a mere man, or what ?

Levels of Identification

Quite apart from realising Who in fact 1
am, my sclf-feclings — however confused —
have certainly never been those of a mere man.

(a) Sometimes I felt like nothing whatever.

{b) In great physical pain or pleasure, I
identified myself with one part of my
body in distinction from the rest. -

(c) Atguing with my brother, I felt like one
human confronting another.

(d) If a neighbour started encroaching on
the family property, 1 found myself
reacting for and as the family.

(e) 1In case of a threat to my sect, ot nation,
or tacc, it was as each of these, in
turn, that I faced the threat.

{f) Imagining my Planet or Solar System
to be in danger of invasion by another,

21f the reader, too, wants to escape the death-
penalty, he should actually carry out, for himself,
the identity-tests or experiments which form the
substance of the Defence throughout.
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1 found myself thinking and feeling
for this heavenly body as against that
one.

{g) | experienced the anxiety that haunts
these intermediate levels, their instabi-
bility and comparative unreality. But
thete occurred times of great peace
when they were left behind, and not
a particle in the universe elnded my
embrace.  Then at last I was mySelf,
I felt comfortable. As the Nothing
that holds the All, T rested....... ..

My Mistaken ldentity

In fact, I never accepted my supposed
‘human limitations *. They never fitted. My
trouble was that I #ried to achicve as sman what
I already am as the Self. If I was greedy it
was because 1 krew in my heart that all things
are mine. If T was self-centred it was because
I am forever Self-centred. TIf I somght power
it was because I dimly recognised there is no
other power. If I tried to evade responsibility
it was because T never gof involved anyhow.
If T behaved as though I were immortal, it
was because the One here is deathless. If I
hated all my limitations, it was on account of
my profound conviction that in reality T am
unlimited. The instinct waes right ; only its
expression wdas wrong, inefficient, partial. In
all my deeds and cravings, even the worst, I
was half-heartedly laying claim to my Secif.
Throughout all these false identifications I was
implying my true Identity.

My True ldentity

How does it feel to be the Only one, the
Alone, the Origin, the sclf-generating Self ?
To be this unthinkable Mystery 7 To cele-
brate, not what I am, but that 1 am — since
there is no reason for anything to be at all ?
Somehow, inconceivably, I arrange my own
cxistence. It’s impossible ] But who is now
feeling this incomparable wonder? How
could a man begin to do so? Who but the
Self knows this joy ? To whom but the Self
could it come so naturally ?

(4) The Evidence of Miracles

The Prosecution wants to know why, if my
testimony so far is true, am I so powerless,
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unable scemingly to work a single modest
miracle 7 If I'm not a man but really God
why doesn’t He occasionally show his hand ?

The fact is cthat to sce what I'm up to [
bave to be really childlike. When at last I
dare to look for mysclf, ignoring what I've
been teld to see, I find, not occasional miracles
going on around herc, but fantastic miracles
all the timec ~— of which the following are
random samples.

(a) Whereas men close and open their

cyes, I annihilate and re-create the
world.

{(b) They only stop their cars : T hush the
world.

(c) They rotate ; T spin the world,

{d) A man holds a bit of red glass to his
eve ; I paint the sky.

{¢) He turns his face to the distant stars ;
abolishing distance, T coincide with the
stars.

(f) The road pays no attention to the
human traveller, but for me it widens,
closing in again behind.

(g) He walks in the country, moving at
one speed in its stillness. The whole
countryside walks in me, moving at
many speeds in my stillness, T watch
him shifting his little body, while I
shift mountains, trees, houses —
cffortlessly, ac will.

And so on, indefinitely. Here is no human
magician. I, and I alone, perform only
miracles — supethuman feats that make the
famous siddhbis, which a few men arc capable
of, look commonplace indeed.

{5) The Evidence of Practical Results

The Prosecution points out that if I really
am God, then living as such should work out
better than living as the man I took myself
to be ; for it would indeed be a strange world
in which such stupendous realisation made no
practical difference. But in fact (the Prosecu-
tion continues) the consequences of my alleged
Self-awareness manifestly fall short of its pre-
tensions. ) ; :



78 ' ' THE MOUNTAIN PATH

What, then, are the benefits of seeing and
feeling and knowing Who I am ?  According
to the Prosecution, they appear negligible. [
say they are non-cxistent ! For, firstly, this
simple Being here cannot change for better
or worse : here is nothing to modify. Secondly,
the man which I am not is by nature ever-
changing, limited and imperfect
tespect, incapable of any radical reform, and
my liberation is liberation from him ~—and
from all attempts to improve him. So that
even if he does seem to pick up a few benchits,
these are incidental, irrelevant, not my busi-
ness, or perhaps a diversion from the real
issue, which is my total Perfection. In any
case, thesc supposced benefits are nebulous and
flecting. Having come, they will go ; having
no substance, they melt on inspection,

Yet there is something that must be added.
Paradoxically, I find that his failure to find
any certain gain, or rather this loss of interest
in the whole matter of human improvement,
" is itself the greatest gain | It is the indescrib-
able peace of resting in my truc Nature.

(6) The Evidence of Psychology

Recalled to the witness stand, the psychiat-
rist is questioned about my casc-history, the
backgroond of my denial that T am a man,
The following developmental stages emerge :

(a) As a new-born infant I was, like any
animal, unself-conscious — no-thing
for myself, faceless, at large, unsepa-
rate from my world.

(b) As a young child, becoming on occa-
sions aware of myself-as-T-am-for-
myself, I wanted to know why my
mother had a head and I lacked one,
or protested that I wasn’t a boy (I
wasn’t like those solid people at all 1),
or announced that 1 was nothing,
absent, invisible.! In other words 1
saw, however rately and briefly, into
my true, non-human WNature, Yet T
was also becoming increasingly aware
of myself-as-T-am-for-others —a  very
human and special person, complete
with head and face. Both views of me
were valid and ncedful,

in* every .
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(¢} But as I grew up my socially acquired
view of myself-from-outside came to
overshadow, and in the end to oblite
rate, my native vicew of myself-from-
inside. In fact, I grew down, I
collapsed. At first T contained my
world ; now it contained me — what
little of me was left. Intimidated, I
took everybody’'s word for what's here
where I am, except my own. I was
out-voted by thousands to one, So I
shrank from being the all-embracing
Subject into being one of its myriad
objects, into a cut-off, closed-in body,
into a rhing whose nature is to be up
against all other things, into an alien
in an alien universe, Tnto a ‘case’
calling for an alienist or mind-doctor,
since mind-sickness is essentially aliena-
tion, separateness.

(d) But one day, daring at last to look
within this ‘case’, I found no patient,
no man, no thing but Space for things
to happen in, and no separation from
themn whatever. And this discovery,
so far from constituting my disease (as
the witness first maintained) was my

cure.
(7) The Euvidence of Science
Up to this point, the strength of the

Defence has lain in its appeal to my own
dircee, first-hand experience of What I am,
my Subjcctivity — sceing that no-one else can
speak for me here. From the Prosecution’s
vicw point, however, this subjectivity is
precisely the weakness of my case. But there
remains the Prosecution’s Iast shot, its final
and most impressive witness, the Scientist who
tells the outside story of me. And his evid-
ence, though external and therefore powerless
to upset my inside story, may at least claim
to be objective and impartial and well-tested.
As such, it is important, though not critical,
for this trial.

Well, does his tale really contradict mine ?

On oath I assure the scientist that right
here, at a distance of 0 inches from myself,

3 Listen to young children, and you will find that
(till they are Taughed out of it by grown-ups wheo
‘know better’) they really do talk like this,



1976

[ find— Space. And I invite him to come
hete and sce for himsclf whether T am speak-
ing the truth,

Accepting my invitation and approaching
me — armed with cameras, microscopes, and
so on— he takes careful pictures of me at
cach stage of his inward journey, and lays the
evidence before the Court. It turns out that
what his cameras make of me, what I register
as at cach stage, dcpends upon his range,
Thus his distant portrait of -a man is soon
teplaced by a nearer one of a face or a limb,
then by a skin-patch, then by cells followed
by one cell, then by molecules followed by
one molecule, and so on, till = very near the
point of contact— 1 figure as virtually a
blank. My approaching observer has lost me
on the way to me— leaving behind in turn
py humanncss, my life, my materiality, my
colour and opacity and shape—and come,
alirost, to cmpty space.

But not quite. Still an outsider, he has to
leave that last step to me, the insider. But
it is the natural completion of all the steps
he has taken towards me. Thus we agree.
My story fits and rounds off his.

And not only in its conclusion. The place
where my travelling observer discovers a
man in his view-finder and on his film, is
the place {say, six feet away) where T find
him in my mirror. Again, where he finds
only a face is where I find it (say, two feet
away) in my mirror. We agree that not right
here, but over there, is where those human
appearances belong.

And if he were now to recede from me
(by helicopter and space-ship) instead of
approaching, he would make me out to be,
i turn, a city, a country, a continent, a
planet (the Earth), a star (the Solar System),
a galaxy (the Milky Way), and, in the limit,
empty space. Or rather, almost empty space,
as when he came up to me.
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I am the Subject of all these portraits.
What they are pictures of, the Reality behind
every one of my appearances. And as il
these regional - manifestations, ranging from
electron through man to galaxy, T testify on
oath that each is, intrinsically and viewed
from their common Centre here, the Self
sceing itself as Capacity. When the Scientist,
accordingly, labels me as € waves or particles
in space’, or an ‘animal’, or a “man’, ot
any other grade of thing, his own researches
indicate that I am also every grade of thing,
and beyond all things their Core and Peri-
phery of No-thingness. :

V. PROSECUTION SUMMING UP

The Prosecution has nothing material to
add to its case, but is content to appeal again
to sober common sense, and call for a verdict
of GUILTY, and the penalty of death.

VI. DEFENCE SUMMING UP

Traditional wisdom, my own Self-seeing
and Self-feeling, my unique powers, my
practical needs, my health of mind, the
account which physical science gives of me —
all seven have one message Pm not the man 1
seem. In their different ways they announce
my truc Nature.

VII. JUDGE’S DIRECTIONS TO
THE JURY

Oualy when you have tried out for yourselves
the basic * Self-sceing ™ tests on which the
Defence rests its case, ate you qualified to
pass your verdict.

Having sincerely carried out at least a few
of these simple experiments, you may go on
to consider whether, in the coutse of the trial,
each of the Prosecution’s seven points hasn’t
been turned into a Defence point. And, if it
has, what their crwmudative value is.

VIII. VERDICT 2r7

Ap—r———_—_————

“ Self-reform automatically results in social reform. Attend to self-
reform and social reform will take care of itsclf.”

— SRI RAMANA MAHARSHI.




BHAKTI and JNANA

THE path of spiritual unfoldment is not a

beaten track which cvery one has to
follow in order to reach his Goal. ** Each
man is to himself the life, truth and the way ”
and thc path which he follows unfolds from
within himself as he advances according to
. his individual uniqueness and the role which
he is destined to play in the Divine Plan in
the far distant future.

The Bbakti-Sutra of Narada gives in outline
some of the salient features of the path of
devotion or love and is considered as a sort
of manual for those who want to realize God
through the power of love. It does not deal
with the subject with the mastery which is
evident in treatises like Yoga Sutra and Siva
Sutra but it gives a fairly good general idea
of bbakii mrga and is of preat help to thosc
who are trying to cultivate devotion and want
some guidance and information on the sub-
ject in the early stages of its development.
To those who are emotional by nature and
for whom bhakti mirga is especially suited
Narada Bhakti Sutra can serve as a very
useful guide.

But it should not be concluded from what
has been said above that the cultivation of
devotion is necessary only for people of an
emotional temperament and those who are
treading the path of knowledge can dispense
with it. Nature aims at an all-round perfec-
tion of the individuality and this means that
all aspects of human nature have to be deve-
loped sometime or other in the seties of lives
through which the individual passes in his
spiritual unfoldment which ultimately ends
in his attaining Self-realization and Liberation
from the illusions and limitations of the mani-
fested worlds. The possession of an emotional
temperament in a particular life means merely
that in that particular life the individual will
find it much easier to unfold his spiritual
potentialities through his emotional nature,

April

By
Dr. I. K. Taimni!

The development of devotion is necessary
for every aspirant and the question * How to
develop devotion 7" is of vital importance
and must be considered carefully. In a way,
man has greater control over his mind than
over his emotions. It is easier to direct the
mind to any problem of an intellectual nature
and engage it in considering its vatious
aspects. It is not so easy to arouse out
cmations and begin to jfeel strongly our love
for any one although he is dear to us. The
aspirant who decides to cultivate devotion to
God has to learn how to make a beginning.

So, the preliminary preparation for the
cultivation of love consists in purifying and
harmonizing the mind and bringing it into a
state in which it can serve as the vehicle of
love of God. The purpose of all self-disci-
pline which is prescribed and the wvirtues
which have to be cultivated is to pro-
duce this state of the mind and when
the aspirant is successful in  doing so
and also adopts the other means of apening
up the channel between the inncr and outer
levels of our Being, love begins to well up
from within, naturally and in an ever-
increasing measure. The more we love God
the more we know Him and the more we
know Him the more our love for Him grows,
until knowledge and love metge into one
state of permanent awareness of that Reality
which is referred to as Self-realization,

The aspirant should note carefully these
two stages on the bbhakti mirga. 'The first
stage is a period of constant ecffort, self-
discipline, purification and the development
of those virtues and state of mind which are
required for the expression of bhakii, In this
stage, periods of emotional exaltation and

*From the ‘Preface’ to his recent book, Self-
Realization Through Love, published by The Theo-
sophical Publishing House, Adyar, Madras-600020.
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depression follow each other alternately, But -

if the aspirant perseveres in his intensive
effort and has the necessary potentiality
within him he passes gradually into the
sccond stage in which love of God begins to
well up from within naturally and constantly
in an ever increasing measurc without any
effort on his part. ‘This state par@bbakii ot
paramaprema which appeats on attaining
direct awareness of Reality is described very
aptly in the Narada Bhakti Sutra, (aphotism
54), and makes the devotee Self-sufficient and
full of bliss and ‘Peace that passeth under-
standing ’.

It is nccessary to distinguish between these
two stages because unless and until the second
stagc has becen recached and the devotece is
firmly established in the love of God he
cannot afford <o relax his cfforts to cultivate

UNTO FREEDOM LEAD

................................................

T'm locked in the house of maye ;

You hold the key.

Swing the doors wide open

And lead mc into the freedom of your bliss,
O venerable Master,

Who pervade the world

Yet remain beyond it.

Can the knower

Ever be separated from the known ?
Please close your scissors

And snap the knot of ignorance,

Can the seer
Ever be apart from the scen ?
Oh bestower of vision
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in the- most intensive manner the decper
states of love referred to as prema. Too many
aspirants begin to imagine that they have
acquired the highest state of love and need
not do anything further when actually they
have just cntered the path of love and have
expetienced love in its most clementary form.
So exquisite and out of thc common is the
experience of this kind of love that a mere
glimmer of it can be mistaken by the devotee
for the highest experience in this field and
incline him to relax his efforts in the cultiva-
tion of that love which is unfathomable and
beyond all human experience.

It is possible for every aspirant to cultivate
love of God to the highest degree and attain
that Self-sufficiency and peace of the Eternal
which is inherent in that Love and which
cannot be found without that Love.

...............................................

By
Randy Sindelman

Please blow the clouds away
And reveal your light,

Did I ¢ver leave the wormb ?
Oh Vichara !
Please scver this cord of ignorance.

I bow down to the supreme guru
Who dwells in the heart of all
And sheds his grace upon the world.

Oh Arunachala ! -
Oh Ramana !

My beloved Lord,

I wait at your lotus feet.
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HAT 1 have done, rcpeatedly, is to
warn against blind devotion. Bhakti
without Jwana, heart without head, leads to
terrible things. On the other hand, head
without heart tends to become rigidity, blind
letter-worship that is intolerant also, and that
tends to believe that it is always right.

Ta sec things in thc right perspective, we
must sec very clearly first, with our entire
being, that neither the head nor the heart can
understand what we really arc. Truth can
never be found within a framework, be it
physical, intellectual or emotional. A body,
a perception, a thought or a feeling is a
terribly fleeting appearance,

When we talk of our body, in reality we
talk about the éoncept we have made of it
That concept says : I, the body, am 20 or
50 or 80 ycars old . But the body is not a
concept in that sensc : it is one flash of pet-
ception at a time, which by the trick of
memory we pastc on to a rcady-made image.
Usually, our perception is really just a little
piece of the body : vour hands on your lap,
ot an itching on vyour shoulder. But such
things, although we call them ‘I’ and *my
body’ are nothing but a very rapid percep-
tion of some small sensation — in other words
of something that appears in consciousness.
And something appearing in consciousness is
what we call a thought.

So the body is a perceived something,
whether it be an itch or an image or concept
produced by memory, and in other words it
is nothing but thought. The samc is true for
sense-perceptions : they are a form of thought,
and the story we produce out of such sense-
perceptions, again through the kind offices of
memory, is what we call the world. But look-
ing properly, without the optical illusion of
memory and without preconceived notions
. . . looking at just exactly what presents
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By
Wolter A. Keers

itself in awarcness, we sce that it is a very,
very rapid succession of thoughts,

The cardinal question : can a thought that
lasts for perhaps half a second perceive the
unlimited ?

Every thought, including the flashing per-
ceptions that we stick together and then call
‘the world’, is limited — the closer you
look, the more limits you discover. One per-
ception lasts perhaps a thousandth of a
second. We always paste quite a collection
of perceptions together, and make them into
a thought, into a concept such as ‘ the world "
But we perceive the concept, never a world.

So a thought lasts for half a second and is
limited by time. You were there as Conscious

. Presence before the thought was there, during

its appearance, and you are still there after
the thought has disappeared.

Now who understands what ?

You as the idea or as the feeling of a
thinker, projected into that head, you are
nothing more than an idea. There is no thinker
in that head. That thinker is a mere image,
and that head is also a thing perceived, and
not even that. It is an image, a thought. Can
one thought appear in another thought? Can
a thought rise in a head or in a thinker ?

Whether you sce thought as limited by
time or by time and space, dream-space, in
cither case it is limited, and it can never
understand the unlimited.

On the other hand, the unlimited cannot
make itself limited : it cannot, so to say,
climb down to the level of a thing, to know
it. To infinite space, there are no finite
objects. So from the point of view of the
unlimited Sélf, there is no thought and no
thinker, no waking state and no dream state.

So who understands ? Who has got the
problems ?  Who says thete is an ego ?
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It is only the ego that says there is an ego.
But on close examination, which means : on
seeing that cgo in the light of knowledge ot
consciousness, it tutns out to have no sub-
stance at all. It is a mere thought, a reflex,
like any other thought. You don’t have to get
vid of an ego, because there is no such
thing ; there is only the thought or the feel-
ing that there is an ego. Nobody has ecver
seen an ega, There is po such thing. What we
mean by ‘ego’ is a crazy way of looking at
things, of creating a centre of the unlimited
that has no centre.

What you call the ego, worse : *“ your ego ",
is mercly a bad habit. It is looking from all
kinds of standpoints, like car, eye, a touch-
ing hand, or from an imaginary personality,
and claiming afterwards that all such stand-
points represent one thing : an ego. You talk
about sy, my, my. But where is this pro-
prietor of thought and perception ? That pro-
prietor does not exist, other than as a thought.
So one thought claims to own another
thought.

Every image, every perception is complete-
ly new. Memory may want to tell us that an
ego is 20 years old, buc in reality ic lasts for
only a fraction of a second.

So who is there to be bound by an cgo ?
I? But what kind of 17 The ever-present
Awareness that you are and in which the
short-lived T-thought appears, and on which
it depends for its very existence, just like the
wave depends on water and the pot on clay ?

You, consciousness without limits, who are
there before and during and after a thought,
and therefore in itself without thought and
therefore without any limit whatsoever, you
can never be bound by a mini-appearance
that shows up once in a while, just as space
cannot be bound by a draught of air passing
through the room.

The only thing that is limited, is the limit-
ed, and we are not the limited. The limited
consists of flashes perceived from time to
time in this unlimited awareness. To call them
‘I’ is surely an absurdity ?

We are the unlimited, and however many
flashes may appear and disappear, nothing
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can cver leave a trace on what we are:
immediately after a flash, a thought, a fecl-
ing appeatrs, there is emptiness again, in
which there is room for the next perception.

Neow what has this got to do with devotion
and Bhakti Yoga?

This vastncss is what we all have in com-
mon. As vastness, or, more correctly speak-
ing, as the Unlimited, we are one. We are
one, Common Experience, within which that
body and this one appear as manifestations
of one and the same Unlimited, all-piercing,
all in-filling Presence that some people call
God, others the Sclf, vet others Atma, Brah-
#ian, the ‘1’ —*1°, and so on.

In the language of feeling, this one, indivi-
sible and unlimited Experience that we are
is indicated by the word ‘love’.

Haven't you noticed, if ever you loved
someone with your entire being, that you
became very vast indeed 7  Can’t you sece,
deep within yoursclf, that there is a heart that
veaches beyond the hotizon ? Haven’t you
had the expericnce, when you loved someone,
that you felt like embracing every man and
woman in the streets, every trec in the forest 7

That is the Unlimited Expetience, when it
reflects in the domain of feeling. And that
is Bbakti. When you love, you are a bbakta,
even if your love is not for a God or for a
Guru or something considered holy.

At the summit of the love-experience, the
feeling we call love transcends itself, and
becomes Pure Love, the timeless, Unlimited.
This Experience that we are is of course
beyond memory, beyond time —— Unlimited
indeed. When we claim to remember how
wonderful love was, we do not talk about
this Unlimited Being, but about the after glow
in the kingdom of the heart, in feelings, in
the body. What we are can never be
imagined and therefore never be remembered,
Memory must be given up if we ate to be
pure, fully conscious Experience.

Secn that way, and understanding that in
Love as It is, there is no limited I, and that
therefore to talk about “my” Love is an
absurdity, Bbakti Yoga may be of immense
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help, and may take us to what we arc again
and again.

Now this may sound dry, like a clean and
clinical analysis. But the moment all this is
understood, there is no clinical view of things
anywhere.  The moment you understand all
this, you find yourself back as it were as your
neighbour . . . in fact as the love in his
heart. Because you look at him or her as the
love that you now are yourself.

Of course, religion and meditation may be
of help. Bur as matarity grows, things that
were a help become a hindrance. As fong as
the bhakta remains an cmotional and pious
person, he maintains the separation between
himself and the object of his worship or love.

Real Bhakii is thercfore incvitably mixed
with Jwana : rcal Bbakti understands that love
is the dissolution of the feeling that T am
someone separate, who loves or worships.
Real Bhakti recognizes the other in jts own
heart ; in rcal Bbakii the impression that
therc are others disappears, and the profound
rccoghition that all are one in Essence domi-
nates to such an  extent, that soon we are
incapable to sce others as others : we then sce
them as a manifestation of the very same
Love of which this body is also a manifesta-
tion. The entire creation is experienced as one
immeasurable divine play as Shiva’s dance, an
image that appeals very much to me -~ or as
onc unending celestial song. But the song sings
itself and it does so only to the glory of the
Unmanifested.

Self-acceptance is the a, b, ¢, of the
authentic Bbaksi approach. As long as 1
condemn myself, I cannot admit every thought
and every fecling to surge up in awareness ;
I repress them, and live, on a psychological
level, as if T werc a better person than I am,
or worse than I am. In doing so I nail myself
on the belief that T am a person. T make it
virtually impossible for hidden resistances,
fears, vanities and so on, to show themselves
s¢ that they may be clearly examined in the
Haht of Light Ttself.

But self-hate is merely an escape, and a
dangerous one, because it is socially rather
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acceptable. But in fact it is not humble at all.
This behaviour is based on the absurd belief
that there is a person, outside of the Unlimit-
cd Light of Love — and that is conceit, not
humility.

I was once confronted with the question :
“What do you love more, love or yourself ?

When you look deeply into your heatt, you
find the question unanswerable : the question
is a trick. For on deep reflexion you find that
the question really means: “ What do you
love more, yourself or yourself ?” For you
are love itsclf, '

You can never hate yourself, What you
hate is the image you created about yourself.
Are you an image ?

And don’t try to understand what you call
a ‘Master’. You have made an image of
him — he is not an image, I can assure you.
And that is why you think that he does things
for you and he showers grace on you.

Think, just think for a moment ! Does not
every authentic Master tell you and show you
and prove to you that you are not a doer and
not an cojoyer ¢ And now what ate you
doing 7 You are making a doer out of the
Master . . .

What vyou see as a Master is a house
uninhabited. The Master is a blazing empti-
ness, He js like a diamond that has been
cleaned of all kinds of dust and dirt, and now
the sun shines through it in all its radiance.
But it is not the diamond that shines, it is the
sun. Even so, it is not a “ Master ”” who talks
— it is freedom or knowledge ar love itself
that shines through what you perceived and
call the Master. From his own point of view,
if I may say so, he is not a master, notr any-
thing else : he is Love itself, just like you, and
you, and you ! So never try to understand a
Master — it is of no use.

The only thing you can do is to accept the
invitation coming from some authentic tradi-
tion and from the mouth of someonc who is
in  harmony with this perspective . . . to
accept the invitation to look . . . to listen. At
a given moment, descending into vourself,
hand in hand with words that are spoken, you
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find yourself listening to your listening, look-
ing at your Jooking.

At that moment you have crossed the
threshold. You are free, you are freedom, this
unique Experience that you have always been.

The only thing that remajns to be done is to
get rid of that crazy habit to launch ‘1’5 in
all directions, and talk about my freedom or
my understanding or my love, and so on.
When you see that there is no ‘me’ who
owns that body . . . that it is a mere linguis-
tic trick, first to call the body ‘I°, then to
feel it as ‘I°, then to make that secondary

TAT TWAM ASI

................................................

Fathers, Mothers,
Infants of Longing,
the Separation is too
near for Forgetfulness,
Going near to IT

is remembering

your distance . . .
too ncar,

too far. . .

to be

in harmony.
Something farther,
something nearer,

to be with me.

s

feeling talk about “my body’ . if you
look at it in this way, the idea and the feeling
of an ‘I’ who owns and does things will
soon vanish.

When that happens, liberation is made
possible, it occurs. One has to get rid of the
idea of “my” liberation. That is the most
difficule trap perhaps. It is not the ego or the
personality that gets liberated, but liberation
is precisely the disappearance of ego and per-
sonality ; of the idea of me and mine,

Liberation is the total and unconditional
non-appropriation of anything whatsoever.

You would go too far
you would go too near . . .
to be with me,

to come to me.

i am beyond the end.
you are before

the beginning,

i AM . ..

you were

and are

before me ;

and i am . ..

That.
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The ‘Who am I?’ Enquiry

SRI BHAGAVAN was fully aware of the

difficulty felt by His devotees in
pursuing the Atma Vichbara marga, and so
recommended the ecasier course of Bhakii
marge, fully accepting prapaiti or total sur-
tender, as both cause and effect.

But one can ncver escape the Vichara or
Jnana Marga, for it is the ultimate step. All
other practices are conducive to guide one to
this final path of Knowledge, culminating in
Spontancous Awareness. In fact, while these
practices are long-drawn and are not final in
themselves, the Who Am I? or Enquity
Marga, is not ounly quick, but also sure in
lcading to the already or ever-existing SELF,
the state of thought-free awareness.

What is true meditation ? It is devoid of
all thought, and it already exists as Under-
standing, being a radical activity in Con-
sciousness. Understanding exists or IS, Tt is
beyond wotds and is always teady for being
realised or expericnced, with the silencing or
quelling of thoughts. The eternal present is
All-Consciousness. :

One has to realise or experience Awareness
or the Awakened state, the realisation of the
already present Understanding, rather than
strive  for it with any prolonged method.
Enquiry or Vichara is not for getting an
answer, but it is the real observation of life.
Enquiry is the approach to Understanding, to
Expericnce, and it is Meditation itself.

it is rightly said : * Heart is the Guru ; —
Asmrita Nadi or Awareness is His Form, -—
The bliss of unqualified enjoyment s His
Teaching. — ‘The Knowledge of all this is
Freedom and Liberation, — The enjoyment of
all this is Reality, — The existence of all this
i Truth, — The activity of all this is Undet-
standing, — and Understanding is Real Life ™.

Dr, Aliport states : “ To live is to suffer;
to survive is to find meaning in the suffering.
If there is a purpose in life at all, there must

By
K. Padmanabhan

th]

bc a purpose in suffering and in dying, —
“With Understanding as Real Consciousness
or Reality, or Radical Truth, there would be
conscious sacrifice getting over the sense of
persistent suffering in life”

On the path of Atma Vichara (Sclf-enquity),
one develops a samatvabliva (sense of same-
ness in everything) leading to the recognition
that there is nothing whatsoever othee than
the ultimate reality of Awareness,

Human language has its limitations and it
is absolutely impossible for one to make
another realise his experience. Each one will
have to make his own cflore. * Begin where
you are”. Begin today the cnquiry Who Am
I'? and you arc surc to expericnce the Reality
during this very life. The aim is to ‘ grow to
Heaven ' and not to ‘go to Heaven'.

There can be no better example and guide
than Sri Bhagavan Ramana Himself to ““ Be
quiet” and to cxperience the °thoughtfree
State’, the ultimate Reality beyond bondage
and libetation, pure, non-dual Awareness,
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ATHEISTIC EXISTENTIALISM—2

87

Sartre’s Existential Philosophy’

Introduction

TEAN PAUL SARTRE’S atheistic existen-
tialism has its source in the writings of
Hegel, Neitzsche, Heidegger and Husserl.
Firstly, Sartre derives his ““ death of God”
concept from contemporary njhilism, which
owes its existence to Neitzsche, The idea that
God is dead is the foundation of Sartre’s
atheism.!  Secondly, Sartre borrows the con-
cept of Dasein from Heidegger. Heidegger's
Dasein is a. being who has no nature and who
has been thrown (Geworfenheit) into exist-
ence. Man makes or creates his own essence
through his "own existential choices in the
“shadow of death™. Woe cannot speak of
Dasein in terms of be; rather Dascin s
“ being made . This Heideggerian Dasein is
spoken of by Sartre as * being-for-itself
(létre-pour-soi) or consciousness. This being-
for-itsclf creates itself through the choices it
makes. Death, according to Sartre, is not at all
a possibility ; it rather is the cancellation of
all human possibilitics, In Heidegger's case
death is the highest possibility for man.
Furthermore, Heidegger, by studying Dasein,
wanted to arrive at the Being of beings (das
Sein des Seiendes). But the casc with Sartre is
different : he is not interested, even remotely,
in this problem. His whole attention and con-
cern is drawn to one fact, and that is to
analyze being-for-itself. Sartre also accepts
the dialectical opposition between * being”
and ‘““nothing”, which he renders as the
cpposition between being-for-itself and being-
in-itself. Being-in-itself, which is devoid of
conisciousness, 1s represented by nature.

Satrtre’s interpretation of Hegel's celebrated
idea of dialectics is quite different. He does
not believe that thesis and anti-thesis can be
reconciled, so that synthesis can be brought

—

By
~Moti Lal Pandit

about. Dialectical opposition between being-
for-itself and being-in-itself is the fundamcntal
basis of Sartrean ecxistentialism. ‘

Sartrc  borrowed - his  phenomenological
method from Heidegger : Heidegger's pheno-
menology differs from that of Husserl in this
that Heidegger is not concerned with eidoi or
essences ; rather he concerns himself with
existence. By adopting Heideggerian pheno-
menology, Sartre made his concept of existence
popular by emphasizing that “ existence pre-
cedes essence . In other words, Sartre, like
Heidegger, believes that there is no permanent
human nature. Sartre begins with brute exist-
enee, which is pure consciousncss. Sattre will

~ finally apply the phenomenological mcthod in

analysing thc content of consciousness.
Basis of Sartre’s Atheismn

Sartre, in his Existentialisin and Humanism,
makes it plain thae atheistic cxistentialism
must be considered a valid existentialist
posture, He writes that “ there are two kinds
of existentialists, There are, on the one hand,
the Christians, amongst whom I shall name
Jaspers and Marcel, both professed Catholics ;
and on the other, the existential atheists,
amongst whom we must placc Heidegger as
well as the French and myself ”.2 (It should
be, however, kept in mind that Heidegger has

* This is the second instalment in the series,
continued from January 1976 issue, p. 11,

1% He regards God’s non-existence as a postulate,
a freely taken attitude that is not necessarily forced
upon him by the actual situation of man. Atheism
is the emotional a priori corresponding to the theo-
retical aBsolutizing of the phenomenological reduc-
tion ”.—James Collins. Existentialists, Gateway Book,
Chicago (1964), p. 70

2 Jean Paul Sartre, Existentialism and Humanism,
tr. Philip Mairet, Methuen and Co London (1960)
p. 26, ‘
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disavowed his connection with the Sartrean
brand of cxistentialism).

Sartre is of the opinion that his type of
existentialism is the only true type, whereas
the existentialism of those philosophers who
beliecve in God is invalid. He proclaims :
* Bxistentialism is nothing else but an attempt
to draw the full conclusions from a consistent-
ly atheistic position . . . Existentialism is not
atheist in the sense that it would exhaust itself
in demonstration of the non-existence of God.
It declares, rather, that even if God existed,
that would make no difference from its point
of view. Not that we believe that God does
exist, but we think that the real ptoblem is
not that of His existence ; what man needs is
to find himself again and understand that
nothing can save him from himself, not even
a valid proof of the existence of God V32

From the above statements of Sartre it is
clear that we arc dealing with a philosopher
in whose terminology God does not exist.
Since, according to Sartre, there is no God, we
cannot, therefore, speak of the creation of
human beings. Man simply is. Man exists not
with some purpose ; his existence is rathet
gratuitous. Since there is no God and neo pur-
pose in human existence, there is only exist-
ence, and that “ existence comes before its
essence, a being which cxists before jt can bLe
defined by any conception of it”* When
Sartre says that existence precedes essence, he
means that man has no given and definite
essence. He explains this idea in the follow-
ing manner. A paper-knife is an article of
manufacture. Before manufacturing the paper-
knifc, the artisan follows a certain pattern or
formula in his mind. The paper-knife is
manufactured because it serves a definite
purpose, Man would not have manufactured
the paper-knife if he had no idea about the
purpose of the paper-knife. It is to this extent
that “ the sum of the formulae and the quali-
ties making the knife's production possible
precedes existence.

Sartre applics this argument to God. When
we, according to him, speak of God as Crea-
tor, we think of Him as a * supernal artisan ™.
The implication of such thinking is this:
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When man thinks of producing a paper-knife,
he has a definite idea and purposc in mind. In
like manner, when God creates man, He must
have some idea or pattern in mind. Hence
man would be the reflection of the idea in the
divine mind. Therefore man * possesses a
human nature ; that human nature which is
the conception of human being found in every
man ; which means that each man is a parti-
cular example of an universal conception ”.5
But Sartre rejects the existence of God. From
this it follows that, since there is no God who
has the idea of man in mind prior to the act
of creation, man’s existence precedes his
essence. To start with, man, in fact, is nothing.
When man encounters himself in the world,
it is only then that he defines himself. In other
words, ‘“ There is no human nature because

there is no God to have a conception of it .8

Being-For-Itself and Being-In-Itself

The world, according to Sartre, is split into
two opposite modes of being, namely, being-
for-itself {I’étre powr-sei} and being-in-itself
(létre en-soi). Here the Hegelian influence is
marijfest in that being-for-itself is identified
with nothingness, whereas being-in-itself with
being or reality (thesis and anti-thesis of

3 Sartre, op. cit., p. 56. *Sartre is a convinced
atheist. His very philosophical conception is
built upon the impossibility of the existence of God.
His thought is intentionally and brutally opposed to
God ”.—J. M. Spier, Christianity and Existentialism,
tr, David Freeman, Presbyterian and Reformed Pub-
lishing Co., Philadelphia (1953), p. 64.

4 Sartre, op. cit,, pp. 27-28. “We here find our-
selves in the presence of a man who not only expli-
citly declares himself an atheist, but who claims —
very naively, one must admit — to have furnished
the proof of the non-existence of God. One could
also show without difficulty that this pretension is
incompatible with the profound exigency which is
at the heart of the philosophies of existence ”.—.
Gabriel Marcel, Problematic Man, tr. Brian Thomp-
son, Herder and Herder, New York (1967}, p. 115,

5 Spier, op. cit., p. 27.

6 Spier, op. cit., v, 28, “ By Sartre’s well known
definition ‘existence precedes essence’ is meant that
we can never say what a person is, because he is
always in the process of becoming, The term essence
includes in its connotation, the notion that man is
subject to laws, rules and fixed norms to which he
more or less responds. Existentialism has radically
broken with such a view. Man is nothing because
he exists. His existence precedes his essence, because
as free creating subjectivity, man is also the origin
of his own law, rule and meaning *.-—Ibid., pp. §9-70.
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Hegel). Since these¢ two modes are opposite
to each other, they are, therefore, contradic-
tory to each other” The difference between
Hegel and Sartre lies in this : Hegel finally
brings about a reconciliation between thesis
and anti-thesis, whercas Sartre does not. For
Sartre this opposition is fundamental and
inexorable.

Man, as we have already seen, has no
cssence on the ground that there is no God.
What is man ? He is being-for-itself, that is,
consciousness. That which lacks consciousness
belongs to the antithetical class of beings, that
is, being-in-itself.

Being-for-itself is consciousness and cons-
ciousness is always conscious of something
other than itsclf. Here Sartre follows in the
footsteps of Brentano and Husserl, who hold
that consciousness always posits an object.
This object transcends consciousness and is
different from consciousness. The object which
consciousness posits, is spoken of by Sartre as
in-itself (em-soi), In other words, in-itself
(object) is always opposite to for-itself
(consciousncss), My awareness of myself is
always an awareness of my being aware of
so/mething, This something, which is the object
of my consciousness, is always other than the
conscious subject. In this sense there is a sepa-
ration between consciousness and the object,
that is, between for-itself and in-itself. Sartre
describes  for-itself and in-itself in these
words : ““ All consciousness, as Husserl has
shown, is consciousness of something. This
means that there is no consciousness which is
not a positing of a transcendent object, or if
you prefer, that consciousness has ‘ no content’
.. . All consciousness is consciousness of
something . . . this means that consciousness
in its inmost nature is a relation to a transcen-
dent being . . . it means that transcendence is
the constitutive structure of consciousness,
that is, that consciousness is born, supported
by a being which is not itself. To say that
consciousness is consciousness of something is
to say that it must produce itsclf as a revealed-
revelation of a being which is not it and which
gives itself as already existing when conscious-
ness reveals it .% From this analysis it is clear
that consciousness presupposes an object of
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which it is conscious. Without an object there
is no possibility of consciousness. Since an
object is absolute necessity for consciousness,
there is no neced, maintains Sartre, to prove
the existence of the object. Since consciousness
is always conscious of something, and this
something is other than consciousness, there is
separation between consciousness and the
object. It is for this reason that Sartre identi-
fies consciousness with nothingness. In other
words, “ Sartrc attempts to demonstrate . . .
that consciousness is non-substantial, or noth-
ingness. Nothingness not in the sense of aot

- being anything but a ‘ nihilating’ activity. As

nothingness, it is separated from the object
and prescrves a distance from it 7.

Since consciousness is nothingness, it docs
nct possess any essencc. It is pure existence.
The content of consciousness comes from its
object. Consciousness is not, therefore, a
definite being. Things and consciousness are
interdependent in the sense that consciousness
without things cannot exist and things without
consciousness have no meaning. Hence Sartre
defines man as a being who is not what he is
and who is what he is not. It means that
“ Human reality . . . is something insofar as
it is the series of individual actions which
constitute a person's past history, together with
those actions which are added to the past by
the progressive realization of future projects.

7 Vernon Bourke, History of Ethics, vol. ii, Tmage
Books (1970), p. 204.

8 Jean Paul Sartre, Being and Nothingness, tr, Hazel
Barnes, Citadel Press, New York (1964), pp. 1x-Ixii.
“Thus consciousness and self do not have an inde-
pendent existence ; it is the cobject of consciousness
which defines jt”.—Thomas Molnar, Sartre: Ide-
logue of Our Time, Funk and Wagnalls, New York
(1968), p. 50,

3 Norman Greene, Jean Paul Sartre : The Existen-
tialist Ethic. Ann Arbor, University of Michigan
Press (1963}, p. 17. *For Sarlre, the pour-soi, or
human mind, contains nothing. Indeed, in a way,
it 1s nothing but a force, immediately conscious of
itself and of the world, a force which knows its
capacity for change and self-denial and wishes to
escape from it, But it does not wish, in escaping to
lose its self-awareness and longs rather for that
moment when it will coincide as absolutely with
itself as the en-voi does, while still retaining the sclf
awareness which the en-sof lacks. This is, Sartre
repeats, throughout L'Eire et le Neant, a sclf-defeat-
ing and self-contradictory ambition ”.—Philip Thody,
Sartre, Charles Scribner’s Sons, New York (1971),
p. 71,
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But that past and future are constantly being
questioned by nothingness of the present 719
‘Thus Sartre reaches the conclusion that there
is no human nature as such. Since there is no
human naturc as such, there is, according to
Sartre, a commeon ‘‘ human condition”. In
other words, it means that there are certain
@ priori human facts which all human beings
share collectively. For cxample, death and
birth are the lot of all human beings. Since
man has no permancnt cssence, “ he has con-
tinuously to choose, to makec decisions, to
reaflirm old purposes and projects or to affirm
new ones. He is continuously engaged in the
work of self-construction, a task which is never
completed but only cnded by his death.”’!

Sartre contends that those who believe in
God give priority to essence over existence. But
ke misinterprets the whole historical back-
ground of those thinkers who tried to prove
that man has an essence in the sense that there
must have been an idea of man in the mind
of God prior to the creation of man. How-
cver, it must be kept in mind that this ““ notion
Is not . a sort of master die, in accord
with which Anite individuals arc struck off, in
asscmbly-line fashion. It represents the entire
being of the creature in its unique existential
act and individual traits, as well as in its

cssential nature .12

Tt is meaningless to say that existence
precedes essence, because both existence and
cssence  are concomitane principles. We do
not deny the fact that existence enjoys a cer-
tain amount of primacy over essence. But
when we consider the case of a finite and
created being, there is no question of priority
of existence over essence and vice versa. Both
existence and edscnce constitute the being of
nmfan. It is cssence which determines and
limits existence. Since both arc co-related,
there is, then, no possibility of giving priority
to - onc principle over the other. Sartre is
guilty of the fact that he is not clear in defin-
ing the relationship between existence and
cssence.  Essence, as  Gabriel Marcel has
pointed out,®® can be understood in two
-distinct ways. From the metaphysical view-
. point, cssence-can be understood as quiddiry
of being. 1In this sense there is a co-existence
between the individual essence and the act
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of existing. Essence can be also understood
from a moral point, that is, about thc moral
development of man. Man, no doubt, deter-
mines his nature through making existential
choices. Bue it is shecr dishonesty on the part
of Sartre when he substitutes moral essence
for metaphysical cssence. To overcome this
difficulty, Sartre speaks of ““ human condition ”
instcad of ““human nature”. Man needs to
be something, so that he may differentiate
himself from merc objects. Thus Paul Foulqui
criticises Sartre in these words : ““ Not having
distinguished between the universal essence,
which makes us man, and the individual
essence, that makes us this or that particular
man — timid or brave, honest or dishonest —
M. Sartrc arrives at propositions that arc
paradoxical to the point of absurdity : * Man
first /s — only afterwards is he this or, that

. man must creatc for himself his own
essence . Obviously, we do not create the
universal or specific essence in virtue of which
we belong to the human specics, but the
individual essence which is peculiar to us and
which is not to be found in any other human
being. This goes without saying, but it would
have been better to be precisc ; we have not
to choose between the essence ‘green pea’
or ‘cucumber’ or ‘toad’ or ‘wvulture’ and
the essence of “man ' ; our gencric and specific
essence — ‘animal’ and ‘ man’ — is not deter-
mined by us ; we are men — only our indivi-
dual or specific essence presents a certain
indetermination. We are men, but what men
shall we be ? It is only within these limits that
a door remains open upon liberty 7.1

Sartre is guilty of his ambivalence in the
sepse that he denies the human essence and
speaks of the human condition, which is
pothing but the human essence. The human
cssence as such is an abstract notion, but
which is actualized at the moment when the
human being begins to exist.!®

1¢ Norman (reene, op. cif., p. 26.

1! Maurice Cranston, Jean Panl Sartre, Evergreen
Book, New York (1962), p. 45.

12 Collins, op. cit., p. 66.

13'Gabriel Marcel, Being and Having, tr. Kathe-
rine Farrer, Harper and Row (1963), pp. 106-7.

14 paul Foulymé, Fxistertialism, tr. Kathleen Raine,
Dennis Dobson, London (1963), p. 64.

15 Regis Jolivet, Les Doctrines Existentialistes de
Kierkeguard a Sartre, Paris (1948), p. 23.
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Sartre does not consider human reality as
cssence because he thinks that for-itself is
absolute freedom. “If for-itself is pure free-
dom, onc is, in fact, presented with an essence
of human reality. Sartre does not escape the
necessity of defining that about which he is
talking .  Sartre contradicts himsclf when
he says that man has unlimited freedom. In
other words, unlimited freedom has limits of
its own. The expression ““ condemned to free-
dom " is simply to return to the philosophy
of cssences from which Sartre has tried so
cnergetically to escape "' If we oblitcrate
cssence, then the understanding of existence,
too, vanishes, because, as René Lafarge points
out : “In man, cxistence does not precede
essence, as Sartre would have it, at least not
in the sense that existence would actuate
nothing that pre-exist it. I would exist, but
I would be nothing ; man would exist, but
there would be no human nature. Tt is true
that wec make ourselves through our choices
and this is why we arc responsiblie for our-
selves. But we do not make oursclves any-
thing we please. We are men and we remain
men. As Amiel said, ‘Man is but what he
becomes ~— this is a profound truth. Mar
becomes only what he is — an cven morc pro
found truth’. To think othcrwise would I

to flounder into the unintelligible .18

Being-In-Itself and Being-For-Itself

Sartre’s description of in-itself is as fol-
lows : . in-ieself  is cxpressed by the
simple formula : being is what it is. In the
in-itself therc is not a particle of being which
is not wholly within itself without distance.
When being is thus conceived, there is not the
slightest suspicion of duality in it ; this is what
we mean when we say that the density of
being of the in-itself is infinite, Tt is a ful-
ness. The principle of identity can be said to
be synthetic not only because it limits its scope
to a region of the defnite being, but in parti-
cular, because it masses within it the infinity
of density. ‘A Is’ means that A exists in
infinite compeession with an infinite density
. . . The in-itself is full of itsclf, and no
more tatal plenitude can be imagined, no more
perfeet equivalence of content to container.
There is not the slightest emptiness in being,

SARTRE'S EXISTENTIAL PHILOSOPHY 91

not the tinjest crack through which nothing-
32 19

ness might slip in ™,

The in-itself is dialectically opposed to the
for-itself. The in-itself consists of objccts in
the world. The objects are what they are.
They are solid and possess permancnce, which
the for-itself lacks. The objects arc mute and
shapeless ; they possess a  density which
threatens the very basis of the for-itself. The
in-itself lacks consciousness. Sarirc uscs the
illustration of white paper. He writes. ' One
thing is ccrtain and  that is that the white
sheet I observe cannot be thc product of my
spontaneity. The inert form, which is beyond
all conscious spontanecitics and which must be
observed and gradually learned, is what is
called a thing’ .

The world of object (in-itself) cxists with-
out any rcason and purpose, since, according
to Sartre, there is no God. Due to the absence
of God, everything merely exists. It is of no
use to inquire about the origin of things. In
Sartrean scheme, cverything is  gratuitously
positcd. Meaninglessness and absurdity of
human life is described by Sartre trenchantly
in his novel, Nausea. We are told that ¢ Every
existing thing is born without reason, prolongs

itself out of weakness, and dies by chance 7.

The in-itsclf is thesis, whcreas the for-itself
is antithesis. The for-itself which is not what
it is always trics to transcend itsclf. The for-
itself is both contingent and unstable. Though
unstable, the for-itself constantly tries to
transcend its contingency and lack of being.
It tries to achieve the stability of the in-itself.
While the for-itself {man) lacks permanent
esscnce, he relentlessly strives for a  self-

16 Wilfrid Desan, The Tragic Finale: An Essay
on the Philosophy of Jean Paul Sartre, Harper and
Bros.,, New York (1960), p. 162,

17 Aimé Patri, * Remargues sur une nouclle doc-
trine de la Liberte ”, Deucalion, 1 : 79 (1946), quot-
ed by Desan, op. cit., p. 163.

8 Ren¢ Lafarge, Jean Paul Sartre : His Philosophy,
tr. Marina Smythkok, Notre Dame University Press
(1970), p. 178,

19 Sartre, Being and Nothingness, p. 74.

20 Jean Paul Sartre, Imagination : A Psychologis
cal Critigue, 1r. Forrest Williams, Ann Arbor (Uni-
versity of Michigan Piess), p. 1.

21 Sartre, Nawsea, tr. Lloyd Alexander, New
Directions, New York (1964}, p. 180.
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contradictory position, that is, man tries or
seeks to achieve an unification of the for-itself
with the in-itself. Sartre is of the opinion that
such a struggle is meaningless in the sensc that
this goal or project is unrealizable. ‘Thus
Sartre specaks of man as a “‘ useless passion ™,
One of Sartre’s characters, Mathieu Delarue,
while addressing his mistcess, Marcelle, des-
cribes man as consciousness in these words :
“ And when you bring a child into the world,
do you realize what you're going to do? A
child : another consciousness, a little centre-
point of light that would flutter round and
round, dashing against the walls, and ncvet
able to cscape "2 This man’s tension of
unifying the for-itself with the in-itself is
desctibed by William Barret in these words :
“Because we are perpetually flitting beyond
ourselves, or falling behind our possibilities,
we seck to ground our existence, to make it
more sccure. In seeking for security we seek
to give our existence the self-containing being
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of a thing. The for-itself struggles to becomc
the in-itself, to attain the rocklike and un-
shakable solidity of a thing. But this it can
never do so long as it is conscious and alive.
Man is doomed to the radical insecurity and
contingency of his being ; for without it he
would not be a man but merely a thing and
would not have the human capacity for
transcendence of his given situation, There is
a curious dialectical interplay here : that
which constitutes man’s power and glory,
that which lies at the very heart of his power
to be lord over things, namely his capacity to
teanscend himself and his immediate situation,
is at onc and the same time, that which
causes the fragility, the wavering and flight,

the anguish of our human lot .2

(To be continued)

22 Sartre, The Age of Reason, tr. Eric Sutton,
Alfred Knopf, New York (1947), p. 48. .

% William Barret, Irrational Man, Anchor Book
(1962), p. 246, :

By

Saint Ramalinga Swamigal

One It is and many |
One in the many too ;

The one within the one ;

One that ever is One.

Not one it is, nor many,
Neither many in one

Not one within another,
But One that ever is One.

The one within the one

And the one not in the one,
Becoming one in oncness,
Remain the One alone !



1976

93

AESTHETICS IN INDIAN ART

HAT are the characteristics that an artist
should possess ? In Silparatna, it is
c¢mphasized again and again that the artist
must have keen powers of observation of
nature, plant and animal life, and he must
train his memory in such a manner that the
impressions of his subconscious appreciation,
consequent upon observation, can be easily
brought to the plane of ordinary conscious-
ness and ihese again expressed in the plastic
language of art. The artist must, above all, be
moral. He must purge his mind of all impure
passions that blur his views ; unless purity of
mind is attained, it is impossible for him to
merge deeply in his contemplation, in and
through which alone the intuitive picture can
be realized.

The artist must be one who is well-versed
in the six limbs or Shadangas, of learning
viz, 1. Siksha, 2. Vydkarana, 3. Chandas,
4. Nirukta, 5. Jy6tisha, and 6. Kalpa, and
also in the sciences of mathematics, anatomy,
etc., He must have knowledge of the nine
aesthetic flavours (Nava Rasas),

The Samardngana Swutradhanag states that
the artist must be a vastly learned and cul-
tured man and must attain a practical dexter-
ity in the use of his fingers and hands. “

The indispensable qualities of a good artist
are :

1. Power of intense contemplation or

meditation (Prajna).
2. Power of careful observation.

Technical
practice.

skil of hand through long

4. Learning in particular, in the science of
meter or balance,

5. Anatomy of different bodics, of animals
and men, both in movement and in
stiliness and wunder the influence of

By
Dr. C, Satyanarayana

diverse
passions.
6. Quick-witted intelligence.
7. Sclt-control and character.

and different emotions and

It is said that good and noble character,
with great powers of self-control, is absolutely
nceessary for the making of a good artist.
Otherwise the artist would be swaved by
passions and can never attain the requisite
concentration.

Yashodharma enumerates the six limbs

(Shadangas) of paintings as follows

1. Distinction of form {(Rupabbeda) ic. a
knowledge  of  the  characteristics

{Lakshanas}) of persons to be repre-
scnted :
2. Proportion (Pramdinanz), ic, a konow-

ledge of the
(Talamiinag) ;

3. Mood (Bhdva), technically the risc of
emotion in a mind previously at rest,

here the corresponding quality in wortks
of art ;

canons of proportion

4. Intrusion of loveliness, charm (Lavanya
YOjana), ie., the bringing out of the
characteristics (in a human becing,
{dvanya mceans beauty, charm, grace,
allure, here the like quality in painting) ;

5. Likeness  (Sadrisya),
reference to portraiture ;

perhaps  with
6. Harmony through diversion and distri-
bution of colours and pigments (Varna
samvidbang), ie., a knowledge of the

appropriate  colours suitable to each
subject.

The Ajanta paintings are good examples of
Indian art. They have been painted in a very
beautiful manner, showing petfection in style
as well. Except for the ancient monuments at
Ajanta, Bhag, Ramghar Caves and Sittanna-
vasal, the vast majority of great treasures of
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Ancient Indian painting have been lost to vs.
In the harmony 6f colour, line and expression,
these supcrb paintings have not been sur-
passed by even the fincst specimens of other
countries. Their beauty is ‘ Beauty itself. If
any modern ariist werc to visit any of these
caves and sce the paintings there, he will be
struck dumb with admiration. Especially the
composition and splendour of the Ajanta
paintings will transport him into a world of
beauty. The artists who painted these followed
the six canons mentioned above. They were
true to the tradition that they and their fore-
fathers kncw. That explains their splendour
and excellence.

Is Indian Art influenced by rasaprakriti,
aesthetic medium ? Some arc of the opinion
that only poctry, dancing, drama and music
are aesthetically inspired and not the static
arts like sculpturc and painting. The explana-
.tion they give is that for the effulgence of the
aesthetic spirit, it is not sufficient for the art
concerned to remain at onc point, to be static,
it should be in movement, it should be dyna-
mic as well. A connected series of transient
emotions arc made to work on a basic mastce-
motif in Dance, Drama, Poetry and Music.
This basic master-motif is calfed Rasa and
the transient emotions are called Sarnchdri
Bbdva. Tt is alleged that there is scope for
the representation of only one static emotion
in painting and sculpture. Nevertheless as one
experiences joy on looking at a painting or a
sculpture, it may be deduced that ies origin
lies in thc aesthetic emotion contained in the
picture. Take for example, a play where a
scene of terror is enacted, The beholder does
not experience terror, but only joy on account
of the exquisiteness with which that parti-
cular emotion is portrayed.

It is common tradition that only pictuces
generating love, happiness and peace can
adorn private homes, whereas other sorts of

pictutes should decorate temples and royal

places. .
We have referred to aesthetic flavour

{Rasa). What exactly does it connote?

When we read poetry of high quality or wit-
ness a dance or drama, they genceate in us an
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emotion, the fulilment of which itself is the
joy we experience. That joy can be said to be
a product of aesthetic flavour and defined as
such. The joy arising out of thc portrayal of
love (Sringdra), valour of heroism - (Vira),

compassion (Kaerund), wonder (Adbhuia},
mirth (Hésyz), fear (Bbaydnaka), disgust
(Bhibbatsa), anger (Rowdra), and peace

(Santa) has its root in the cxperience of an
emotion which may belong ecither to the
static arts like painting and sculpture, or to
the dynamic arts like poetry, music, dance and
drama.

The aesthetic content of the static arts falls
into three categorics. According to Sukraniti-
sdra, sculpture and pictorial represcntations
of Gods are divided into three classcs. In the
first, classified as Benign (Sdrpika) the spirit
of peace is predominant. These images of
gods are made in a sitting posture, in the
attitude of meditation, and they generate in
the onlooker an experience of peacefulness.
Buddha, the Tirthankaras and Dakshind-
murti illustrate this.

The second, classificd as restless (Rdjasik),
are represented by images of Gods riding
vehicles, and they symbolize love, mirth,
heroism, wonder and compassion. They are
all illustrated by Rati and Manmatha riding a
parrot, and Durga riding a lion. The third
category is one of terror (Tamasik). It is
represented by slayers of evil, Armed deities
like Narasimha and Durgd killing Hiranya-
kasipu and Mahish@sura, These are the
sources of fear, wonder and repulsion.

That all emotions have their origin in love,
and all wvarietics of emotions are eventually
integrated into peace, is the Indian concep-
tion of the origin and fulfilment of emotions.

- Tf Indian Arts have reached a high status, it

is because of the aesthetic vision permeating
them.

What is Beauty ? What forms its consti-
tuent ¥ Jagannatha, a seventeenth century
writer on Aesthetics, introduced the term
Ramaneceya in the sense of the beautiful, In
cxplaining the term beautiful, he says that
which induces a unique feeling of pleasure



1976

which is different from all other joys and
therefore has something of a transcendental
element in it, is called the beautiful. Beauty
is not confined to the ordinary sense pleasure ;
it is absolutely beyond any personal emotion
— it is universal. It is a declightful state of
knowledge. At the same time it has an end
to realize. The sense of the beautiful is,
according to Jagannatha, essentially an
emotional thrill. Rabindranath says that that
which gives us joy without any sense of
utility is beauty. The joy that results from
the experience of the Beautiful is different
from the joy that ariscs out of sense objects ;
it has something of the sublime,

Is beauty an attribute or characteristic of an
object or thing ? Is the samc object or thing
equally beautiful to . different individuals ?
What is beautiful to one man may not be so to
another ; even if it is, he may not consider
the same thing as beautiful as the other. Each
one will enjoy or appreciate a thing according
to his mental ecalibre and development, and
therefore different persons will regard differ-
ent things as beautiful and they will, in gene-

Meditation on Nada

AESTHETICS IN INDIAN ART _ 95

ral, admirc that which thcy are predisposed
to admire by their culture and temperament.

When we talk of beauty in relation to art,
we must know, as Tagore puts it, that it is
not about beauty in its ordinary meaning, but
in that decper meaning which the poet has
expressed in the statement “ Beauty is Truth
and Truth Beauty”. An artist may paint a
picture of a decrepit person not pleasing to
the eyc, and yet we call it perfect when we
become dceply conscious of ijts realicy. This
concept is again illustrated in the classic say-
ing attributed to Majnu when he was told
that the world at large regarded Laila as fat
from beautiful. He said, ‘ To see the beauty
of Laila requires the eyes of Majnu .

Apart from these, is there such a thing as
absolute Beauty, which is apart of the object
itself 7 The devotees of God (Bbhakeds)
identify God with Beauty, Love and Truth.
The yogis say that the experience of Truth is
Beauty in its real sensc.

Acsthetic flavour gives risc to Joy (Ananda).
The Rasika enjoys this Beauty, the Yogi calls
it truth and the Devoice becomes one with it.

* Meditation on dds is one of the various approved methods. Its

adherents claim a very special virtue for it.

easiest and most direct method.

According to them it is the

Just as a child is Iulled to slecep by
lullabics, so ndda soothes one to the statc of samadhi.

Again, just as a

king sends his statc musicians to welcome his son on his return from a
long journeys, so also ndda takes the devotee into the Lord’s abode in a

pleasing manner.

Ndada helps concentration, but after it begins to be
felt, the practice should not be made an end in itsclf.
objective ; the subject should firmly be held.

Néda is not the
Otherwise a blank will result.

Though the subject is therc even in the blank one must remember his

own seif.
if associated with Self-enquiry.”

Néada Upasanz {meditation on sound) is good ; it is better

—- 8ii Bhagavan in TALKS.
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BHAKTI IS JNANA MATA

IT is generally believed that meditation on

the Name of God of the bhakti path is
simpler and easier than meditation on the
Self of the jnana path. In reality, there is
little publicised information on the bhakti
meditation as a Sddbana or spiritual practice.
The precise nature of the jnana meditation
was evenl more obscure until Bhagavan Ramana
Maharshi  taught Self-enquiry. The great
Saints of Maharashtra, who lived from the
13th century onwards, developed the bhakti
path as known today and propagated it
through exquisite bbajans, or devotional
songs, composed by them which have come
down to ihe present day. They are the main
source of information on the bhakti path and
are highly inspiring. In these bhajans, the
Saints not only expound the bhakti path but
also give glimpses of the bhakti sd@dbana by
relating their plenary experience. The plenary
experience is Jufina and suggests that the
bhakti s@dhana is not different in its cssentials
from Self-enquiry except in regard to its
initial approach of intense bhakti or devotion
to God.

Bhagavan has said : " Bhakti is [adna
Mara>t (Bhakti is the mother of Jmina). The
bhakti path leads to Jnina to which alone
Sclf-enquiry also leads. The goal of bhakti is
described as total surrender to God. Bhagavan
says : * Complete surrender is another name
for Jndna.”? Again hc says: “ What the
bhakta calls Surrender, the man who practises
vichra (Sclf-enquiry} calls Jndna. Both are
trying to take the cgo back to its source and
make it merge there.’'® In regard to the
meditation on the Name and Form of God,
he tclls a devotee : “So long as you think
you are name and form, you cannot escape
Name and Form of God in your japa also.
When you realise you are not name and form,
the Name and Form will drop out by them-

By
Dr. M. Sadashiva Rao

selves. No other effort is necessary. Japa
or Dbydna naturally and as a matter of
course, will lead to it. Name (of God) and
God are not different.””*

The core of Self-enquiry and of all
sddbanas involving meditation s explained by
Bhagavan as follows :

“The mind must be made to rest in the
Hcart (Self) .till the destruction of the
‘I'-thought (ego) which is the form of
ignorance residing in the Meart. This is
Jndina ; this is Dhydna also . . . Therefore, if

YDay by Day with Bhagavan, p. 39.
21bid., p. 176.
3 Ibid., p. 38.
47bid., p. 184,
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one acquires the skill of retaining the mind
in the Sclf somehow, one need not worry
about other matters,”

To show how the mind can be. made to
reach and abide in the Self the following
passage may be studied, as it not only des-
cribes succinctly the nature of the concentra-
tion but also mentions the sddbands whete it
is applicable :

“ As for Sddbana, there are many methods.
You may practise Vichdra asking yourself
‘Who am 1?° or, if that does not appeal to
you, you may engage voursclf in dbydra (on)
‘T am Brahman’, or otherwise, or you may
concentratc on a mantra or on Name {of God)
in japa. The object is to wmake the mind
one-pointed, to concentrate on one thought
and thus exclude many thoughts ; and, if we
do this, eventually even the one thought will
disappear and the mind will get extinguished
ai its source.”’® (Italics ours.)

The hrst two sddhands mentioned here
belong to the jnana path and the next two to
the bhakti path. The last sentence sums up the
entive s@dband covering both paths, Tt can
be expanded for a fuller understanding as
follows :—

Meditation is begun by practising onc-
pointed concenttation of the mind (turned
inwards) on a single thought (the thought “ 1"
in Self-enquiry and the Name of God in
bhakii). Efforts are made at the same time
to keep out all stray thoughts that may inter-
fere with concentration. By this practice, the
mind gets one-pointed and free of stray
thoughts. As a result meditation gets deeper
and the mind sinks into the (spiritual) Heart,
~the Self. The Self is Pure {thought-frec)
Consciousness. The single thought cannot sut-
vive in a thought-free state. If the mind is
made to rest in the Heart, it is purged of its
ego or impurity and gets merged (extinguish-
ed) in the Self,

Further clarification may be necessary for
novices. After the initial practice to free the
mind of stray thoughts, concentration on the
single thought “I1* or Name (of God) gets
decper and deeper until the mind gets merged
in the Heart, Thereafter, it is only inherence
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in the Heart free from all thoughts called
sam@dpi, until one finds it as one’s own normal
state. ‘This is what is known as Self-realisa-
tion. 'The Heart referred to is not the physical
organ of that name, but the spiritual centre,
the Self itself. The Self is beyond thought.
The single thought untelated to any outward
object carries the entire mind deep within to
sink into the Heart or Self. Knowledge of tiie
Self is not knowing it as an object. It is
Being One with Self when the mind, purged
of its odsands merges in the Self.  Samddhbi,
inherence of the mind in the Self in a thought-
free state brings about absolute merger in the
Sclf. The Pure Mind itself is the Self. It is
also Pute and Infinite (Absolute) Conscicus-
ness.

The difference between Self-enquiry and
bhakti-meditation lies in the initial approach.
The approach of the jndna path is towards
the Impersonal aspect of God with no Name
or Form ic. the Self or Supreme Being, In
the bhakti-path, the approach is to Personal
God of onc’s choice with Name, Form, and
other attributes.  TIn  Self-enquiry the single
thought taken up for concentration is the
“1”-thought. As deep meditation progresses,
the thought gets refined and ends in the pure
I or Pure Awareness. Bhagavan has also
recommended cognition of the transitional
“I" experienzed immediately on  waking
from sleep but beforc becoming aware of one’s
identity or surroundings.” , ,

The consummation occurs when the entire
mind dives within and sinks into the Heatt.
It is a vivid experience of one’s own reality.
Not only during meditation or samadhi but
even afterwards he wiil experience himself one
with the Self. The bhakta will feel his one-
ness with his god, but His Name and Form
would have dropped out as they cannot sur-
vive in the thought-free state. All duality
vanishes for the moment when the transcen-
dent state is first expericnced. The un-evolved
mind cannot stay long in the Heart but would
stray out to the wotld of duality. The experi-

5 Self-enquiry, p. 35, -

8 Day by Day with Bhagavan, pp. 30-31.

T Talks with Sri Ramana Maharshi, pp. 275-79,
288,
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ence should be revived in deep meditation
until it becomes effortless and spontaneous.
This is called by Bhagavan ' abiding in the
Self ”. He advises the devotee to abide in
the Self at all times. It is the highest form
of tapas and removes vdsands. Further pro-
gress depends on God’s or Guru's Grace. As
Bhagavan has pointed out: “It (Grace) is
really inside you, in your Heart, and the
moment (by any of the methods) you effect
subsidence or merger of the mind at its source
{Heart), Grace gushes forth from within,”®
The culmination of the bhakti sddbana,
when the mind has merged in the Self, has

HENCE THE UNIVERSE

‘A_ UNIVERSE’ is only being-awarc of a

universe.

If there were no consciousness of a uni-
verse, no universe could appear to be.

‘A universe” is our becoming awate of its
extension in conceptual space-time, and its
only existencc is in the consciousness in which
it appears.

The supposition that the universe pre-exists
as a thing-in-itsclf, which ‘ dividuals * discover
by sensorial experience, is the fundamental
error which produces the conditioning termed
‘* bondage "

As soon as it is apperceived that the ‘uni-
verse’  which is  appatently objective s
precisely and only cowsciousness-of-it as exist-
ing,

it is re-cognised as being composed of
phenomena whose apparent existence is
psychic,

for all objects, being objectivisations in
mind, are sensorially perceived as objectifacts.

¥
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been described by the Maharashtra Saints
beautifully in various ways. Sant Jnineshwar
says : ‘“The Immortal Name is the sddbana
for the achievement of Samddhi.” Sant Nam-
dev says : * The Name is found to be Para-
métman Himself when all duality between
Him and I ceases.” Sant Gora Kumbha says :
“To reach Nirguna, 1 had to go through
Saguna.” Sant Tuk@ram says : * Likc salt in
water. 1 have become One with Thee. Like
camphot in flame I have melted in Thec,
leaving no residue.”

8 Day by Day with Bhagavan, p. 31.

By
Wei Wu Wei

Phenomena  may then be apperceived
noumenally as what subjectively they are,

and the apparent universe treappears as
existing solely in consciousness of it as such ;
for subjective consciousness is all which any
objectification could be

as the being-conscious of objective appear-
ence in mind. i

Apperceived, there is nothing but what
tclatively can be described as subjective-
consciousness, which is all ‘we’ could be,
being it,

not as anything ‘been’,
course, not even singular,

and then our universe is seen as our total
manifestation as 1.
Note : Incidentally this  illustrates  the
famous Ch’an saying whereby mountains and
rivers arc first seen as existing, then as not-
existing, and finally are seen as what we are.

Incidentally also, this apprehension is at
least as old as the Vedas, and probably
inherent in every psyche,

not plural, of
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Garland of Guru’s Sayings

488.

However hateful enemies may be,
Noble minds should never nurse aversion.
Dislikes no less than. likes are fit

Only to be eschewed.

489.

What 1 despise as not-myself

My enemics despise as well.

Hence their insults serve to beat

And shapc me as the blacksmith’s anvil
Help him in his work.

490.

The wvaliant hero who subducs
Hate by love is the genuine sage.

491.

If but some men with wealth abundant
Abandoncd ostentatious living,

- Millions pining pitifully now
In poverty could live in plenty.

492,
As our munificent Lord produces
Enough for all, no more, no less,
Consuming more than what we need
Is the sin of wresting by sheer force
And eating someone else’s food.

493.

The sin of cxcess makes nectar poison.

The sin of excess brings on countless curses.

Those who perceive its boundless evils
Should remove it.

.............................................

By SRI MURUGANAR

Translated from Tamil by
Prof. K, Swaminathan

494,

One’s nearness to perfection may be
measured

By the mecekness of one’s natural
behaviour.

When even unawares the turbid ego

Never rises, one attains for ever

The height supreme of meekness

Which all the world adores.

495.

Till selflessness grows full and perfect
“Tis best to bow low to *“ others ™.

For one aspiring to true greatness

It would, alas, be tragic to expect
Homage from others,

496.

Because He scrves all beings meekly

And with delight for ever as if bound
To servitude, thercfore the Supreme

Has carned thc highest adoration
Offered by the whole world without end.

497,

Within all things Himself beholding,
Meeker than all, even meeker
Than His humblest devotees,

~ By virtue of such meekness

Spontaneous, the Supreme
Achieves supremacy.
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498, ‘ 500.
Since the minute and vast alike Worth pursuing is Self-enquiry
Vanish beyond the mind, - Worth enjoying is Self-infinitude,
Awarcness true, transcendent holds , To be given up is the ego-sense.
In its embrace both vastness vaster To end distraction, merge in the source,

Than the vastest and minuteness

' , The Seclf of pure Awareness,
Tinier than the atom’s, p .

499. 5010
Flimsy straw floats high atop. _ Worth seeking is Awareness pure.
To the hattom sinks the heavy pearl, Worth meditating on are the Lord’s Feet.
Men in the world, wherever placed, . Worth joining is the company of the good.
Arc high or low by what they arc. ‘ Worth welling up within the heart is Peace.

“Can a man ever understand God's ways? I too think of God
sometimes as good and sometimes as bad. He has kept us deluded by His
great illusion. Sometimes He wakes us up and sometimes He keeps us
unconscious. One moment the ignorance disappears, and the next moment
it covers our mind. If you throw a brick-bat into a pond covered with moss,
you get a glimpsc of the water. But a few moments later the moss comes
dancing back and covers the water. :

“ One is aware of pleasure and pain, birth and death, diseasc and grief,
as long as onc is identified with the body. All these belong to the body
alone, and not to the Soul . . . Attaining Sclf-Knowledge, one locks on
pleasure and pain, birth and decath, as a dream.”

— Sri Ramakrishna
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WHO WROTE THE ZOHAR?

IN these days of distressing enmity between
Arabs and Jews it is heartening to
remember that in medieval southern Spain
Arab and Jew lived side by side in harmony
and fraternity. Indeed, from about the early
10th century until the advent of the Almohade
dynasty, the Sephardim spoke Arabic, dressed
like Arabs, were given Arabic names, and
even became Arabic poets and philosophers
{vide Abdulhassan Jehuda ben Samuel Halevi,
born 1086). After 1147, however, when
both Jews and Christians were declared to be
heretics, there was a complete change of
climate and the most prominent and there-
fore vulnerable of the Jews cmigrated north-
wards. During this time of ferment and
persecution in the Diaspora the Sephardim
had become the leading intellectuals, probably
because of their blending of the otherwise
static Thora-Mishna learning with  the
enlightened Arabic scientific teachings such as
mathematics, astronomy, medicine, etc.

Quite a number of Jewish families pene-
trated into the Languedoc country where they
established a centre at Narbonne and even-
tually fanned out over the whole district.
They were well received by the Albigenses
{Cathars) who, because of their own advanced
religious and practical ideas, recognized and
admired the Judeo-Arabic culture and
customs brought to them. So the Hebrews
were not only able to live in peace but were
employed by the local ruling families because
of their honesty, intelligence, learning and
skills. They mixed freely and exchanged
views with the Cathars who * took them to
their hearts " and even declared that * Jewish
law is better than Christian law” because
they had noticed that among the Jews therc
were no murdeters, no marital unfaithfulness,
no thieves. Men like Moses and David Kimchi
became famous as teachers of Hebrew to both
Jews and Cathars, but this {raternisation was

................................................

By
Norman Fraser

one of the reasons why the Cathars got into
trouble with the Chutch, were persecuted and
finally exterminated.

According to Hebrew records the first
stirrings of what was to becomc the Qabalah
occurred in the mind of a blind Languedoc
Jew called Isaac whose father, Abraham ben
David of Posquiéres (1125-98), had had
somewhat similar ideas simmering in  his
mind. Abraham mixed with both Cathars and
Jews, taking voluble part in the endless dis-
cussions about Maimuni (known as Maimo-
nides, 1135-1204) and his  Aristotelian
theories. Isaac-the-Blind, who is said to have
flourished at the end of the 12th century,
must have listened to all this and turned it
round and round in his mind as blind people
are wont to do, as the beginning of a new-old
cosmic insight began to take shape. He
accepted the idea (scorned by the Jews) of
up to thre¢ reincarnations. Did hc get this
from the Cathars and were some of his
Qabalistic ideas presented to him either in
dreams = or other-conscionsness 7 He was
certainly ‘ sensitive’ and used to tell those
who came into contact with him to what
extent they were “young or old souls”.
Naturally he gathered a group of followers
round him including Azriel and Ezra ben
Solomon, identical twins from Gerona, about
whom little is known except that one of them
died in 1238. Contemporaty accounts depict
them as utter scoundrels who passed off their
stupid and puerile ideas as those of *“ Masters
of Antiquity” to give them the seal of
authority.  Azriel stated that since boyhood
they had travelled far and wide looking for
a hidden wisdom which would give a satis-
factory explanation of God and Creation.
Eventually they found somcone, seemingly
somewhere in the Middle East, to whom this
wisdom had been handed down and who
convinced them. They pooled their fAndings
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with Isaac’s but were laughed to scorn when
they propounded them to the learned philo-
sophers of Seville. Nevertheless, this tcaching
became known as Babir. It spread and was
fnally established by a Montpellier doctor
known as Bonastruc de Porta (Nachmani,
among the Jews) 70 years after Majmuni’s
death.

Bahir (which I translate as ‘ choice’) dis-
appeared or was incorporated later in Zobar
(Splendour) which appeared through Moshe
ben  Shem Tob de Leo’n (1250-1305).
This Moshe de Leo’n was a truly extra-
ordinary character, He started off, scemingly,
as a travelling showman or mountebank and
had many hair-raising adventures throughout
Furope, the Middle East and North Africa.
Secen through antagonistic Jewish eyes he is
said to have been an unmitigated rogue and
varmint, to have lost, spent or given away
all his money, and to have neglected his wifc
and daughtér. Then, and the Jews said
because he was desperately in need of funds,
he took to writing, in spite of also being
said to be unlettered, and produced- an
astonishingly intricate system of religio-
mystical philosophy which he called Zobar.
This shocked and bewildered the orthodox
community and the final insult was that it was
written in Chaldean ! This, he explained, was
because the rcal author was Simon ben Jochai
who lived in a cave during the 2nd century
and was inspired by the Angel Metatoron.
“Lies ! Subterfuge ! " shrilled the Talmudists
and dismissed Simon ben Jochai as a myth.
Did they never stop to wonder how an
uneducated, illiterate man could write an
involved and complicated treatise in Chal-
dean ? In the middle of all this hullabaloo
one, Isaak-from-Akko, demanded to sce the
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original as dc Leo’'n had so far only produced
copies. De Leo’n promised to show it to him
but thereupon fcll ill and dicd. Two men
were sent to see his widow and daughter who
had settled in Avila and they, afraid of losing
the moneys they would réeeive from copies,
stoutly denied any authorship other than de
Leo'n’s.  “We can assure you that it was
all his own work.” Tt is not clear whether
any original manuscript was ever produced —
probably not, as the rabbis wcre jubilant.
However, in spite of all this, the Zobar fired
the imaginations of an ecver increasing num-
ber of learned men, especially in southern
France and Italy, who, most of them, wanted
to keep this teaching secret among them-
sefves. THowever, the news of it spread and
during the 14th century reached the Church
where it caused a stir. Pope Sixtus IV {(1471-
84) ordeted the Zoblar to be translated into
Latin. Later, Pope Paul IV (1555-59) had it
published in 3 wvolumes at Mantua between

1558 and 1560, )

In his introduction to his English transla-
tion of the Zobar, MacGregor Mathers quotes
scveral passages from the Bbagavad Gita
concerning aspects where the teachings of the
Qabalah and those of the Gita coincide. They
also  coincide with certain  tecachings in
Masonry, Theosophy and Rosicrucianism.

Incidentally, I have heard recently that
Professor Scholem of Jerusalem University
has found that Shimeon ben Jochai did exist
after all and was a pupil of Akiba ben Joseph
who lived from citca 40 to 135 AD. But
nobody seems to have hit on the simple solu-
tion that de Leo’n was ben Jochai ; otherwise,
being uneducated, he would not have known
Chaldean any mare than an unlettered Indian
would know Sanskrit,

“TLove that Onc Who, when yvou shall ccase to be, will not Himself -
to be, that you may become onc who will never ccase to be.” i

— Abu Sa’id ibn Abi I-Kbayr
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How I Came to the Bhagavan

....... D I I I R I R A A A A

THE proper title here should be “ How
Bhagavan came to me”, long before I
recognised Him.

A boy of 12 years stood in front of a
mirror and saw his own image staring at him
like a stranger — and asked deep within
*What is this shell, this cocoon which houses
so many emotions, thoughts, and far deeper
— something which observes all this, as a
detached spectator 7 What am 1? Who am
»”

This sequence persisted for several weeks,
each time the mirror was confronted. But
being born in Australia, with the western
tcachings of God who reigned above, some-
where and apart from his devotees and could
only be reached, through ecarnest attendance
at chutch and sunday-school and threatened
Hell’s fire for any breach of His teaching ; the
lad did not follow this line of enquiry for
some ycars afterwards.

He rebelled at the idea of enforced col-
lective wortship in church led by minister,
priest or padre who seemed empowered to
forgive sins, yet were ordinary men who
often transgressed their professed ideals, the

Mrs. & Mr. Robert Moore

By
Robert Moore

moment they removed their vestments after a
service. ;

He thought that God was our father so how
could He bear His children suffer punishment
in hell ; he felt that God was immanent in
every living being, in plants, insects, earth
and sea ; in every thing on this planet as we
know it— He was there.

And God being within us, why not we be
devoted to Him and love Him in our own
quict way, just as we love our parents, family,
wife, and friends? This boy’s father was
taken away from the family group when he
was only three years old and he being the
youngest of eleven children, was always
looked upon as too young to know anything.
Consequently he found none to answer his
carnest questions, regarding his views upon,
and feeling towards, God and worship.

He kept his convictions to himself, always
feeling out of place with violence, bullying,
and games which asserted domination over
other people, always believing that a good
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“loser " felt happier than a “bad " winnct
and dogged by ““self consciousness ”,

His happiest momeats wete when he could
be “with nature” — feeling as he described
it “a feeling of freedom” — watching plants
grow, and animals and birds free in their
natural environment, all following their own
inherent nature — so unlike humans, who
clouded their lives with dreams and delusions
and only looked to their physical needs, and
judged their fellow man by the size of his
pocket and possessions.

The feeling persisted always that something
lay beyond the accepted orthodox teachings —
that an observer within watched everything
with detachment. But he was unable to find
the key to the puzzle. - N

After completing studies in automotive
electrical engineering, this young man spent
years in pandering to physical demands,
always paying ‘“lip-service” to God and
postponing his inner seatch. He worked in
New Guinea among very young souls, who
though closely tesembling primeval man were
still endowed with a type of mental telepathy.

In his 34th year, cancer was detected in
his system and he was told that if the afflic-
tion became active — death could tesult in
24 hours. Instead of panic there immediately
arose in him the question “If I die, what is
left ?  What spiritual advancement has this
soul made ? Who am I? What really dwells
within ? ' The only answer he could find was
that the soul or spirit would leave the body
behind, like a beautiful butterfly leaving an
empty cocoon as a shell and nothing more,
not knowing what happened to it.

He realised that man dies a hundred deaths
by his recurring fears and phobias, yet when
one is faced with actual death, one realises
that God alone decides when and how. In
this instance God decided by a simple opeta-
tion,- to preserve this body for a few ycars
more in otder to learn a little more.

In his 36th year this man, while walking
along a New Guinea beach alone one night,

April

fecling sad and full of self-pity, stopped to
admire the stats, and on reflecting that some
of those stars were far, far bigger than the
carth and our sun as we know them, and yet
looked so small — suddenly realised how
tiny and egoistic man is, who blames others
for his misfortune and trying situations in life,

because he won't face himself.

Tn his 37th year this man met Marie, a
devout disciple of Sei Ramana Mahatshi.
This was not man mecting woman, but soul
meeting soul, and at long last, someone who
felt as he felt, enquited as he had enquired,
and could answer through Bhagavan «ll. The
man who throughout his life had been self-
conscious turned suddenly conscions of the
self and like a flower, opencd to the light of
His grace. Jesus comes into perspective.

Suddenly passages in the Holy Bible take
on new meaning : “Love thy neighbour as
thyself ”. “In my Father’s housc there arc
many-mansions ”’ (levels of consciousness and
spititual advancement). To come to Ramanas-
ramam is to come bome.

[

Bhagavan's advice to © put all your luggage
on the train 7 applies so much to all of us.

To have faith in Bhagavan completely
means leaving everything in his hands. What-
cver is meant to be wiéll be.

It is a long road to liberation but what a
labour of love!!

Now this man, of 42 years thanks Bhagavan
for ever for the many blessings he bas been
receiving -— the complete peace of mind and
spirit, the miracle of this body, the wonder
of nature, everything within and without and
above all His Grace. I feel for ever humble
that this man is being shown the path — the
only desire left now (I know there should be
no desire, but then I am nof vet perfect) is to
be perfect and one with the Absolute.

This body may travel back to Australia —
but the heart remains with Arunachala — at
the Feet of Bhagavan.

“ Let not poverty and misfortune disteess you ; for as gold is tried in

the fire, the believer is exposed to trials.”

— Al
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Grace Divine of Maharshi Ramana

HE progress of science in our days is
phenomenal.  Gravitation  has  been
conquered and communication with very far
off plancts is now being attempted. The limit-
less expanse of space is ptobed into syste-
matically. We fcel how puny and paltry we
are, when we think of the colossal magnitude
of the Universe containing countless suns
more luminous and brilliant than ours and
having their own separate planetary systems.
The human mind recls before this vastness.
Despite these spectacular strides on the mate-
rial plane, we are still very far from the
establishment of a society free from tension,
where perfect peace will reign supreme and
war will be no more.

Matcrial progress would be of little worth
without ingmer improvement. From timc
immemorial the world’s sages and seers have
exhorted mankind to turn their gaze within.
Addressing all as sons of immortality —
amritasye putr@h — the Vedic Rishis urged
them to find within their being, the Supreme
Self or Paramatman. Tive hundred vyears
before the birth of Jesus, the great Greek
philosopher, Soctates, told everyone who
approached him : ‘ Know Thyself °,

The political doctrines of our age, exploit-
ing ceconomic inequality, are swaying the
minds of the masscs towards rank materialism.
Seldom docs man seriously think about the
meaning and purpose of human life. Is he
merely a civilized animal ? In this dire,
deplorable predicament, Divine Grace alone,
manifesting itself as Sclf-realized seers, can
steer us on to the right path, And that is the
significance  of the advent of Bhagavan
Ramana Maharshi in our midst. It is only
such a mighty influence that could stem the
tide of gross materialism and turn us inward
into the true realm of awareness.

By
Jagannath Chattopadhyaya

Bhagavan says that the world, the cosmos,
is nothing but the projection of our mind.
Eddington, the renowned astrophysicist, says :
“Where science has progressed further, the
mind has but regained from nature that which .
the mind has put into nature . . . To put the
conclusion crudely, the stuff of the world is
mind stuff . Sir James Jeans says: ‘“The
universe begins to look mote like a great
thought than like a machine ”.

In our decep slecp there is no thought, no
mind ; it is only the reflected light of the
Self. Bhagavan Ramana says : “If the mind
is taken to exist and one seeks to control it,
it is like a thief turning out to be a policeman
to catch the thief that is himself . Continuous
enquiry about the nature and source of the
mind, Bhagavan Ramana says, will eventually
culmindte in the realisation of the Self after
completely cradicating the mind. For ordinary
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people like us, this method of Self-realisation
scems to be rather difficult and the alternative
method of complete surrender of the worth-
less ego at His lotus feet seems to be more
appealing. Whether by Self-enquiry or self-
surrender we have to realise that phenomenal
objects are like passing figures on a cinema
screen.

We have the assurance from Bhagavan
Ramana that as an animal caught and held
by a tiger can never escape from its grip, a
devotee who has come under the influence of
his grace would surely be saved by him from
all pitfalls and dangers.

Devotecs of Bhagavan Ramana, all over
the world, feel the operation of this Grace in
their lives. All those that came in contact
with Sei Maharshi bear testimony to the un-
bounded Grace he bestowed wupon them.
Such were Humphreys, Paul Brunten, Grant
Duff, Maurice Frydman, Major Chadwick,
S. 8. Cohen, Arthur Osborne and a
hest of other devotces. The cminent Ben-
galec scholar and indologist, Prof. Radha-
kamal Mukherjee, once asked Bhagavan to
extend his Grace to him as he was about to go
a thousand miles away from Bhagavan.

Sti Bhagavan tepled : “ Time and spacc are
only concepts of mind. They do not count in
the Self.”

Divine Grace is ever-present, ready to help
us ; we, on our part, have to be receptive and
open ourselves to it. Ramakrishna Parama-
hamsa has said : “ God is in all men but all
men ate not in God and that is the reason why
they suffer.” The unbounded Grace and com-
passion of God is superbly portrayed by Jesus
in the Parable of the Prodigal son. Jesus him-
self was the personification of such love. We
find it recorded in the Bible : ¢ When He saw
the multitudes, He was moved with com-
passion on them, because they fainted and
were  scattered abroad as sheep having no
shepherd.” Grace is beyond the laws of
causality and karma. It is somctimes shower-
cd on a person scemingly undeserving.

Bhagavan’s Grace is always there in its
plenitude ; we have only to be receptive to it,
surrendering ourselves completely to its un-
hampered operation. As Bhagavan is immortal
his boundless Grace is cver cxpegienced all
over the wotld by his devotees, not cxcluding
this writer.

“The ignorant man, attached to his bhody, is controlled hy the
impressions and tendencies created by his past deeds, and is bound by the
law of Eersma. But the wise man, his desires being quenched, is not affected
by deeds. He is beyond the law of kar/ma. Since his mind rests in the
Atman he is not affecied by the conditions which surround him, though he
may continue to live in the body and though his senses may move amongst
scnse objects. For he has realized the vanity of all objects, and in multi-
plicity sees onc infinite Lord. He is like to 2 man who has awakened from
slcep and learned that his drcam was a dream.”

— Srimad Bbhagavatam, xi, xx



NOW and again visitors ask why S

Ramanasramarm does not offer some
sort of systematic spiritual training, as is done
in  western  meditation-centres and  other
spiritual movements that sprout nowadays
widely. Such visitors are not awarc that the
unique character of this Ashram consists in its
strictly adhering to the living tradition, in the
way in which Sri Ramana Maharshi used to
instruct those ecarnest seekers who came to
him for guidance.

As is well-known, the central teaching of
Bhagavan Ramana is the quest of Who Am
I2, keeping the point in view that the ego-I
has to vanish. The fact is that it will become
stronger by any other unconcerned mental
“activity °, because such activity is only of the
ego-I. Bhagavan took it as one of the most
treacherous traps on the spiritual path, as one
can sce from his severe warning against it :

“He who instructs an ardent seeker to
do this or that is not a true master.
The seeker is already afflicted by his
activities and wants Peace and rest. In
other words he wants cessation of his
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activities. Instead of that he is told to
do something in addition to, or in place
of, his other activities. Can that be a
help to the seeker? . . . Activity is
creation ; activity is the destruction of
one’s inherent happiness. If activity be
advocated the adviser is not a master
but a killer. He cannot liberate the
aspirant but strengthens his fetters.””

But then — what about our efforts to get
rid of that ecgo-I, isn’t it also ‘activity ' — and
where to find guidance to discriminate bet-
ween a right and wrong activity 7 Sti
Ramana’s teachings in this respect may be
called ‘a direct way’. One of the most strik-
ing features of it is perhaps that he never
expressly admitted to be himself the Guru.
The Guru was only from the point of view of
the devotces.

This attitude of Bhagavan is perhaps the
main feature which distinguishes his Way from
all others : his disciples have to learn to stand
alone, to walk alone, at least on their spiritual
Path. Alone, with the only °partnership’ of

1 Talks with Sri Maharshi, p. 554.
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the Master within. And perhaps this is the
greatest difficulty for many, cven among those
who have decided to follow his guidance,
because most people like to have contact with
others. .That is a natural tendency among
human beings, but it means vety often a dis-
traction, if not ° attachment’, and to succecd
on our spiritual path we have to learn to
detach ourselves.

Let us now consider meditation, the fore-
most ‘activity ' of the secker. According to
Bhagavan, meditation is a means to still the
restless flux of thinking, which gives in the
cend the capacity for controlling all our
reactions, mental and cmotional. When this
goal is reached the mind is mastered and all
is well in the realisation of one’s fullness in
Aloneness of that Pure Awareness.

How to reach this high plane of Aloneness
which is the same as the Great Silence, if we
still look out for company ?

The sadbaka is not yet the Sage ; only there
is that very important spiritual truth, that
what is natural to the Sage has to be the
sadbana of the sedhaka. True, meditation is
a technique only ; but besides that, it has the
purpose of stilling the mind, it is also the
technique to learn to stand alone, to throw
away cvery prop and support. As long as the
sceker thinks himself not fit for that, he has
to rely on, God, Guru or the Self — but that
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too he has to do «lone, not as a member of a
group, as has become almost a fashion in
Western countries. Of the many paradoxcs on
the path perhaps the greatest is the fact that
the most individual way of all is the way to
get rid of our individuality, our ego-I..
Bhagavan asks : “ Find out the meditator 1"
He will never be found in a meditation-class,
only within oneself.

Ashram visitors of today are as free in their
ways as they were in those days when Sri
Ramana Maharshi was still among us in his
body. There is a library and a bookstall as
well of spiritual literature in several languages
and there arce some old devotees with whom
they may clear their doubts. There will always
be friends and disciples, who have been with
Bhagavan fér years and know his teaching
inside out, able to give advice for practice and
to help them solve their spiritual problems in
an individual way. That alone can give them
what they need in their particular situation.

We shall continue in the same way because
we fecl responsible for preserving unaltered
the Gospel which Sri Ramana Maharshi pro-
claimed anew to a mankind in the grip of the
agony of restlessness. The Great Silence
within, the Self, is not a result of much crea-
tive activity, but a Gift to a creative non-
activity, by which we may preparc ourselves
to receive that Wisdom that can never be
‘got’ by do-ing, because its very naturc is
Be-ing.

“To Rama who addressed Vasishta : “Which s that hig mirrer in
which all these are mere reflections ? What is the heart of all souls or
creatures in this univeese p’, Vasishta replied : ¢ All creatures in this uni-
verse have two kinds of Hearts — one to be taken note of and the other

ignored ",

Hear their respective traits. The one to be ignored is the physical

organ called the heart which is situated in the chest as a part of the mea-

surable body.

The one to be taken note of is the heart which is of the

nature of Consciousness. It is both inside and outside {us) and has necither

an inside nor an outside.”

— from Gewms from Bbagavan, p. 41
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Hindu Iconology—6

MAHAVISHNU

...............................................

THE Litany of 'Thousand Names of
Vishnu, well-known as Vishnu Sabasra-

nama  Stotram, begins with the Name
VISWAM which means the universe. He is
himself the universe and its Lord, who

through his Miaya projects it and withdraws
it into himself and is its immanent Reality.
And so he is Pramava AUM which is the
beginning, middle and end of everything.
Pranava is Divinity dwelling in the hearts of
all. There is no mote sorrow for him who
knows it thus. ‘The idea of his immanence is
conveyed by the second Name VISHNU
which is derived from the root Vis — to cnter.
He is the Lord of the past, present and
future, Bhuta-bhavya-bhavat-prabbub.

Though, in reality, He is formless, he
acsumes by his Mayd cndless forms. ‘What-
ever there is with or without form, here or
elsewhere, all that is his Form. The Form of
Vishnu assumed by him is for the redemption
of all beings. Everything about it is highly
symbolic,

The gem, Kaustubba, adorning his chest
represents the taintless pure Self of the entire
universe beyond all qualities and character-
istics, what is revealed by Bhagavan Ramana
as the Hcart. The mark on Vishnu's chest,
Srivatsa, denotes his Miyd known as
Pradbdna also. The garland worn by Vishnu,
Vaijayanti, stands for the original five aspects
(tanmatrasy of the five constituent clements of
creation (Pancha-bbiitds).

The conch of Mahavishnu is described by
Sankara as the orb of the clear full-moon on
the summit of a blue hill. Vishou is said to
be of blue complexion But He is, in reality,
devoid of any colour like the sky which is
known as the Home of Vishnu (Vishnupada).
The conch (Pdnchajanya) stands for the five
mabd bhiitds the subtlest of which is dkdsa.
Sound is its natute. And so the conch repre-
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sents unmanifest sound, the ever vibrant
Pranava (AUM) as well as the Vedas,
Vedangas, Itibasas, Puranas, Smritis, all
scriptures and literature and all variations of
Sound. It may be said to be the equivalent
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of Tard, the second of the Ten Mabavidyas
of the Mother. Sound creates, sustains and
destroys as well. The meditation on Sound,
Pranava or other Mantras is well-known as
a sddbang leading to spiritual unfoldment.

The disc or Wheel {Chakra) of Mahavishnu
known as Sudarsana {of captivating splendour)
tepresents Time and all its divisions, seconds,
minutes, hours, days, months, years, centuries,
millennioms, and aeons. Time is the creator,
sustainer and destroyer of everything. It is
speed and strength and is said to be the mind
as well, "the speed of wind and the speed of
mind’* as the proverb goes. Sound in move-
ment is Time, That is the relationship bet-
ween Sound and Time, Sankbzs and Chakra.
It was with his Chakra that Vishnu saved
Gajendra, the elephant-king, from the croco-
dile grifping its foot tight. That is symbolic
of Divine Grace coming to the succour of the
jiva enmeshed in samsare, phenomenal exist-
ence with all its trials and tribulations. The
Chakra is described by Sankara as the Light
of lights which knows no darkness. In a
sense, the Sun is the Chakra and in another it
(the Sun) is his vehicle Garuda. Vishnu is
known by the name Chakra or Chakri as well
as  Chakrapani, Wiclder of the Chakra.
Vishnu's bow Sdrnga, with its arrows, stands
for the five senses of perception {jnanendriyas)
and the five organs of action (karmendrivas).
As the Wielder of the Bow He is known as
Sarngadhanvi® and Sfrngapdni or simply
S@rngi, His mace (gadd) rcpresents the intel-
lect (buddhi) which with its power of discern-
ment  annihilates everything “non-sclf and
stands alone in its pristine glory. It is known
as Kaumddaki which means that which
delights.

Nandaka, the effulgent Sword of Vishnu,
described as the gem of a Sword (Asi-ratna)
is Vidya, Jnana within the sheath of Avidya.
This is evidently what Sankara means by the
statement in his Vivekachudamani, * This
scif-luminous Witness of all glows incessantly
within the sheath of Vijnana . A flash of this
Sword of Jnana puts an end to all ignorance,
ajndna, and its offshoots.

Garuda, the powerful King of birds, the
Vehicle of Vishnu stands for the life cutrent
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(Prana) pcrmeating and moving  the whole
universe. He reptesents the Vedas as well.
Garuda is a Form of Vishnu, his Vehicle and
the emblem of his banner. Garuda is the
destroyer of all poison, even the poison of the
ego and all its cvil tendencies afflicting all
beings.

The Great Serpent, Ananta- or Adisesha,
secrves as the bed of Vishnu and so He is the
one support of the whole universe. He is
Brahma Swarupa, the very Form of Brahman,
the all-knowing Witness of all. He is the im-
port of all the Vedas, the Ultimate Residue
(Adi-sesha) lcft on the withdrawal of the
whole manifested universe.

Maha Lakshmi, who is herself in her other
aspects Saraswati, the goddess of Speech and
Gauri, the consort of Siva, adorns the breast
of Vishnu as the very embodiment of Divine
Grace, the Goddess of affulence and pros-
perity, ever intent on helping all beings with
non-differentiating profound svmpathy for all.

Bhu Devi or Bhumi Devi is thc other
consort of Vishnu who at the mere presence of
her Lord creates, supports and protects every-
thing animate and inanimate. She is Mula
Prakriti controlling other powers opcrating in
the universe, the nourisher of all beings.

Coming to the Form of Vishnu, from his
feet up to his thigh are the seven nether
worlds, his hip region is the Earth, his navel
is the sky and his stomach, chest, neck, arms
and the head and crown constitute all the
upper worlds and deities reigning over them,
the Sun, Moon, Stars, Indra, Varuna, the
Aswins, Maruts and others.

The ten Avatars of Vishnu as the Fish,
Tortoise, Boar, Man-Lion,, Dwarf-man
(Vamana), Parasu Rama, Sri Rama, Krishna,
Buddha and Kalki (which is yet to come) are
well-known, They have their own significance
and are of great inner import. We find in
Srimad Bhagavatarn mention of Suyajna,
Nirada, Nara Narlyana, Kapila, Dateatreya,
Rishabha, Dhanvantari and Vyasa as Avatars
of Vishnu. Ultimately whatever in creation is
exalted and endowed with grace and gloty,
all that is a manifestation of the Tord, as
Sri Krishna says in the Bbagavad Gitg.
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A wuord, in conclusion, about the unity of
Vishau and Siva. They only represent two
Formations of the same Reality and so those
endowed with discernment would see no
incogruity betwcen them. One is here reminded
of the famous Sanskrit verse : © Vishnu is the
Heart of Siva and Siva is the Heart of
Vishnu. There is no difference between them ;
those wha differentiate do gricvously err ™.
There is also in the south, a rcpresentation of
Siva and Vishau in onc Form known as
Sankara-Narayana.
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“Ome is holding the Conch in his hand, the
other a skull ; one is wearing the Vaijayanthi
garland, the other, onc of serpents; one is
Lord of Dwaraka, the other of the cremation
ground ; one rides on the Garuda, the other
on a Bull. QOne has two eyes, the other three.
One puts down the Asura Bali and the other
the egoistic Daksha. One is Lord of Lakshmi,
the other of Uma. May the Wearer - of
Srivatsa on his breast and the Bearer of
Ganga on his head destroy all evil and bless
us for ever I

* Happy the man who is busy attending to what God is saying in him. .

He is directly subject to the divine light-ray,

The soul that stands with

all her powers under the light of God is fired and inflamed with diving
love. The divine light shincs straight in from above, and a perpendicular

sun on one’s head is a thing that few can survive,

Yet the highest power

of the soul, her head, is held ctect bencath this shaft of godly light so that
there can shine in this light divine which I have oft described as being so
bright, so overwhelming, so transcendent, that all lights ate but darkness in

compatison with this light.”

— Meister Eckhart



112

Arunachala Mahatmyam

................................................

- CHAPTER XIV

SANKARA EMERGES
(from the Column of Effulgence)

Nandikesvara continued :

VISHNU, being wise looked at Brahma in

disbelief, He was certain that Brahma
had not scen the top of the column. He laughed
" aloud and said to himself : “ Only the Deva
of Devas, the Lord of all beings, can bless me
who am under a delusion and can humble the
pride of Brahma. He humbled my pride after
I had tried to discover the bottorn of the
column of light. And so T developed devo-
tion to Tryambaka (thc threc-eyed God)
the Svayambhu {(who stands by Himself). 1
shall now praise Mahesvara (the great God),
free from pride. We two came out of His
two sides. This Hiranyagarbha (Brahma), in
his pride, still thinks of deceiving me with the
aid of a false witness. Sankara (Siva) the
© destroyer of sorrow is my only refuge. Who
else will save one whe is guilty and ungrateful
and a traitor to his Guru ? Therefore I shall
praise Sankara alone.” '

Reflecting thus Vishau praised Siva as
follows : ‘“Hail | Thou who art in the form
of ecarth, water, fire, air, and Hbta (one who
makes the oblations in the fire} ! Hail | Thou
who art in the form of space ! Thou who
transcendest the three gumas ! Save me. Thou
who art in the form of Time ! Save me, Thou
who dost possess imperishable riches ! Save
me. Ocean of compassion | Graciously save
me. Thou art the creator of all, the protector
of all and the destroyer of all. Who is there
apart from Thee? Thou art tinier than the
tiniest (atom) and greater than the greatest.
Thou pervadest everything inside and out. The

Glory of Arunachala
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Translated from Tamil by
M. C. Subramanian

Vedas are Thy breath, The world reveals
Thy glotious workmanship. Thou art That.
Thou art all that belongs to Thee. Wisdom is
Thy soul. Thou art the Lord. Devas, Danavas,
Daityas, Siddhas, Vidyadharas, human beings,
animals, birds, mountains, trees are all Thy-
self. Thou art Svarga, Thou art the Goal of
life. Thou art Yoga and Thou art the Supreme
Knowledge. Lord | What is there which is not
Thyself ? Thou att the beginning, middle and
end of all animate or inanimate. Thou abidest
in all in the form of Time. Thou art Siva, the
Supreme Lotd, the controller of all, He who
blesses all.”

Vishnu next said to himself : “ Dburjati
(Siva) should, by some means or other, be
directly perceived by me. By seeing Him and
surrendering to Him T shall attain Liberation.
(If I cannot see Him) I shall praise His abode
as well as T can. He who is capable of hear-
ing all will hear this (praise) and bestow His
grace on me " (and began to praise Siva thus)
“Hail! Deva! Mahideva! Vamadeva!
Veishadhwaja (he who has the emblem of the
bull on his banner) ! Kailantaka (Slayer of
Kala, Time) ! Yajnanfisaka (the destroyer of
the sacrifice) | Nilakantha (the blue-throated
one) | Chandrasekhara (the wearer of the
crescent moon) ! Hail Sambhu (Home of
everything Good) ! Siva (Auspicious one) |
Isana (the Ruler), Sarva (All} ! Tryambaka
(three-eyed one) ! Dhurjati {one who has
matted locks) ! Kamiri {the foe of Kima,
the God of Love) ! Purlri (the enemy of the
three cities) ! Sthdnu (the motionless being) !
Bhava (the truly existent one) ! Mahesvara
(the great Lord) ! Hail ! Isa (Ruler) ! Sali
(the bearer of the trident) | Pasupati (the
Lord of souls) ! Hara (Destroyer of sin) !
Sarvajna Jyoti (the all-knowing effulgence} !
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Bhutesa (Lord of beings) ! Kapili (the bearer
of the skull) ! Nilanetra (the blue eyed one) !
Hail ! Rudra (the terrible onec) | Pindki (the
wearer of the bow named Pindka) ! Bhuti-
dhipa (the Lord of all beings) ! Gangadhara
(thc wearer of Gangd) | Vyomakesa (he whose
locks ate space) ! Girisa {the Loed of the
mountains) ! Parameswara {the Supreme
Lord) ! Hail ! Bhima {the mighty onc) ! Thou
who disguisest Thyself as a hunter | Thou who
wearest skulls | Repository of compassion !
Krisdnusetah (one whose seed fell into the
fire} ! Kaildsapati (Lord of Kailasa) ! At Thy
behest the wind blows, Adisesha (the great
serpent) supports the earth, the Sun and Moon
shine and the Brahminda (the cosmic egg
floats in the cxpanse of space. It is at Thy
command that the bright constellations move
in the heavens. (By Thy Grace) Brahma and
I became expert at creating and sustaining
the world. Thou causest the Earth to produce
nourishing crops and holdest the seas within
their bounds. The supernatural powers like
aiind (shrinking to an atom) are very insigni-
ficant for Thee. How can I ignore Thece who
art praised by all the other Amaras (Immortal
ones) ? We think of Thee in trouble and
forget Thee at other times. But Thou shouldst
not, on that account, become displeased with
Thy devotces. Thou shouldst always be merci-
. ful to them. Devotion to Thee is wisdom.
When Thou concealest it, there is delusion.
These arc the causes of bondage and libera-
tion.”

When Chakrapini (Vishnu, the Wiclder of
the Wheel}) humbly clasped his hands and
praised (Siva), Padmasambhava (Lotus-born),
Brahma scorned him. Immediately Pasupati
(Siva, manifested himself before them).

CHAPTER XV
BRAHMA PRAISES SIVA

Nandikesvara continued ;

Splitting asunder the colwmn of light, Siva
appeared before the two (Brahma and
Vishnu), He was like the full-moon in the
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cvening, was mounted on a bufl white as the
peak of the Kaildsa mountain, wearing matted
locks, and the crescent moon on his head, a
garland of skulls (on his neck), a serpent i
the place of the sacred thread, serpents for
cat-rings, and with an eye in his forehead,
five faces, five long curved blue throats ; and
He caericd in his ten hands, the trident, the
skull, the tiny drum {damaru), the deer, the
axe, the bow, the khatv@nga (a staff with a
skull at the top), the sword and two serpents,
one on each side. His body was whitish, he
wore a lower garment of tiger skin, an upper
garment of elephant hide, was fully adorned
and was praiscd by all the Devas,

When the lotus-eyed God (Vishnu) saw
him, he danced with joy. He who was born
from the lotus of Vishnu's navel (Brahma)
was confused and was dumbfounded. Maha-
deva showered Madhava (Vishnu) with kind
locks and with an angry ‘ Hum ' ordered the
four-faced god (Brahma} to draw back. He
then said : “The two of you neced not be
ashamed for having excceded your powers in
your pride of office. Hari {Vishnu} pondered
decply and becamc enlightened. But this
Brahma, oa the contrary, has uttered false-
kood and I now cut off his fifth head for
that sin. Brahma shall not hercafter be install-
ed (in any templc). And this screw-pine flower,
which bore false witness, shall never again
find a place on my head ”.

After cursing Brahma and the screw-pine
flower thus Siva turned to Vishnu and spoke
“Child ! Be composed, 1 love you and am
pleased with you who are a devotee. Have
you not come out of my limbs ? Besides, you
are my sdreic part. You shall, as before, be
my forcmost devotce in the whole world.
Your devotion to me will increase every
moment and you will finally be liberated.”

When the three-cyed God blessed thus the
devoted and egoless Hari (Vishnu), Brahma
got cxceedingly frightened. He humbly bowed
to Siva and began to praise. Him.

(To be continued)
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Tlle Liberation of ﬂa;endra the Elephant King

............................... R N R N I

IN the Bbdgavata, VIII Skandha, 3rd Canto,

we have the most uplifting story of the
Liberation of Gajendra by the Supreme Being,
which none can forget.

The story of Gajendra is briefly this. In
a certain forcst, lordly trees twined round
with flower-starred creepers abound, and
broad lakes whereto resort the animals when
athirst. One day an elephant, the head of a
great herd accompanied by his harem, came
to drink from a lake. When he put his fout
into the water, a crocodile gripped it with
his deadly jaws. In wain did Gajendia
struggle hard to release his foot. He appealed
to all the gods for succour, but none could
help him being of limited power. The happy
thought then struck him that he should
inwardly cccite this hymn leatnt in a past
birth that welled up in his heart !

I bow unto that Lord of Lotrds, the
Brahman of boundless power ; T bow unto
him who is formless, yet of countless
forms Whose activity is most marvellous,
I bow unto Him, the Light Supteme,
Param@tman, witnessing all, Mind and
words limp struggling even to shadow
Him forth, But He can be attained by
scers through purity of life, considering
action not as their own.

- My obeisancc gocs forth unto the Loed
of Salvation, Who well knows the bless-
ing of Nirvana.

I adorc Him who is at once Supreme
Peace and severe sternness, the occult
Being beyond comprehension.

I bow unto Him Who is jnana itself, the
omniscient One beholding all with equal
cye, presiding over all, witnessing all.
Thou art Purusha stemming from Thy-
scif the primal state of Prekeiti, the

.............................................

By
Prof, R. Sadasiva Aiyar

primordial matter of the Univetse wé
perceive,

Thou scest the functioning of our senses,
being the cause of all objects.

My adoration unto thee that art Light
cternal, though to the unregencrate Thou
art a shadow.

I bow unto Thee again and again, the
universal Cause, all-marvellous.

Thou art all Sacred Scriptures, the
supreme blessedness and the final Goal
of all beings.

I bow unto Thee Whose boundless mercy
can release from bondage creatures like
me who regard Thee as their sole refuge.
I bow unto Thee vastcr than vastocss
Whose Light animates all minds and
bodies.

O Isvara, I bow unto Thee Who is all
knowledge,  without  attachment or
quality, Whom ripe minds seeking
meditate in their hearts.

Those bound in their self, in their off-
spring, their kith and kin, their houses
and wealth, can never attain Thee. Those
who wish for any of the four puru-
shirthas (i.e. the ends of human life)
dbarma, family lifc, the means for main-
taining and providing for the family,
and finally Liberation, by worshipping
Thee get their heart’s desire.

Though Thou hast accorded 'Thy bless-
ings, shall I with my bestial nature gain
Liberation ?

Those who have surrendered themselves
to the Lord, without longing for anything,
immersed in the sea of ecstatic joy, sing
Thy most marvellous all-auspicious praise.
1 worship Him, the Supreme Brahman,
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the” Sovereign Lord, by inward yoga,
Him, the all powerful One,

Brahma and the other gods, the vedas,
the worlds, the moving and the non-
moving, with their varied names, are
but His insignificant reflections.

All this immense food of guwas, buddbi,
mind, bodies c¢merge and wvanish, even
as flames of fire and the rays of the Sun,
emerge and vanish, again and again.

The Supreme Being is neither gods nor
asuras, neither mortal men, nor the lower
animals, ncither male nor female nor
neuter. He is without any quality or
action.

He is neither s@t nor asat; yet He is
everything. May He shine forth (here,
in the world of men.) I wish not to live ;
what good is the clephant nature within
and without? I long for dissolution
without delay ; I vearn for release from
this wrappage of the Atman within.

I render obeisance to DBrahman the
Supreme Reality, Who is thc cause of the
Universe  and  non-Universe, who s
Himself the Universe.

The most formidable obstacle to reali-
zation is Abarmikara,

With Sat Guru’s Grace and continuous
cffort it can be conquered.

The Symbolisimn of Gajendra Moksha ;

the spell it casts over s —

Like the other episodes inwoven in the
Bhagavata, the Gajendra Moksha figuring in
it is also symbolical. Gajendra enveloped in
its hide, black and thick, has been rcaming
carcfree with his cows. So do all men in
semsarg, unmindful of anything beyond its
attractions.

It is only when any calamity suddenly faces
them that they are roused to reflecion on the
purpose of life : “ How comes it that 1 am
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so careful and yet this pain is mine and none
around me enables me to ovetcome it?
Sometimes the pain ceases only to start again.
God alone can stop this endless cycle. If T
ptay to Him He will. In their mental process
men exactly resemble Gajendta. They too
have a hide, thick and black, in their Abam-
kara, which makes them also pachyderms,

Let us glance at another appeal of Gajendra
Moksha to all who are familiar with it. While
their primary aim is spiritual, it is natural for
humans to think of earthly life also. This
aspect is not peculiar to the Bb@gavara.
Every great saint while granting his Grace to
the devotce unasked, also enables him to get
over earthly tribulations.

Gajendra’s inspired hymn is from first to
last advaitic. In this respect it is unique
among tceming hymns of the Bbdgavata. The
advaiiic spirit glows in it throughout.

The pre-eminent and all-embracing method
of reaching God is the conquest of Abainkara.
The very first verse of Bhagavan Ramana’s
Aksharginanamélai  commences  with  the
prayer to Aruondchala to root out this arch-
encmy in the mind. Let us glance at others.
They arc the burden of all holy scriptures.

{i) Meditation and concentration in soli-
tude, (it) non-attachment, consideting nothing
as our own, and purity of heart and (iii) the
cultivation of intense devotion which implies
sceing God in all beings.

In the bhakta's eye there can be no such
thing as high and low, Devotion is synonymous
with out and out trust in God and the con-
viction that He will lock after our well-being
in all vicissitudes. But this complete sur-
rendering of ourselves to the Divine will
needs long practice.

No one can go through Gajendra’s hymn
without being drawn to it again and again.
Indeed it haunts us by the spell it casts over
us. '

Lf
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STORIES FROM YOGA VASISHTHA—VIII

THE STORY OF VITAHAVYA

...............................................

VASISHTHA said to Rama :

O Rama | There is another path which
enables one to attain the Supreme state, a
path which was steadily followed by the sage
Vitahavya. This sage, who dwelt in a cave
on the Vindhya mountains, was very much
attached to the performance of the religious
rites prescribed in the first part of the Vedas.
But, after a long time, he realized that these
rites produced only terrible sawmsaric delusion
and fearful physical and mental suffering. He
hecame unhappy. So he completely renounced
action and resorted to a hut of plantain leaves
in order to practise conceptless samidhi
(nirvikalpa samadhi}. Hc spread a decr-skin
on a clean spot and sat on it in the lotus-
postute with his fingers on the upturned feet.
He gradually withdrew his senses from exter-
nal and internal objects and stopped the mind
from going out in different directions. He
thought of various ways of keeping his-mind
stcady. Hc said to himself : “ How wvery
strange that cven when this mind is with-
drawn from cverything it gets unsteady again
and again like a leaf caught on a wave, Tt
goes from the pot to the cloth and from the
cloth to the cart. Thus it jumps from one thing
to another like a monkey among trees. The
eyes and other organs are five openings for it
They arc distinct from the Self and have no
connection with it, just as the nether world
has no conncction with the upper world.”

Addressing his mind he said :

“ (O wandering Chirvaka® of 3 mind! O
you, who go begging everywhere ! Do not
wander about the world mourning wvainly.
Your belief that vou are sentient is false, O
Fool ! Pure Consciousness and mind are not

Translated from Sanskrit by
M. C. Subramanian

identical ; they are quite dissimilar. Your
egoistic and vain notion that you are the Self
is all wrong. Cast off this delusion which is
the result of the ego-sense. You exist only so
long as one does not investigate. You ccase
to exist, like darkness before light, when onc
investigates. You never existed in the past,
aor do you exist now, nor will you exist in the
future. I bid you farewell. I have now
become calm and quiet. I have luckily been
cured of my fever. 1 now abide in my Self,
the state of Turiva. The Lord who is unbotn
and is Pure Consciousness is like a witness,
Turning to the scnses, he said : O Tribe of
the senses | Alas ! Why do you vex yourselves
in vain? Like a traveller who is afraid of
snakes or a brahmin of Pukkasas {persons of
a very low caste) Pure Consciousness stays at
a distance from the senses. Forgetting Pure
Consciousness and turning towards fancies is
what produces sorrow. When the Self is free
of all concepts of the insentient mind and
there is no body-awareness, it is known as
Pure Consciousness.”

Having arrived at these conclusions Vitah-
avya controlled his mind forcibly and remained

‘absolutely desireless and free from the agita-

tions of the senses. His life-forces gradually
subsided within him like a roaring fire which
has burnt out its fuel. His slightly epencd
eves which wcre like half-open lotus-buds
were turned towards the nose. He held his
head, neck and trunk erect in a line. He look-
ed like a statue carved out of rock or a figure
in a picture. He remained in this state for
three hundred years, but these years passed
away like half an hour (muburta). In course
of tims his body became covered with the

1 An atheist and materialist.
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mud brought down by the floods of the rainy
season. He woke up after another three
hundred years, but could not move his body
as it was enveloped by mud oa all sides. He
was aware of the body, but there was no
movement of the life forces in it as all the
openings were obstructed. In this condition
he began to imagine strongly various creations
and (by the strength of his imagination) he
actually experienced them. He lived (in his
imagination) for a hundred years as a sage
under a kadamba tree in the forests of Mount
Kailasa. He next lived for another hundred
year as a Vidyddhara (a celestial being free
from sorrows and for five yugas (acons) as
Indra adored by the devas. He was then a
follower of the God who bears the Crescent
moon on his head (i.e., Siva) for a kalpa
(four yugas). He experienced all these lives
in his imagination.

Vitahavya had also a desire to see all his
past lives. Immediately he saw all his pre-
vious bodies and even the body known as
Vitahavya which was still in existence. He
desired to raise it up in order to see it pro-
petly. He thought : “ This body is enveloped
by mud. I shall therefore enter the Sun God
and raise it up. His attendant Pingala will
raise it up for me.” So he entered the Sun in
the form of his subtle body like air entering
a pair of bellows. When all-knowing Ravi
(the Sun God) saw the sage entering into him
he issued suitable instructions to his attendant
Pingala.  Thereupon  Vitahavya  entered
Pingala’s body and Pingala proceeded towards
the cave in the Vindhya mountains. He soon
reached the forests containing beautiful
bowets and caves with glorious rain clouds
hovering over them. He entered the cave con-
taining Vitahavya’s body and digging with
his nails, removed the mud which had envelop-
ed it and pulled it up just as one pulls up the
root of a lotus from a lake. The subtle body
of Vitahavya (which was inside Pingala) now
entered his own physical body and Pingala
retutned to his heavenly abode.

Shortly afterwards Vitahavya proceeded to
a lotus-covered lake of clear water which was
near, and after bathing .in it, worshipped the
Sun God. Thercafter he began to live as
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before free from attachments. He was full of
friendliness, equanimity, wisdom, content-
ment and compassion.

Although he had seen the highest worlds
he once again desired to control his mind.
He said to himself ““The senses were formerly
well-controlled by me. Now I have nothing
more to gain from thoughts. Just as one breaks
a brittle creeper I shall break all thoughts of
cxistence and non-existence. I shall then
remain steady like a mountain peak, immersed
in what remains. When I am awake I seem
to be asleep and when I am asleep I seem to
be awake. I am changeless awareness,
indifferent to good and bad. I am absolutely
pure. Having established myself in the state
of Turiya (the fourth state) I now remain with
my mind completely controlled.” He next
entered into samddhi for six days. When he
woke up he felt like a traveller who had fallen
asleep for a moment.

Thereafter Bhagavan  Vitahavya, that
Siddha and man of great austerities, dwelt
there for a long time in a state of absolute
freedom (jivanmukti). Having got rid of all
ideas of acceptance and rejection, his mind
transcended desire and desirelessness. He
knew that at the end of his life he would
attain the state of liberation without the body
(videbamukti), free from all taints of samsara.
Once while sitting in his cave in the lotus-
posture, he said to himself : “ O Attachment !
Become detached. O Hatred ! Cease to be
hatred. I have played with you for a very
long time. O wotldly enjoyments ! Saluta-
tions to you ! I have been fondled by you for
hundreds of thousands of lives like a child
by its parents. Salutations to the joys which
made me forget even this holy state of
supreme bliss | Salutations to you, O Misery
(dubkba) | It is because of your stings and
promptings that I sought my right path. O
Friendly (i.e. good) Acts ! You have been my
relatives for a very long time. You have des-
troyed yourselves after producing in me the
knowledge of Self. Salutations to you, O
Mother Desire ! You have become lonely,
lean and still. Do not feel sad on my account.
Lord Kama (the god of love) | Forgive the
faults which I have committed against you, I
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am now cnjoying tranquillity in  solitude.
Bless me.  Salutation to you O God of good
deeds ! You have formerly raised me up from
hell (narakas) and made me attain heaven
(svarga). O Life-forces!| May you be
blessed ! You wete my old natural friends.
But I am taking leave of you and going
away,”

Having, in this manner, made up his mind
{to renounce everything) he became com-
pletely free from thoughts and desires. Utter-
ing slowly the Pranava (the sacred sound OM)
he attained thc state of Yoga. He rejected all
the objects of the three worlds, inner and
outcr, gross and subtle, which had been mere-
ly imagined. When the sound of the long
drawn out final syllable of OM became
inaudible he rejected all the objects of the
senses, He then overcame the darkness {Ignor-
ance) which obstructed the rising conscious-
ncss. He contemplated for a moment on the
effulgence which burst forth and then rejected
that also, so that there was neither darkness
nor light. He contemplated his state also for
a moment and then rcjected that also. He
next rejected in a fraction of a sccond his
innate consciousncss which manifested itself
free of tendencics. He reached the state known
as pasyanti (lit. seeing) and, after remaining
as Pare Being for some time, passed over into
a state resembling deep slecp (smshupii) and
remained in it steadily. After establishing
himself firmly in sushupti he passed over into
the state of rwriya in which he experienced

“ When . .
DR delightful and marvellous.
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bliss cven though therc was no object to pto-
duce it. He now felt as if he was both existent
and non-existent. In this state he became
that which cannot be expressed by words, the
Void of those who believe in a Void (Sunya-
vadins), the Brahman of those who believe in
Brahman, the Pure Consciousness of thase who
believe in Consciousness alone (VijnAnavadins),
the Purusha of the Sinkhyas, the Isvara of
the Yoga School of thought, the Siva of the
Saivites, the Kala (Time) of those who
believe in Time only, the Atman of those who
believe in the Atman, the Non-Self of those
who do not believe in a Self, the Madhyvama
(Middle) of the Madhyamika school of
thought, all of those who treat cverything
alike, the conclusion of all scriptures, that
which exists in the hearts of all, is everything,
all-pervasive and the essence of everything.
He became that which is absolutely change-
less, the effulgence of efulgences which can
be understood only by actual experience. He
became that which is one as well as the many,
purc as well as impure, complete as well as
incomplete. He became established in that
purce staic which is beyvond birth and death,
withoui beginning or end, partless as well as
possessed of parts. He became Tsvara whe is
purcr than the sky. After living as he pleased
for thirty two thousand vyears he utterly
ceased to exist as a separate individual and
so he lost any possibility of tebirth.

{(To be comimzerf )

. I prayed with my heart, cverything around me seemed
The teces, the grass, the birds, the carth, the !

B, - air, the light scemed to be telling me that they existed for man’s sake,

that they witnessed to the love of God for man, that everything proved

. the love of God for man, that all things prayed to God and sang His

praise.”

—~The Russian Pilgrim
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SANATHANA-DHARMA (An Advanced Text-
book of Hindu Religion and Ethics). Pub.: The
Theosophical Publishing House, Adyar, Madras-
600020. Pp. 384 .. xii. Price: Rs. 20.

When Dr. Annie Besant, one of the foremost
resuscitators of Hinduism in modern India, and her
colleagues founded the Central Hindu College at
Varanast in 1898, they found to their dismay, that
while therc were books in abundance dealing with
particular schools of Hindu religion and philosophy,
there was not a single text-book to systematically
instruct the students in all these underlying prin-
ciples of Hindnism, which are common te all its
many sects. So they took it upon themselves to
prepare a graduated series of three books, one in
the form of catechism for the use of small boys.
another an elementary text-book of Sanatana Dhar-
ma for the use of the higher and middle school
classes, aud the third one — the volume under
review -— intended for college students. While a
number of scholars supplied the Sanskrit texts.
English ¢translations and ofher material, it was
Dr. Besant herself who drafted the runming text,
So we now have three books of utmost clarity and
brevity filling admirably the wvoid these pioneers
found when they initiated the College which later
on was to develop into the Benaras Hindu Univer-
sity.

It is remarkable that by 1906, ie., in less than
four years of their first publication, these books
in the English original and translations sold like
hot cakes, reaching the astounding figure of 1,30,000
copies. Taking note of the vaster readership now,
and the greater ignorance of our people on matters
relating to the Vedic religion, one wishes & greater
reception to this new reprint.

The book is prepared with great care to suit the
questioning mind of the present generation. This
is nmot to say that it prings the whole of our reli-

gion within the narrow confines of rationalism. But '

even when it treats ¢f the invisible and inscrutable.
the treatment is so scientific that the unbiased reader
may come {o accept that the non-rational is not
irrational but has & {Supra) reasoning and science
of its own,

Readers like the present reviewer will be delight-

fully disappointed fo sec that the book does not
Jay undue emphasis on the “occult” aspect of our
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religion, which is of some special importance to
the theosophists, but which is only one of the many
tributaries of the great stream of Vedic religion.
It is a book, thoroughly unsectarian, and inclusive
of all the divergent forms of Hindu thought, avoid-
ing controversy at thc same time.

The book is divided into three parts, the first
containing chapters ova the basic Hindu ideas about
the Absolute, Its manifestation as the world and
the individual souls, the theory of reincarnation, the
Karma theory etc., Part I deals with the general
Hindu customs and rites like the important ones
among forty " samskaras, Srdddha, Pancha Maha
Yagna, Puja, the dharmas of varna and dsramae and
the four Purusharthas (the last one a later addi-
tion by Dr. Bhagavan Das); Part III elaborates the
ethical teachings in Hinduism — the word °elabo-
rates’ is purposely used, because this part is rather
loose and lop-sided in a book that is otherwise a
model for compactness.

Though captioned “an advanced text-book ”, this
book will be easily imtelligible to any average
reader, without a perusal of the earlier two volumes
and it is far more interesting than a text-book. It
is a “must” for all those who want to be enlight-
ened on all the basic tenets of the great religion
that has made Bharath, Bharath,

Ra. GANAPAILTL

THE TIBETAN BOOK OF THE DEAD: A new
translation with commentary by Francesca Fre-
mantle and <Chogvam Trungpa. Pub.: Sham-
bhala Publications, Inc., 1409 Fifth Street, Ber-
kelev, U.S.A. Pp. xx  120. Price: $3.95.

The sub-title of this well-produced and well-
printied book is — ‘The Great Liberation through
hearing in the Bardo’. Bardo is a Tibetan word
which connotes the Buddhist concept of the ‘inter-
mediate state’ of being after death, more or less
equivalent fo antarabliava sattva of Sanskrit. In
Tibetan Theology the text of this Bardo Thotrol is
read to a dead person to help him attain liberation.
The book is mainly meant for the Buddhist initiates,
but also may be read with interest and profit by
those interested in the later phase of Tibetan
Buddhism.

This Buddhist scripture claims an uninterrupted
holy tradition several centuries old. 1t holds a
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mirror to the nature of the mind and its projections
— agreeable as well as terrible, peaceful as well
as wrathful — as they appear immediately after
death in their overwhelming forms and the mandales
of rathdgatas like Vairocana, Aksobhya, Ratna-
sambhava, Amitabha and Amoghasiddhi and their
frerukas or wrathful energies.

In the words of Francesca Fremantle, the funda-
mental teaching of this book is

“The recognition of one’s projections and the
dissolution of the sense of self in the light of
reality. As soon as this is done, these five psycho-
logical components (skandhas) of the confused or
unenlightensd state of mind become instead fac-
tors of enlightenment.” (p. xvii)

The Tibetan author who has collaborated in the
Commentary and Translation of this scripture is
an initiate in the Bardo Tradition and has given us
a simple and clear English rendering of the sddhand
of two mandealas of 42 peaceful and 58 wrathful
deitics. The main verse portions of the original arc
given in a very effective English garb of which the
following is a specimen —

When the journey of my life has reached its
end and since no relatives go with me from this
werld, I wander in the bardo state alone ; mav
the peaceful and wrathful Buddhas send out the
power of their compassion and clear away the
dense darkness of ignorance. (p. 103)

The text is fully documented by charts and iitus-
frations and is a very useful addition to the scant
literature of living traditions of Buddhist religion
in Tibet.

Dr. K. KRISHNAMOORTHY

THE LIGHT OF A THOUSAND SUNS: By
Jacob Trapp. Photographs by Bruce Roberts.
Pub. : Rider & Co., 3, Fitzroy Square, Londor,
UK. Pp. 128 Price: £ 1-45.

“If the light of a thousand suns were
to blaze forth all at once in the sky...’

was the line cited by Robert Oppenheimer from the
eleventh discourse in the Bhagavad Gita when he
watched breathlessly the first atomic blast come off
“successfully * in the desert of southern New Mexi-
co. From this line derives the title of the book.

‘I have become death, the destroyer of
worlds waiting the hour for their
doom to strike...’

The Author might have added these ominous lines
also from the Bhagavadgita which came to mind to
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this western scientist watching the wshering in of
the atomic age. They would give the necessary
jolt to men of this “age of science and technology
of growing materialism and collectivism® and un-
precedented interference with the course of nature
to ‘listen to the intuitive voices of wisdom of the
great sages,” This ags needs nothing guite so much
as to listen to these timeless voices says the author
and to take heed of the warnings of the few scien-
tists of discernment who can see the writing on
the wall.

The title of the hook and the heading of the
chapters are not in conformity with the contents.
Glimpses of Reality can be experienced as the light
of a thousand suns but here ‘rationalizable topics’
are dealt with to illustrate for instance that reli-
gions are absurd though not quite without reason
or that Christianity is of no avail. Later one is
glad to read far from illustrating the absurdity of
religions that ‘they arise from profounder depth
than the rational, are nof amenable to reason and
answer to a need other than the need for logical
demonstration. And basic to them all, humanly, is
the sense of the numinous.”’ The author also says
that the towering absurdity of Christianity is that
God became human and died on the ¢ross. The
voice of the great sages to which the author
wrges one to listen to. proclaim with one accord
that there is nothing but the Self or God or Brah-
man, that we do not exist apart from God who
dwells in all hearts and by whose reflected light we
function and reason. So God can become human
and die on the cross particularly so if ‘the God
who dies for us is the God who is resurrected in us)’

A strange conglomeration of profound truth and

paradoxical statements.
Lucia OSBORNE

SHREE GURUGEETARTHESHWAREE : By
Kusumeshwaree, Pub.: Dhananjaya Balakrishna
Dhavale, Keshav Bhikaji Dhavale, Girgaon, Bom-
bay-4. Price : Rs. 35,

The Sanskrit Text Gurugita 1s found in the
Sri Skanda Purana in the form of a dialogue bet-
ween Siva and Parvati, the Eternal Teacher and
the Eternal Disciple. The book under review is
an English rendering of the Marathi Commentary
of the Sanskrit Text along with the original verses.

The unique contribution of Indian Spirituality
and Mysticism i3 its concept of Guru, the Master.
In ultimate analysis, God himself is the Guru or
as the Gita puts it, Brahman is none other than
the Master, gurunt vindg brahma ndnyat. When the
disciple is ready, He appears on the sceme in the
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human form of a Gura and leads the discipie. Even
for those rare evolvad souls who need no outside
Guru, the God seated In their heart acts as the
Guru. The Guru is the real Father as he brings
about the spiritual birih in the disciple. As far as
the disciple is concerned, the Guru is the delegated
Power of the Godhead and God acts through him.
Depending on the sincerity, intensity of devotion
and receptivity of the disciple, God manifests
through the Guru and responds. Just as a woman
of good family would be thinking about her hus-
band all the time, the disciple should be constantly
thinking of the Guru, guror dhydanam sada kuryit
kulastri svapater yathd, says the Gita. Real know-
ledge is spontaneous and self-born and nobody can
impart it. The real Guru makes the knowledge
manifest in the ‘disciple. The wvery remembrance
of the Guru makes knowledge rise of its own
accord vasva smarana mdtrene jndnant utpadyate
svavam. Such is the Guru's grace. It makes the
dumb loquacious and makes the Jame cross over a
mountain,

The devout recitation of Gurugita is said to bestow
the grace of the Guru on the disciple and this book
under review helps ome recite with the full under-
standing of the mweaning of these verses.

COLLECTED WORKS OF NOLINI KANTA
GUPTA : Volume Four : The Yoga of Sri Auro-

bindo. Pub. : Sri Aurobindo International Centre
of Education, Pondicherrv. Pp. 409. Price :
Rs. 15,

The book under raview deals with Part Eight to
Part Twelve of the Yoga of Sri Aurobindo, a col-
lection of articles wriiten by the author from time
to time giving a comprehensive coverage to all the
aspects of Integral Yoga. Esteemed as an authen-
tic exponent of the Master’s philosophy and Yoga,
Nolini Kanta Gupta always writes with purpose
and precision and this collection of articles is no
exception.

Parts Fight and Nine are based on talks of the
Mother given by Her in French and as such are
of absorbing interest. 'The Mother's teaching is
direct and universal and goes to the heart of the
matter. Lofty spiritual truths, intricate philosophical
concepts are all explained here simply and one
understands by the heart, more than by the mind.
To the sincere aspirants on the path of self-perfec-
tion. these talks act as a practical guide.

The other three parts carry the original writings
of Sri Gupta on the various facets of Sri Auro-
bindo’s Yoga, There is an article on cosmonautics
as well. These writings are all thought-provoking
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and bear the stamp of the lucid thinking of the
author, 8. SHANKARANARAYANAN

ASANA PRANAYAMA, MUDRA, BANDHA :
By Swami Satyananda Saraswati. Pub,: Siva-
nanda Ashram, Monghyr, Bikar. Pp. 382. Price :
not given.’

This is a copious treatment on Yoga for the
body, nerves and the mind with plenty of illustra-
tions leading the student to master each Zsan. The
illustrations were drawn by Ma Devashakti of USA
and the book was printed by the disciples of the
great Swami in the Ashram graphics. The Swamiji
is very fortunate tn having innumerable disciples
East and West who follow him with ardent devo-
tion. We can count in this book more than 140
useful asans, All the known Hathasans are exten-
sively treated with clear illustrations.

They are asans for beginners, antigastrics, Shakti
Bhanda, eye exercises, relaxation poses, pre-medita-
tive poses, meéditative poses, vajrasanas, bending
asans, backward bending asans, forward bending
asans, spinal twist asans, inverted asans, balancing
asans, advanced asans. The chapters on pranayama,
Dandhas, Neti, Dhauti, Basti, Kapalbhati and other
intricate Hatha kriyas are well explained in this
valuable book. This is a remarkable book on Hatha
Yoga and Raja Yoga too which is worth careful
study and practice.

YOGA SELF-TAUGHT: By Andre Van Lysa-
beth. Translator Carola Congreve. Pub. : George
Allen & Unwin Ltd,, London, Pp. 260. Price ;
£ 2-25.

Mon. André Lysabeth is a leading Yoga adept of
Bruselles, the founder of Belgian Yoga Foundation.
His Yoga Self-taught, French, is a record seller in
Europe. We welcome its English translation by
Carola Congreve. This remarkable book contains
well illustrated lessonts on Yoga and we feel as if
an expert is guiding us step by step. It is entire-
ty trustworthy " says Jean Herbert in his foreword.
“ This book allows the pupil to assimilate the right
technics of breathing, relaxation and principal
Asanas that bring health, vitality and joie de vivre”
says the author.

The author gives us scientific methods of con-
trolled respiration, and toning-up exercises for liver,
pancreas, spleen, stomach, heart, lungs and other
vital parts of our being. He recommends the pro-
longed singing of OMMMM to rhythmise the breath.
He recommends balanced wvegetarian diet and con-
demns carcass meat, He closely follows Swami
Sivananda in his election and elucidation. He
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has chosen nine popular asans. Udhyan, Nouli and
Suryanamaskar which he teaches with copious illus-
trations. Though & is specially meant for Wester-
ners, we recommend it to all who wish to learn
Hatha Yoga scientifically.

YOGA — FROM SHORE TO SHORE : By Swami
Satyananda Saraswati. Pub. : Sivananda Ashram,
Monghyr, Bihar, Pp, 190.

“1f I were asked now for a way to earthly har-
mony, | would say carry the message of Yoga from
shore to shore, door to door ™. This is what the
Swamiji 1s doing in his own invincible way, This
book is a collection of his illuminating lectures or
rather it is Yoga worldwide. He explains Yoga
as a pathway to new transformed life and makes
a synthesis of Karma, Bhakti, Jnana, Hatha, Raja,
Mantra, Tanira Yogas. His lecture on Inner Silence
and Ajapa Japm js interesting. He lays constant
stress on the alchemy of meditation and Kundalin
Yoga.

Only when we have lcarnt the method of going
within ourselves may the annihilation of sufferings

in toto come within our easy reach. Meditation
gives rest, relaxation, peace and bliss.  Sit erect,
Chant OM for five to ten minutes. Repeat the

mantra Soham, inspire So and respire lam. Syn-
chronise mantra with the breath, concentrate on the
psychic centre, the heart's core, continue silent
meditation and sing a long OM at the end, This
is the technique of meditation that Swamiji recom-
mends.

The book is a treasure of spiritual science and
is worth repeated study, Price, priceless,

YOGE SHUDDHANANDA BHARATL

TOWARD THE MAITREYAN REVOLUTION
By Karl Heussenstamm. Pub. : International Co-
operation Council, 17819 Roscoe Bivd., Northridge,
Calif. 91324, U.S5.A. Pp. 267. Price: §3.

The author of this book is a notable worker in
the Cause of Human Unity, For vears he has been
erigaged in sponsoring and co-ordinating the acti-
vities of various organisations in the world premot-
ing the ldeal of the Oneness of the Human Race.
The theme of this work is that mankind is passing
through a meaningful crisis which is preparing it
for the next stage of its destined evolution e.g.
Universal Consciousness,

Maitreya is the symbol of the coming Universal
Man who is already born in the subtler and higher
spheres of existence. Through various movements,
thought-revolutions, spiritual philosophies, political
and social upheavals, the pew Consciousness stress-
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ing on diversity based upon Unity and Unity mani-
fest in diversity, is preparing to take hold of the
mind of the race. * The new religion offers a unity
of East and West, of idealism and humanism, of
spirituality and science, of classical and modern
thought ; it brings the vision of the future into a
unity with the great traditions of the past and pre-
sent ; 1t arises from a powerful explosion of con-
centrated creative energy, born from the mainstream
in evolution, streaming forth from the cosmic un-
consciousness into the enlightened consciousness of
humanity.”

The role of medern technology in hastening this
advent of the Cosmic Avatar, the advances in'
human psychology registered by movements of crea-
tive meditation, Kundalini Yoga and allied ways of
spiritual evolution of consciousness, and the services
of Art, Literature, Mysticism in the revolution under
wizy are analysed with clarify and presented im their
total perspective.

An clevating and inspiring book,

YOGA - By Dhirendra Brahmachari. Pub. : Indian
Book Co,, New Delhi-32, Pp. 232, Price.:
Rs. 40.

A book on Yoga, but with a difference. Unlike

most tracts on the subject, this treatise sets modest
limits for its theme and deals with asanas and
pranayama only, in order to ensure scund health
of body and mind. It does not describe the uvsual
asanas and poses that are found in the Hatha Yoga
books, but concentraies on the subtler asanas for
developing the mind, memoty, will-power, improv-
ing the hearing, strengthening key-joints of limbs,
toning wp abdominal muscles etc.

While on the asana of prayer, the author writes:

* (Posture} — with eyes closed, feet together, the
body erect, fold your hands with the thumbs on ihe
throat-cavity and the forearms pressed against the
chest. (Exercise) -- concenirate your mind on the
Supreme Being, As scon as you have attained this
mental state, relax the pressure of your forearms
and palms. As long as you are unsuccessfal in
achieving this state of mental concentration, keep
the forearms pressed against the chest... Accord-
ing to Yogic tradition, this exercise, by its effect
on the Manovaha nerve, helps to sublimate the
sexual instinct and to increase the powers of con-
centration. The exercise is an unerring means for
bringing about communion with one’s inner self.
Acting on the advice of some unkpown saint, Lord
Buddha was able to attain the perfect peace with
the help of this exercise, while sitting under the
Bodhi tree.”
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Forty-cight of these exercises are followed by what
the author calls sthula, grosser, exercises. There is an
interesting section on the displacement of the navel
and the exercises to set it right, The Jlast section
deals with the Shat Karma, cleansing processes.
130 full-page illustrations are given to help the
reader in following the instructions.

M. P. PanDIT

YOGA : SECRETS OF PSYCHIC POWERS: By
Swami Jvotir Maya Nanda.

YOGA OF PERFECTION :
Nanda.
Both published by Swami Laijitananda, Iniernational
School of Yoga, 6111 S.W., 74th Avenue, Miami,
Florida-33143, U.S.A. Price: $5.99 each.

By Swami Jvotir Maya

SELF-RELTANCE THROUGH YOGA :
rajan Yesudian.
Published by George Allen & Unwin Lid., London,
Price ; £ 1.50 {paperback edition}.

By Selva-

Swami Jyotir Maya Nanda, * genius of Yoga from
India ”, as the American publishers hail him, who
has established his International Yoga Society near
the University of Miami, and has published more
than thirty books on the subject, had learnt the
Yoga Vasishta teachings under Swami Sivananda of
Rishikesh. The phenomenon of siddhis or miracles
of which he has written is perhaps as old as huma-
nity itself, and one wonders whether it had some-
thing to do with the awakening of the religious
impulse itse!f. The extraordinary nature of psychic
phenomenon, as distinct from true spirituality, seen
all over the world, amongst people in all stages of
civilisation, whether it be the Wiich of Endor or
of Atlas, has attracted man from the natural to
the supernatural or pretermatural. Times were when
people instinctively related a close connection bet-
ween psychic powers and godliness. But a change
has come in the attitude of civilised man towards
the phenomenon of miracles, a few looking down
upon such phenomena as superstition or a matter
for scientific investigation. There is great need to
do research in the whole natural history of the
spiritual or non-physical or transcendental aspect of
human personality to realise that man is “a uniquely
personal being over and above the world of matter,”

This was understoed by the ancient thinkers of
India, who had mastered the art of metaphysics and
were quite Ffamiliar with cryptesthesia and other
allied powers. Patamjali had systematised the dyna-
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mism of the psychtc principles in his “ Yoga Swtras™
pointing out the soul’s superiority over the mind,
which needs to be controlled by Dharana, Dhyana
aud Samadhi. The will and mind are only servants
for the soul's use, urges the great master psycho-
lcgist, and as long as man is wrapped up in his
material life and does not admit that the real
knower and only experiencer is the soul, so long
do these servants remain usurpers of the soul’s sove-
reignty. Hence is the Gita statement : “ Self is the
friend of self, and in like manner, self is its own
enemy ! ” (VL 5) :

Swami Jyotir Maya Nanda has rendered a trans-
lation of the third chapter of Patanjalt’s Yoga Suiras
(Vibhutipada) which deals with the internal means
{Dharana, Dhyana and Samadhi) for the atfainment
of various psychic powers, for purifying the mind-
stuff and realising the goal of life, Kaivalya or
Self-realisation. In the second book under review
he has rendered the Bhagavad Giia briefly in four
scctions. ‘The first 1s composed of the three most
important parts of the Gite, describing the nature
of a Yogi of perfection (II. 54-72), XII. 13-20, XIV.
21-27) giving word by word meaning of these sub-
lime verses. While the second part presents a brief
of all the 18 chapters,. the third gives selected verses
from each of the chapters. The last section is a
brief resume of Integral Yoga, which is the theme
of the Song Celestial. There is no doubt that this
book will prove to be an unusual guidance to earnest
aspirants who want to study the Gita time and again
to discover the endless treasure of spiritual values.

i3 ¥ &

Selvaraj Yesudian's book bypasses the realm of
psychic, where “under every flower curleth a ser-
pent ™ and reaches towards the “Hall of Wisdom,
the Hall which lies beyond, wherein all shadows are
unknown and where the light of Truth shines with
unfading glory.” * Although I was born and bred
in the Christian faith,” remarks the author, “ although
a foolish fanaticism several times took possession of
me, my heart nevertheless pulsed with the same
rhythm as those of my Hindu brothers.” He is
convinced of the practical aspects of Hinduism, as-
it promotes man to strive for the realisation of God
in his daily life and is oblivious of the *deep rift
we Christians make when we turn our religion into
a Sunday affajr,” Yesudian along with Elisabeth
Haich had taught thousands of students self-reliance
through Yoga at their international schools in Europe
and the contents of the book are mainly based on
his class talks and lectures.

ARGUS



(l. to r.): H.H. Queen Sophia of Spain, Dr. T. M., P. Mahadevan, Queen Mother Frederika,
Princess Irene and our Managing Editor.
(frent row): The Princesses, Smt. Nagalakshmi Venkataraman and T. N, Venkataraman.

ASHRAM

THE QUEEN OF SPAIN
VISITS

BULLETIN THE ASHRAM

Her Majesty Queen SOPHIA of Spain, with her two daughters and the prince,
visited- the Ashram on January 17, 1976, accompanied by the Queen Mother
Frederika of Greece, Princess Irene and Dr. T. M. P. Mahadevan.

They stayed for two days and participated in all the activities of the Ashram,
including pujas to Sri Bhagavan’s shrine of grace.

This is the first visit of the Queen after King
Carlos of Spain ascended the throne recently,
though she had already visited the Ashram in 1974,
along with King Constantine and the entire Greek
Royal family. .

Sri T. N. Venkataraman, Ashram President, receiv-
ed the Queen, showed her round the Ashram and
presented her some books and photos of Sri Maharshi.

Queen Sophia is well read in the works of and
or Sri Maharshi ably guided by Princess Irene. The
Queen Mother Frederika is fond of her grand-
children and, being a convinced Advaitin herself

and soaked in Hindu tradition, she has taught them
all the stories in Hindu lore. The princesses, during
their leisure hours, enact scenes from the Ramdyana
and Mahdbhdrata sharing the parts among them-
sclves !

During their short stay the entire Royal family
participated in the anniversary of the passing
away of Swami Rajeswarananda, who brought up
Dr. T. M. P. Mahadevan from his boyhood and
made him what he is. The Swami was a great
devotee of Sri Bhagavan and the editor of The Call
Divine for many years.



Sri Bhagavan’s Jayanti Celebrations at Madurai.

SRI RAMANA
JAYANTI

CELEBRATIONS

The 96th Jayanti (Birthday) of Bhagavan Sri
Ramana Maharshi was celebrated with great enthu-
siasm by the devotees on December 20, at His
Abode of Grace (Sri Ramanasramam), and in other
places.

At Madurai — Sri Ramana Mandiram, the place
where Sri Ramana had his Experience of the Self
— His Jayanti was celebrated for five days with
interesting programmes. There were Bhajans and
lectures by scholar-devotees and the picture of
Sri Maharshi_ was taken around in procession.

At Arunachala Ashrama, New York, U.S.A. and
Bridgetown, Nova Sctotia (Canada), the celebrations

The large portrait of Sri Bhagavan is taken in
procession to the accompaniment of Nadaswaram.

were ably conducted by the ever-earnest devotees
there. Smt. Joan Greenblatt composed the follow-
ing poem for the holy occasion :

RESPLENDENT RAMANA

The moon in all her glory may
light the path of those at night
and cool the ever blazing sun
but Thou shinest more resplendently.

Although in such a natural way
the leaves blow ever beautifully
refreshing the tired spirits thus.
yet it is Thou who soothest us in Thy Light.

No wonder then that each year
When the dance of Shiva fills the air
in the prayerful village lanes

we fall in reverence at Thy feet.

Another year has left its mark
with Thy care and watchful eye
we slowly walk the path alone
into the night with Thy guiding arm.

*

Reports of Ramana Jayanti celebrations have also
been received from : Ramana Sat Sangh, Nellore ;
Sri Janaki Nilayam, Thanjavur ; Sri Ramana Aruna-
chala Sadhanalaya, Belgaum; Ramana Kendra.
Calcutta ; Ramana Jayanti Celebration Committee,
Bombay.
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RAMANA KENDRA, DELHI

The Jayanti was celebrated in orthodox style on
December 28 with puja and Pardyana in “ Ramana-
chala” and with morning, noon and evening wor-
ship at Uttara Swami Malai Temple. At the
public meeting held on December 25, the chief
guest, Shri T. A. Pai, Union Minister for Indus-
tries and Civil Supplies, congratulated the Kendra
on its good work and wished all success to its
service programmes.

On February 28 Sivaratri was observed by a large
gathering of devotees. After the singing of Siva-
purana and of Sivananda Lahari by a group of
ladies, members recited Rudra Japam and sang in
chorus Akshara Mana Malai.

Smt, M. S. Subbulakshmi, the famous musician,
visited the Kendra on March 16 and sang some
songs, including a sloka of Sri Bhagavan’s, in the
presence of a large number of devotees. She also
listened to the rendering of Bhagavan’s hymns and
Muruganar’s songs by Smt. Sulochana Natarajan and
others.

% *

During the Sunday evening meetings, Sri Bhaga-
van’s devotional hymns are being studied in depth.

April

RAMANA BHAKTA SABHA,
ALWARPET, MADRAS

The Sunday evening satsangs are being held
regularly and begin with Veda Parayana. On
December 28, at the Jayanti meeting, Prof, P. K.
Seshadri gave a learned discourse on Sri Bhagavan’s
philosophy. On subsequent Sundays, Dr. Kuppu-
swami Sharma and Sri D. S. Sastri narrated and
commented on some incidents in Sri Bhagavan’s
lifc.

Sri K. K. Nambiar and his sister Smit. K. K.
Madhavi Ammal (both introduced to our readers
in our issues of October, 1965 and October, 1971,
respectively) belong to the most privileged group of
devotees, so to say, as they enjoyed such closeness
and proximity with our Master by their complete
dedication and deep devotion. Their grand-
daughter, Geetha, got married on January 26.
Before the wedding, Sri K. K. Nambiar brought her
lo the Ashram to receive the Grace and blessings
ol our Master. They were accompanied by
Smt. Janaki Nambiar, her daughter, Soudamini

(I. to r.): Jayaram K. Nambiar, K. K. Prabhakaran,

and K. K. Nambiar.

Soudamini Prabhakaran, GEETHA, Janaki Nambiar
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Prabhakaran, Sri K. K. Prabhakaran {son of
Smt. K. K. Madhavi Ammal) and Jayaram K.
Nambiar (son of Sri K. K. Nambiar). The occa-
sion was & real family gathering and every member
of the Ashram greeted them .with warmth and
affection.

We convéy our greetings to Geetha and her
husband S/ A, K. Unnikrishnan.,

ko #

We are happy to anmncunce the wedding of
two staunch devotees of our Master — Zarine and

Zarine Pegler

Christopher Pegler

Christopher Pegler (referred to in our 4shram Bulletin
of October 1975 and January 1972, respectively).
Their marriage took place in Bombay attcnded by
some of our devotees. Christopher’s father, Mr. R. G.
Pegler from England arrived in Bombay to bless the
couple,  So devoted to Ramana the couple are that
they chose to spend their first month of wedded
life at the cool shade of Arunachala at the Master’s
very  Ashram |

We congratulate them and wish them a very
happy married life.

Sri P. §. Easwaran, Secretary of Prem Sangh,
who is a great devotee of Sri Bhagavan, had the
marriage of his eldest son, Bhavani Shankar, with
Usha, performed at the Ashram, in front of Sri
Bliagavan’s Shrine of Grace on January 26. The
couple received the blessings of Bhagavan and his
devotees.

We wish the couple all the best in life.
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PILGRIMS

For some, visiting thc Ashram and getiing soaked
in the nectar of Ramana-experience is so easy and
naturzl that irrespective of distance and other prob-
lems, they make it an annual feature to come to
the Ashram and live
there as long as possi-
ble. Bnt there are
some others who, des-
pite their earnest efforts,
could visit the Ashram
oniy very belatedly, It
was so with the devo-
tee, Sri R. P. Jaspers
from The Netherlands
(Holland). Though de-
voted to Sri Bhagavan
for a number of vears.
he could come to the
Ashram only now and
that too for only a
coupte of days. But, he
returned fully rewarded by Sri Bhagavan's Grace,
He writes :

R, P. Jaspers

“Though I have been in contact with Sri Rama-
nasramam for aboui ten years, I could not manage
so far to make a trip to India, In the autumn of
1975 T had two dreams in which I had a very clear
vision of the sacred Hill Arunachala and I under-
stood that T should go. Because of obligations else-
where, I was able to stay only for two days at the
Ashram. T arrived early in the evening of the
first of Janvary 1976, just at the time of dinper.
Bui instead of taking my dinner I went to bed; in
the intensely quiet atmosphere of the Ashram T
could not resist an overwhelming sleep! The next
morning 1 ordered books in the book-depot and in
the afternoon I paid homage to Sri Arunachala by
walking barefoot all the eight miles around the Hill.
They call this the Pradaekshina of Arunachala. The
following morning I went up the Hill to Skand-
ashram and in the afternoen I had a very interesting
and fruitful talk with one of the inmates of the
Ashram. The hospitality of the ashramites was heart-
warming. Staying in the Ashram is staying in a
different world altogether, a world of profound Peace
and blessedness. One is surrounded by a vibration
of love and bliss; the presence of Sri Bhagavan can
still be experienced vividly. I hope that T may visit
the Ashram miore often and for longer periods.”

R. P. JaspERs,
Overveen, Holland.
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Sri T. F. Lorgus (Caixa Postal 1946, Tel. 21888,
Porto Alegre, R. G. Sul, Brazil) is our journal’s
agent in South America. He is a staunch devotee
of Sri Bhagavan. We had the pleasure of receiving
hm at the Ashvam recent-
ly. with two of his friends.
He writes :

“Duaring the many vyears
T have been acquainted
with Bhagavan Svi Ramana
Maharsht and  His teach-
ings. 1 have seen my-
self 1n  imagination very
often physically at the side
of His couch in His
chamber.  practising His
rratak  and  mediiating,  as
well as climbing the sacred hill of Arunachala,
exactly as it now happened to me unexpectedly; 1
had no idea of the possibility of my going to India
and to Sri Ramanasramam. So, T feel certain that
this materialisation of my eager desire tfo be close
to the Master and “feel’ those places where He
lived, is due to His spontancous (Grace mantfested
to me.

T. F. Lorgns

“Ti is very diflicult to explain in words the inner
changes one goes through after having actually been
in those places where the Sage lived in His simpli-
city. One feels vividly His presence and it becomes
easy to enter info conceniration and meditation,
leaving behind the body and all samsara, in other
words, to eliminate the ego. While there, I met
muny foreign visitors who had had similar expe-
riences.

“ Myself and the two Brazilian friends who
staved one day at the Ashram are very grateful to
thuse responsible for its administration ; they gave
us g wanm welcome and we hereby thank all of
them.

“ Unfortunately we had to put up with the heat
at the Ashram, but I was surprised at my endurance,
and I remember with deep gratitude the cool and
refreshing living room at Mrs. Osboroe’s bungalow
nest the Ashram and her loving help and kindness
in clearing certain points of Bhagavan's teachings
which are not so easy to grasp because we attempt
0 do so by the use of our minds and intellect,
which T learned is an impossibility, as Bhagavan
Himself taught. 1T eagerly look forward to my next
visit to this sacred Ashram for a longer stay.”

T. F. LorGus, Brazil.

A decade ago, a frequent visitor from New Delhi
fo the Ashram with her child, Shivaji, was

April

Smit. Madhuri Sondfii, She was always received
at the Ashram with warmth and sympathy.
Her husband, a reputed professor and politician.

e Prof. M. L. Sondli, is also
. & devotee of Siri Bhaga-
van and was for some
time the Vice-President
of Ramana Xendra in
New Delhi. Smt. Madhuri
15 the Editor of Shakii,
published frem the capital
of India. We were very
rappy to receive Sri and
Smit. Sondhi with their
two sons one evening in
January. Their short stay
was fruitfully used by
them in meditating at Bhagavan's Shrine of Grace
and at the Old Hall, She writes :

*We werc able to pay
only a brief visit to the
Ashram without advance
information and even
though our visit was so
short, we found those few
hours so rewarding that
we would not have missed
them for anything in the
world, We attended the
prayers in the early morn-
ing at Maharshi’s Shrine
{we are seeing it for the
first time) and were struck
by the Temple design with its emphasis on space,
and light — the laiter extending even to the illu-
mipated representations of Bhagavan. We also
spent some time in the Old Meditation Hall, and
were drawn into its vibrant and intimate atmos-
phere, It was a beautiful experience for our child-
ren, especially, as in Delhi they cannot even dream
of anything so profoundly peaceful. We are ever
¢rateful to the unfailing courtesy and hospitality of
the Ashram.”

Smy. Madhnri Sondhi

Prof. M. L, Sondhi

Snir. MADHURI SONDHI.
New Delhi.
4 % Ed i

The whole family of S# H. C. Khanna of Kanpur
(introduced to our readers in our issue of April,
1970), are earnest devotees of Sri Bhagavan. Almost
every year some members of his family including
children visit the Ashram and stay for a month or
more. This year too, Sr1 H. C. Khanna's eldest
son, Sri Ranvir Khanna, though himself unable to
come, sent his family to the Ashram — Smt. Uma



1976

Rani  Khanne, Alka, Anil and Vinni. They
were happy to participate in the 96th Birthday
celebrations of Sri Bhagavan at the Ashram on
December 20. Smt. Uma Rani Khanna was accom-
panied by Smt. Kusum Kapur (Sri N. C. Khanna's
only daughter) with her son, Rajnesh and daughter,
Shivani.  Smt. Kusum Kapur and her children had
to leave earlier.

¥

Khanna Family : (L 70 r.):

Rani Khanna and Vinni. Alka.

(Inset):

The following is from Alka Khanna, fourteen
vear old daughter of Sri Ranvir Khanna :

* Through the devout efforts of our grandfather
and our father we had the fortunate opportunity of
devoting ourselves to Sri Bhagavan even from our
childhood. We are made to memorize passages

Anil, Alka, Smt. Uma
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from Bhagavan's teachings and we have to recite
at least some of them every day. We are told that
when we grow up we will understand the signifi-
cance of those passages and that it would be enough
now if we simply get them by heart and repeat
them every day. This is my second visit to the
Ashram and I am already so much attracted to it
and to Arunachala that I feel 1 will have to repeat
my visits every year.

“The happiest part of my stay at the Ashram
this time was, in addition to going round the
Hill, going to the top of the Hill and offer-
ing worship to the Sacred Feet of Arunachala
on top of the Hill. T have heard that Bhagavan
evinced interest in enquiring of people who had
gone to the top whether they had seen the Holy
Feet there. Hence though the climbing up was
difficult, the feeling of doing the most sacred act
filled me with joy and fulfilment. T was, of course,
accompanied by my mother, brother, sister and
Uncle Ganeshan. 1 cannot but mention here that
but for Uncle Ganeshan we could not have accom-
plished this sacred and arduous task. He kindly
guided us daily to the Shrine of Sri Bhagavan with
agarbathis and induced us to attend the Veda Para-
yana and puja to Sri Bhagavan.

“When the day to leave approached I felt so
sad ; but, I could console myself that the Ashram
is our HOME to which we could return whenever
we really. feel an urge to visit it, Sri Bhagavan is
there to receive us, attend to our needs—both mate-
rial and spiritual—and look after us more than eour
own father and mother. This visit has definitely
helped me in all ways to stabilize and strengthen
myself. My devotion to Sri Bhagavan has become
purposeful and I am now really drawn to Him. I
only pray that He showers His Grace on me and
on all of us, so that we could stick on to Him, as
iron pieces to magnet!”

ALKA KHANNA
Bombay.

= e

Another interesting visitor this time was
Dr. M. S. Rao, a research-scientist, till recently
connected with the Government of India Khadi
Board, as Adviser on Village Industries. He belongs
to a family deeply devoted to Sri Bhagavan. He
was with us for ten days in February and he writes
as under :

“Though coming from a family of devotees of
Bhagavan, and my uncle, Dr. M. Anantanarayana
Rao, had built a house in Ramana Nagar in the
forties, it was not my good fortune to visit the
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place hazllowed by the Greatest Spiritval Teacher
of our time — till this month. The visit has now
fulfilled my utmost spiritual aspiralion. Though
Bhagavan's physical presence is missing, this is more
than compensated by His Immense Spiritual Presence
which inspires every one who visits this Ashram.
Bhagavan's message has spread far and wide over
the entire world and thousands of pilgrims are flock-
ing to drink deep in it. The Ashram authorities
have developed the necessary amenities to meet the
situation. ] wish the Ashram further success in
future in the most worthy task they have undertaken.”

—Dr. M. S. Rao, Bombay.

u ] . ok

Senora Esther A, Cordoba from Argenting, an ear-
nest devotee of Sri Ramana Maharshi, paid her second
visit to the Ashram and
spent  herc  three quict
months devoted solely to
sadbana, On leaving the
Ashram she has the
following to share with
our readers:

“1 heard about Sri
Ramana Maharshi from
my Argentine guru
the Fandro Fra and
from reading different
books by  Arthur Os-
borne and Panl Brunton.
So I spent some 1time at the Ashram in 1970.
Suddenly 1 felt identified with all and knew
I would return. With the Grace of Sri Bhagavan
I did return in December 1975 to spend a little
more time here. Immediately on arrival T felt

Esther Cordoba

the powerful vibration and magnetism of the Aruna-
chala Mountain and the divine Grace of Sri Ramana
Maharshi. A great change came over me transport-
ing me into a world of peace and love and much
more security. My perception became more clear
and I felt as if I was drinking from a sacred source
and felt so grateful that all the time I kept on say-
ing : Thank you Bhagavan for the possibiiity of
living at the Ashram, an oasis 'Ramana’ in the
middle of a desert where the thirsty for a spiritual
lifc come from all over the world to quench their
thirst.

“§ would also like to thank Mrs. Osborne for
her motherly care when [ came to her sick and
badly in necd in being looked afler.

“I cannot imagine now how it will be possible
for me to live far awav from here. T know that

Tiere has been a regular flow of visftors during
the last quarter and it continues to be so till today.
Some of them keep on returning and finding this
abode of our Master, their HOME ! We also
have given in brackets the duration of their stay
for information :

Mrs. Trudel Eisaesser, Wést Germany (1 wonsf)
Miss Hannie Meier, Switzerland (2 months)
Miss Diana Sundin, France (4 months)
Mrs. Christa Scholz, West Germany (4 months)
M. Jochen Amthaber, West Germany (3 moaths)
Mr. & Mrs. Hibschenberger, West Germany

(1 manth)
Mir. & Mrs. Heinz Andre, West Germany

(1 monil)
Mr. & Mrs. Gausmann, West Germany,

(2 months)
Miss Claudine Bigot, France (3 months)
Mr. Randy Sindelmann, U. S. A. (2 monrhs)
Mr, Eric A. Bijdendvk, Holtand (1 sontr}
Mr. & Mrs. Pegler, England (1 monih)
Mrs. Helga Kalldrof, West Germany (2 months)
Jaffie Jeanine Ann-Marie, U. 8. A. {1 month)
Barry Mc Queeney, U. S, A, (3 weeks)
Rudi Bernatzki, West Germany (3 wecks)
Sri and Smt. Ratna Navaratnam, Sri Lanka

(2 weeks)
T. Navarathnam, Sri Lanka (2 weeks)
Swami Sadasivanands, Rishikesh (I wwnt/n
Sri Ra. Ganapathi, Madras (1 week)

"

Bhagavan is everywhere and distance does not mat-
ter ; yel the magnetic current is powerful. When in
Argentina I will raise my eyes to the sky I am
sure to perceive that Bhagavan Ramana and the
Arunachala Mountain are in my heart and my heart
is in Bhagavan and the Arunachala Mountain.

“Thank you and the Ashramites for everything.
They arc the loving spiriteal family of Bhagavan.”

— EsTtHER A, CoRDOBA, Argentina.

Sri Satvanarayana Taidon of Kanpur, a staunch
clderly devotee who payvs every year a visit to the
Ashram which he considers his ‘ Hone ', stayed at
the Ashram for two meonths from December on-
wards, along with his wife, Being a printer and
publisher he has brought out a booklet containing
the transliterated version in Hindi of Aksharamana-
malai (The Marital Garland of Letters). with mean-
ing in English and offered it at the Feet of Sni
Bhagavan.
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OBITUARY
MAURICE FRYDMAN

Born in Poland near about 1900, Maurice Fryd-
man graduated from the Sorbonne University in
Faris as an Engineer and immediately went to India
where he spent the rest of his life, out of sheer
love for the country, its people and its philosophy of
Absolute Salvation by the Direct method of Vedanta.

From 1935 he led a very busy life in India with
a touch of real genius. He started the  Bakolite
factory in Bangalore,
invented the Dhanush
Takli (bow-shaped
charka) in co-opera-
tion with Mahatma
Gandhi, tried to im-
prove on the elemen-
tary  education . of
Andhra Pradesh, con-
structed a major part
of a 36-spindles
charka on which a
whole family might
work  simultaneously
and even for some
time he was the
Dewan (Chief Minister) of one small Indian State,
Oundh in Maharashtra.

Frydman's religious propensities were not less
diversified, than his material ones. In 1925 he got
converted from Judaism to Christianity in the
Liberal Catholic Church, founded by Theosophist
_bishops and was ordained a priest in it. But before
long he became the chief expounder of J. Krishna-
murti’s thoughts in India, only to turn an earnest
devotee of Sri Ramana Maharshi with whom he
had stayed many times since 1935. He became
Bharatananda 1 wearing an ochre robe about this
time, but he gave it up soon after as of no signi-
ficance. Comparatively recently he took to translating
into English the advaitic teaching of Sri Nisargadatta
Maharaj of Bombay and last year published his
book : I Am That, in very chaste English,

We are grieved at the loss of such a many-sided
genuine seeker of Truth in his own way. May he
rest in Peace at the Lotus Feet of Sri Maharshi!

Maurice Frydnman

KODURU VENKATARATNAM

We are sad to announce the premature death of
Kodurn Venkataratnam, one of the devotees who
had the rare privilege of being a personal attendant
of Sri Bhagavan during His last years.
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Born in 1922, he came to Bhagavan in 1942 and
dedicated himself to spiritual life. After Bhagavan’s
Brahma Nirvana in 1950, he travelled all over India
and came into close contact with many evolved souls,
like Sri Sankaracharya of Puri and Sri Avadhutendra
Saraswati., He was of great help to younger sadhakas,
as he himself lead a life of utter purity and discipline.

Due to physical ailments Venkataratnam was

almost bed-ridden for

9 i the last three years

and was relieved of

the burden of a sick

body on February 18,

at  his sister’s place

in Kavutaram in
Andhra Pradesh.

We learn from
Sri Neal Rosner, his
devoted disciple, who
had been his personal
attendant throughout,
that the end was
remarkably  peaceful
and that he was in a trance when he passed away and
that his face and eyes glowed with spiritual efful-
gence as he merged at the Feet of Sri Bhagavan !

Venkataratnam

Pror. R. SADASIVA AIYAR

We deeply regret to record the passing away in
Bombay, at a ripe old age of Prof. R. Sadasiva
Aiyar, a dear friend of the Ashram and a great
devotee of Sri Bhagavan. Readers of The Mountain
Path will recall the very illuminating contributions 2
from his pen appearing in the journal from time to
time.

After a brilliant academic career in the first decade
of this century he chose teaching as his vocation and
joined the Maharaja’s College, Mysore, where he
had the privilege of working with such distinguished
teachers as Professors Radhakrishnan, Hiriyanna and

‘Radhakumud Mukherjee. Later he joined the famous

Deccan Education Society of Poona and taught in
colleges at Sangli and Poona.

The last years of his life were spent in meditation
and in imparting his rich insights into the philosophia
perennis to a few choice friends. His one great
occupation towards the end was studying the writings
of Bhagavan and contemplating on Him. He now
rests for ever at the Feet of Sri Bhagavan. .

1a1_1 article by him appears in this issue.
2 his last contribution on Gajendra Moksha appears
in this issue.
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Swami Dhirananda Saraswati had heard of Bhaga-
van Ramana even from 1908 from a relative of his
previous ashrama (stage of life) one Krishna Dik-
shitar, who was a devotee and frequent visitor of
Bhagavan. He used to narrate to him of his experi-
ences in the presence of Bhagavan, whom he rank-
ed with Dakshinagmurti and Sankara.

Once. on such an occasion, he went into a trance
and the hearer also shared the ecstasy with him.
But it was only in 1923 that he had his first darshan
of Bhagavan.

He joined Mahatma Gandhi’'s movement for
Swaraj (freedom) in 1921 and engaged himself in
the production and propagation of Khadi. As such
he had with him Rs. 3,000 worth of Khadi then
for disposal before Dipavali; but at the suggestion
of a friend he started for Tiruvannamalai, hoping
to return to his work in three days. But on reach-
ing the Ashram, where it is situated now, he was
overpowered by the divine atmosphere of Bhagavan

Swami Dhirananda Saraswati
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....Swami Dhirananda Saraswati

and stayed on for three weeks forgetting everything
about the work he had undertaken. Reminded of
his work he returned late but the stock of Khadi
with him got disposed of in no time and he bought
and sold a further consignment worth Rs. 1,000.

“He had a sample of how Bhagavan takes care of

those who forget themselves in Him.

He then went to Uttarakasi in the Himalayas to
stabilise his experience in the presence of Bhagavan.
He had the benefit of the elevating company of
Swami Tapovan Maharaj there for five years and
studied Vedanta under him. He went to Kashmir
and stayed there for a year with the Swamiji. He
had the good fortune of meeting there a great
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Siddha, Nagananda Yogiraj (in his 96th year) and
his guru’s Gurn, Sitaram Gosai at Kollimalai in the
south.

In 1929 hec again joined the Congress and got
imprisoned for two years. He returned to Uttara-
kasi and stayed on there for six years. He then
had to take care of his mother who passed away
in 1937, He was again a political prisoner for two
years. All these years he was visiting Bhagavan
off and on. He served the Ashram during the
Kumbhabhishekam of the Mother’s temple in 1949
and was able to get 40 bags of rice for the func-
tion along with a co-worker, Krittivas, during a
period of acute rice-rationing.

Immediately after Mahatma Gandhi's {ragic end
he went 1o the Ashram and staved there for a
month to get over his shock. He began to stay for
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during the Mahanirvana of Sri Bhagavan, In 1932,
he went back to the Himalayas, was initiated in
saniyasq by Swami Sivananda Saraswati at Hrishi-
kesh and returned to the south in 1964,

From then onwards he became a constant visitor
to the Ashram. Apart from his own experiences
he had heard from his sannyasa-gurn, Swami Siva-
nanda Saraswati and vidya-gurn (Swami Tapovan
Maharaj) of the unigue greatness of Bhagavan and
decided to stay permanently at the Ashram i 1971
and the wish got fuifilled in February 1973.

He is now a permanent resident-devotee here,
devoted to Bhagavan and the Mother, spending his
time in sadhana. As one who took sannyasa direct
from Arahmacharye be is sound in body and mind
in his 95th year now and promises to give the
pleasure of his genial company to all co-devotees

longer periods at the Ashram and was present for many more years.
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Letters to the Editor

ATMA VICHARA AND JAPA

For some months now I have been prac-
tising the type of meditation called geme-vichdra as
recommended by Bhagavan. In the beginning I
concentrated on the enquiry ‘ Who am I° ? and tried
to meet each thought that arose in the mind by
the further question ‘To whom does this thought
occur' ? and so on. Buf 1 had some disturbing
visions which made me change my approach, |
tried instead to concenfrate on a mental image of
Bhagavan as obtained by a careful studv of his
photograph chanting his name at the same time as
in a traditional jepa whenever 1 had any such dis-
turbance. Simultaneously 1 continued the Self-
enquiry. This yielded better results. Soon I was
able to pass into a kind of comalose condition
when I seemed detached from the world. I was able
to remain in this state for about an hour. It
scemed to me that 1 should pursue doma-vichdra
for the whole day examining every thought and
action if T were to progress in this field. At this
stagc my body began to protest and its distemper
was indicated by palpitations, rise in blood pressure
and so forth. Some kind friends I consulted assur-
ed me that these symptoms were indicative of some
mistake in  the technique of meditation. They
advised me to seek guidance. 1 wonder if you
could put me on the right track.

A devotee from Madras.

If you have been having disturbing visions during
the practice of Atma-vichara you might elso have
asked to whom these visions appeared. When there
is disturbance of any kind it is advisable to rurn
to Bhagavan in the heart, the spiritual heart on the
right side of the chest which is also all-pervading.
This is the safest focussing point which will remove
all disturbance and keep vou safe. It is said that
in this age of Kali-yuga invocation is a very power-
ful aid and can lead to liberation. Chanting Bha-
gavarn's name as in a tradirional japa is good but it
should be done wholeheartedly and one-pointedly
without practising anything else at the same time.
Even if the invocation seems not to bring much
response to start with if one perseveres in a spirit
of surrender the spark in the cold ashes of the
heart may burst into flame till the very bones piel!

Replies by Lucia Osborne

as saints express if. You can follow this up with
the vichara whenever disturbing thoughts arise.

A 'comatose’ condition may also indicate a kind
of yogic sleep when one experiences a kind of
happiness of being detached from the world but it
leads nowhere.

% #® * *
HOW TO SURRENDER

For 15 years T have struggled to erase the feeling
of “this is me’ Killing the ego is not an easy
thing. 1 enclose copies of the pages in which His
words are recorded. I ask feor help. Bhagavan
says that partial surrender is possible for all. In
gourse of time that will lead to complete surrender.
This method seems best for me. Please send me the
book called Spiritual Instruction and insiruct me in
detail how to surrender oneself to God,

A devolee from New York.

You ask for detailed instruction how to surrender.
Sti Romana Maharshi's rveplies, copies of which you
enclosed, are detailed enough and simple. Al that
is necessary is determipnation and steadfastness. If
vou feel you are helpless by yourself, continue per-
forming your spiritual practices sincerely, patiently
not worrying abour results which you can leave
safely to Sri Ramana. This will be partial surren-
der. He assured us that earnest effort never fails
5o it is only a matter of time and perseverance and
above all, patience. You can fortify your surrender
with prayer and whatever helps you to surrender.
Remembering Bhagavan in the heart will give you
the necessary sirength. Help comes to an earnest
seeker. It Is said that the Guru is lying in wait
for an earnest seeker in order to help him. The book,
Spiritual Instruction, fras been posted to you.

b ® * *

“1? AND SELF

Conceptual confusion hinders practice in getting
rid of concepts. The word ‘1’ appears to be used
to vefer both to ego and to Self. 1 cannot always
tell from the context in books from Sri Ramanas-
ramam how the word is being used. I cannot re-
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solve the apparent contradiction in the statements :
‘I am the ego’ and ‘T am not the doer’.

If the enclosed lines are comprehensible I would
be grateful for your comments and correction of
the ideas expressed.

Joserd M. HEWKOFF,
US.A.

The word ‘1’ does not refer both to ego and
the Self. We identify ourselves with the ego or
individuality out of ignorance, *To inhere in one's
own Being where the “17 or ego is dead is the
perfect state’, says Sri Ramana Maharshi. You
have answered your own question

But who

is the °I’

of the "my’?

But who

Is the ‘1"’

That knows? Who am 17?7

Answer

I am

‘I-I.
This is an intellectual answer which has to become
living experience. Then you will realise thar you
are the all pervading unlimited Self designated as
far as words can express it by ‘I-I’. If you read
carefully the books on Bhagavan’s teaching you will
find no such statemenis as ‘1 am the ego-lI or |
know the ego’ for that iy myself. When igno-
rance s dispelled through investigation or what-
ever spiritual  practice is followed sincerely and
onepointedly  you will know ar first intellec-
tually, then experience intuitively that you are the
SELF without limitations. You are neither the ego
nor the doer. There is only the SELF.

* # k2 *
TURN TO HIM IN YOUR HEART

As I have been growing up (I am 21 years old)
I have noticed that my sexual instincts are not as
normal as they should be and I find myself attracted
to certain persons of my own sex both jn a sensual
and in an ideal platonic way. This has been grow-
ing in me since about the age of 15-16 years, 1
have been trying to suppress it but alas it just geis
worse, and keeping it to myself and not being able
to speak to anybody about it does no good at all. ..
There is a strong and growing movement over here
called the GAY society which is slowly and gra-
dually trying to get the laws changed on discrimi-
nation against homosexuals, so that they will be
accepted as a normal part of society and T just
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don’'t know whether to become one of their crowd
and identify with them or te try to win over this
homosexual problem by treading the spiritual path
and hopefully receiving God's grace. I was
wondering how Bhagavan’s Grace could be con-
tacted by one so far away. In me here is
also a great spiritual ideal not to be born again
on this earth and so I must absolutely conform
to God's will: Is for instance homosexuality
the sign of a dying nation ? I just donm’t know, 1
am not wise, intuition does not call on me so I
seek help from a god-ordained response to prayer
from Sri Bhagavan’s disciples.

Anything at all you have to say will be gratefully
received as I am in urgent need of truth, arent we -
all 7 ...

I look forward to your reply by the grace of
Sri Bhagavan.

A devotee from U.K.

When the homosexual urge gets the better of vou
turn to the Beloved in your heart who is also male
and everything else — Bhagavan. You are not far
away from Him. He is always with you in your
own leart watching over you and always ready to
help a sincere devotee. Pray to Him, call to Him
silently or loudly (invocation), pray to Him, the best
of Friands, the Beloved, the core of your being
and He will not forsake you but remove your dis-
tress in the measure of your earnestness and devotion,

Homosexuality is not a sign of a dying nation
but rather of this age of decline the Kali-Yuga
where perverted wrges and neuroses are much in
evidence, But it is also said that fortunate are
those born in this age because by simply remem-
bering in the heart and invoking God's name one
may gain liberution and not be born again,

= % *
£

AN APPRECIATION

Allow me to put on record my sincere apprecia-
tion of the Editorial in the Fanuary 76 edition of
The Mountain Path. The emphasis on Pure Aware-
ness as the one and only ever-present Reality is so
apt that it is often lost in a welter of words. The
final paragraph sums it all up beautifully.

My reason for writing at this time is that, as
a longstanding reader of The Mountain Park, it has
been ‘felt’ from time to time that articles are
laying stress on the religious pivot of their authors
regardless of the central theme of the Maharshi,
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namely, to concentrate one’s quest on the discovery
of the origin of the I-sense. His specific statement
that in the end God, Guru and Self are ome and
the same is in accord with the Buddha's pointing
of the Way to the Unconditioned. The Maharshi's
use of the term ‘Self’ is clearly equivalent fo the
Pure Awareness realised by the Editorial-writer, a
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glimpse of the Unconditioned wherein there is no
mental activity with its subject-object duality, Other
wrilers frequently refer to Awareness oF something
which is worldly or even heavenly but not Reali-
sation.

— LAWRENCE H. EwWELS,

' London.

MICHAEL EDWARDES
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In the Blowing Out of a Flame |

The World of the Buddha and the World of Man

This book examines the attempts of the Buddha and those who
have followed him over the past 2,000 years, to satisfy man’s
social, cultural and psychic needs. In approaching the history of
Buddhism and its founder from the socio-cultural rather than the
religious angle, the author challenges the widely accepted interpreta-
tions, religious and academic, of ancient works. Buddhism is going
through a period of challenge while growing Western interest of
eastern religions has produced a Buddhism designed to appeal to
that interest. Buddha’s teaching has, as a result, tended to be




