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PREFACE TO THE FIRST AND SECOND EDITIONS
PUBLISHED BY

ADVAITA ASHRAMA, CALCUTTA

The Advaita Ashrama published in the past some of the
lectures of Swami Ranganathananda. The present volume
contains all of them and a few more speeches and writings,
arranged in a logical order to enable the readers to grasp the
central idea running through them all, which the name of the
volume suggests. One of the main contributions by Swami
Vivekananda to modern thought was to show that society can
change in infinite Ways in response to historical necessities;
but that is no reason why the eternal values underlying all
human endeavour should be discarded or even changed. Nay,
he was emphatic that these alone can ensure stability at the
same time that they supply the driving power for progress. In
his conception, spirituality is a dynamic force expressing itssIf
as an unfailing basis of continuous advancement towards the
only human goal—God-realization—through varied activities
on the social and other planes.

The book is an answer to many basic social, political, eco-
nomic, and spiritual problems that beset the modern age; and
we are sure that the readers will hail it as a timely publication.

Acknowledgement of the sources has been made at the
proper places, and our thanks go to all who have permitted us
to use these materials.

November 1958 PUBLISHERS




PREFACE TO THE ENLARGED ONE-VOLUME
THIRD EDITION

We are happy to place before our readers in East and West
this important book Eternal Values for a Changmg Society by
Swami Ranginathananda. The book comprises the speeches
and writings of the Swami during the last thirty-six years in
India and abroad.

A senior monk of the Ramakrishna Order, which has its
Headquarters at the Belur Math, District Howrah, West Bengal,
Swami Ranganathananda is a member of its Board of Trustees
and of the Governing Body of its closely allied institution, the
Ramakrishna Mission. Born on 15 December, 1908, in a
middle-class Hindu family in the sylvan v1llage of Trikkur,
Kerala State, the Swami bore the nams of Sankaran in his pre-
monastic life. After completing his High School education
in thz neighbouring villagz of Ollur, during which the study of
Ramakrishna-Vivekananda literature inspired him with the
id=als of renunciation and service, young Sankaran renounced
the world and, receiving the blessings of Swami Shivananda, a
dirzst disciple of Sri Ramakrishna and the second President of
the Ramakrishna Math and Mission, at the hill station of Oo-
tacamund en route, joined the Ramakrishna Order in its Mysore
branch in July 1926, at th> early age of seventesn and a half.
And he spent the next twelve years—the first nine in the Mysore
and the next three in the Bangalore, branches of the Order—
under the loving training and care of Swami Siddheswarananda,
the founder, later, of the Centre Vedantique Ramakrishna
in Gretz, France. In 1929, he was initiated into brahmacharya
by Swami Shivananda at the Belur Math and became a full-
fledged probationer of the Order under the new name of Yati
Chaitanya. And four years later, in January 1933, Swami
Shivananda initiated him into Sannydsa or monastic Order,
and conferred on him the monastic name of Ranganatha-
nanda. Absorbed as he was in a disciplined life of medita-
tion, study, and monastery services, his Mysore experience
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provided the firm foundations for all his subsequent life and
work in the holy Order.

During the last year of his stay in Mysore, he was the
Warden of the ashrama’s hostel for school and college students.
While in Bangalore, he was closely associated with hundreds
of students and teachers of the city and conducted moral and
religious classes for the prisoners, including satyagraha pri-
soners, of the Bangalore Central Jail. This was followed by
three years in Rangoon as Secretary and Librarian of its Ra-
makrishna Mission Society, during which he undcr-tqok
extensive lecture tours in Burma, and six years in Karachi—
the then capital of ths Indian provinse of Sind and now the
main scaport city of West Pakistan—as the President of its
Ramakrishna Math and Mission branch. At Rangyon and
Karachi, he not only continued his close association with
students and teachers as their friend and guide, but also
exercised his beneficent influence over vast sections of the
gineral public. His regular weekly study classes, held at the
Rangoon and Karachi branches, on the Upanisads a.nd the
Gita, and occasional lectures and discourses on other spiritual,
philosophical, cultural, and educational themes, used to draw
record crowds of men, women, and students belonging to
diverse faiths and nationalities.

While in Karachi, apart from various philanthropic acti-
vities, the Swami also organized the raising of large funds
from public donations and despatching over 1,250 tons of
rice by special steamer to Calcutta to relieve the distress of
the victims of the Bengal famine of 1943.

From 1949 to 1962, Swami Ranganathananda was the
Secretary of the Ramakrishna Mission branch in New Delhi.
Here he built up a spacious public library and auditorium,
a large university students’ text-book library, and a magni-
ficent temple dedicated to Sri Ramakrishna. In the humani-
tarian ficld, he organized bands of dedicated workers engaged
in the fields of hospital social services and leprosy relief. His
Sunday morning discourses at the Delhi University and his
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Sunday evening discourses in the premises of the Ramakrishna
Mission, which used to attract large audiences—the number
at the Mission rising sometimes to over two thousand—be-
came outstanding features of the cultural and intellectual life
of India’s capital city. During these years in Delhi, and
later in Calcutta, the Swami undertook repeated lecture tours
within India, addressing universities, colleges, schools, cultural
institutions and administrative training academies and groups.
At the request of the Ministry of Education, Government of
India, he also undertook extensive lecture tours covering
Japanese universities and several South-East Asian countries
in 1958 and several times thereafter, and seventeen European
countries, including Czechoslovakia, Poland, USSR, and
Spain, between April and August 1961.

The Swami has given several broadcast talks at the invi-
tation of the All India Radio. He addressed the annual
Convocations of the Calcutta University in February 1966,
on India’s Educational Vision, and of the Tata Institute of
Social Sciences, Bombay, in June 1967 on The Indian Phi-
losophy of Social Work.

A collection of his speeches and writings under the title
Eternal Values for a Changing Society was published in 1958
by the Advaita Ashrama, Calcutta-14; a second impression
of the same was brought out two years later. With the kind
permission of the Advaita Ashrama, we are now happy to
bring out an enlarged edition of this book incorporating
many of his important speeches and writings, which were
not included in the earlier editions, and most of his speeches
and writings subsequent to 1958.

This volume of the Swami’s spesches and writings, bear-
ing the significant title of Eternal Values for a Changing Society,
can be taken, in view of its subject mattcr and treatment, as
a companion volume to his book The Message of the Upa-
nisads, published by us earlier and a revised second edition
of which is also bsing published now along with this book.

May 1971 PUBLISHERS




PREFACE TO THE ENLARGED FOUR-VOLUME
FOURTH EDITION

Swami Ranganathananda (1908), Senior Monk of the
Ramakrishna Oider, exemplifies the ideal of the Guru of the
Indian tradition. The ideal teacher is best described by
India’s saint-philosopher, Adi Sankardcdrya (788-820) in his
Vivekachiidamani. The teacher needs to ba: srotriyo, avrjino,
akamahatah, brahmavittamah, $antah, nirindhana ivanalah
—‘well-versed in the Vedas, free from sinfulness, not smitten
by any desire (except the desirc to serve others), Godward
bent, calm like the flaming fire that has burnt itself out.’

Swamiji combines in himself great learning and innate
humility—a mark of the aristocracy of the intellect.

Swamiji, with his gift of eloquence, enthralls pzople all
over the world with his magnificent exposition of India’s age-
less culture backed by an erudition which, though firmly
rooted in the Indian scriptures, gives due place to the
role of science and technology in human affairs. Ho bsckons
to the past only to illumine the present; he holds up the spiri-
tual goals of the Vedas and the Upanisads but doss not decry
the material benefits of modern science and technology. He
advocates a synthesis of spirituality and science, as the cele-
brated scientist Dr. Albert Einstein also had averred: ‘Scieice
without religion is blind, and religion without science is lame.’

Swamiji’s exposition of Indian spiritual and social
values is as much derived from intensive study of books, an-
cient and modern, as from his own authentic experience as a
Sannyasin. His joining the Ramakrishna Order at the early
age of seventeen-and-a-half was a response to the Call Divine
in the form of a dream at the age of nine or ten.

Swamiji’s spiritual ministrations are avidly sought after
by people all over the world, by the rich and the poor, the
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sophisticated and the simple-minded, both in urban and
rural areas.

True to Swami Vivekananda’s dictum, ‘Religion is not
for empty bellies,” Swami Ranganathananda is always in the
forefront to organize help to the famine and flood relief ser-
vices of the Ramakrishna order and other voluntary agencies
with great vision and quiet efficiency.

An Apostle of God who upholds the view that ‘service
to man is worship of God,’ Swamiji has given acommendable
lead in extending medical aid, particularly to leprosy patients
and to the rural population.

His book, Eternal Values For a Changing Society, now
being brought out in four volumes, is the fourth edition of
the single-volume original, revised and enlarged by Swamiji.
The volumes contain Swamiji’s speeches and writings cover-
ing a wide spectrum—culture, religion, science, philosophy,
education, administration, management, and biography.

The low pricing of the publication has been made possi-
ble by generous contributions, through Swami Ranganatha-
nanda, from lovers and admirers of Veddnta in the West
and the East, particularly from Europe, U.S.A., and Australia.
We are beholden to them all.

PUBLISHERS

Ramanavami,
March 30, 1985

NOTE ON TRANSLITERATION AND
PRONUNCIATION

Il} ‘the book, Devanagari or Sanskrit characters are
transliterated according to the scheme adopted by the Inter-
national Congress of Orientalists at Athens in 1912 and since
then generally acknowledged to he the only rational and
satisfactory one. In it, the inconsistency, irregularity, and
redundancy of English spelling are ruled out: f, q, W, x, and
z are not called to use; one fixed value is given to ’each
letter. According to this scheme :

a stands for and sounds like o in come

'5& 5 23y oL i Iy 5 @ ian

{ 2k s 5 5 2 e S 71

i b i o i b ee ,, feel

l_l, it i o o 1 * 7 ME IR ) | |

i s 5y & 9l A 1 oo ,, cool

T " o5 ,» may be pronounced like ri in ring
e. o . X ,, soundslike a in cake

a xS & i Ry T G T
o il | s At SOV R e AT

an iy MR TR ARG BRE " gt

L gl (anusvara) and sounds like m in some

h 5 s (visarga) - ,, soft half 4
, (apostrophe) stands for s (elided a (3) )
k stands for ® and sounds like %

kh TS » 5 kh in silk hat (uttered
quickly together)

8 ” » T » » » & » &0

gh 2] tH) E[ ” » ” gh o log-hut
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n stands for
C 2 ”
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39
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and sounds like ¢

"

2

EL
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bad
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"
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"
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»
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EE]
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ng , Sing

ch ,, church

chh ,, church-hill

j » Jugel

dgeh ,, hedgehog

n ,, singe (burn)

(a palatal n)

in curf

th , hot-house

d ,, bird

dn ,, red-hot

(cerebral n) bond

t ,, French

th ,, thumb

th ,, though

th ,, breathe hard

(dental n) Pen

Placigs R

ph - top-hat

b ,, bat

bh , abhor

m . man

Y. i YRR

r ., rust

1 ,, lump

vorw ,, levy, water

(palatal s)

sh ,» Ship

s 5, Sun

h ,, home

NOTE ON TRANSLITERATION AND PRONUNCIATION  xv

The following points may also be noted :

(1) All Sanskrit words, except when they are proper
nouns, or have come into common use in English, or represent

a class of literature, cult, sect, or school of thought, are
italicized.

(2) Anglicized Sanskrit words like ‘karmic’, samsaric’,
‘Arhathood’, etc. are romanized.

(3) Current geographical names, except in cases where
their Sanskrit forms are given, or in special cases where the
context requires it, and all modern names from the commen-
cement of the nineteenth century, are given in their usual
spelling and without diacritical marks.
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GAUTAMA BUDDHA: THE LIGHT OF ASIA*

1. Introductory

A GREAT thinker has said that the history of the world is the
history of its greatest men. This is especially true of India
whose long history is filled with the life and work of some of the
greatest men the world has ever seen.

2. India’s Unique Way of World Conquest

But the men whom India considers great are not kings and
military conquerors like Alexander, Charlemagne, or Napoleon,
but philosophers and thinkers like Sri Krsna, Bhagavan Buddha,
and Sri Saﬁkaraicairya. These latter have also been conquerors, but
of a different type. In the memorable words of the Mauryan Em-
peror Asoka of the third century before Christ, India’s conquest is
through dharma or righteousness (Rock Edict 13):

‘What has been obtained by this conquest (of dharma) creates affection. This
affection is firmly established as it is won by conquest by dharma. ... This rescription
dharma has been written for the purpose that my sons and great grandsons who will
hear about my new conquests should not consider that further conquest is to be
undertaken. If there has to be conquest, through weapons of war, let them take
pleasure (after their victory) in peace and light corrective measures. They should
consider that the only true conquest is conquest by dharma.’

They conquered through non-violence and love, and that love is
enshrined in the grateful hearts of millions today.

3. The Upanisads: The Spiritual Source of Indian Culture

The Upanisads are the fountain-head of not merely the religion
of India, but of her culture and philosophy as well. The great sages
of the Upanisads stand at the very dawn of history as the prog-
enitors and inspirers of a culture and a civilization which, starting
like a little stream up in the mountains in the dim antiquity of the

* Contributed to the Daily, The Rangoon Gazette, Rangoon, Burma, on the occa-
sion of the birthday of Bhagavan Buddha, May 1941
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Vedas, has come down to us as the mighty river of Indian national
life, enriched and ennobled by the valuable contributions of a
brilliant galaxy of philosophers and thinkers of the first magnitude.
The Indian of today, to whatever section he may belong, whether he
knows it or not, is the inheritor of this rich heritage. And he is proud
of the fact that this veritable Ganga of Indian culture has fertilized
and nourished not only India, but lands far and near as well.

4. Sri Krsna: The First Epoch-making Personality of India

The first great personality who enriched Indian thought and life,
after the sages of the Upanisads, was Bhagavan Sri Krsna. He
stands as the great national leader, impressing every department of
Indian life with his genius and personality. He is the unfailing source
of inspiration for much of Indian mysticism, art, literature, and
philosophy. And his great teaching to Arjuna contained in the
Bhagavad-Gita, the Song Celestial, was the first attempt made in
India to preach religion and philosophy to the people at large; and
with Sri Krsna begins the evolution of a truly national culture and
philosophy. In this he represents the liberal tradition of the
Upanisads as opposed to the sacerdotalism of the earlier part of the
Vedas. In the Gita he opens the door of salvation to one and all,
besides showing that all religions lead to the same goal (IX. 32, IV.
11):

‘Those that come to Me, O Arjuna, even if they be the most
sinful, or be they women, VaiSyas, or Sidras—all attain to the
highest Goal.’

‘Through whatever paths men come to Me, I receive them
through those very paths; all paths, O Arjuna, which men follow,
lead ultimately to Me alone.’

5. Bhagavan Buddha: India’s Second Great Epoch-maker

The second great teacher who enriched Indian culture and who
made Indian thought overflow its narrow geographical bounds is
Gautama Buddha, the subject of the present sketch. With Bhaga-
van Buddha begins the story of that Greater India which fills the
whole of the Asian continent with the sweetness and aroma of her
spiritual contribution.
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Buddha exemplifies in his person the ideal man of the
Upanisads and the man of steady wisdom of the Bhagavad-Gita.
His life and character gave strength and vigour to many an earlier
teaching and idea, and vitalized Indian society for more than a
thousand years.

It is a mistake to suppose that Buddha taught something abso-
lutely new or anything hostile to the spirit of the existing philosophy
and religion. It is more correct to hold that he taught a purer
doctrine and expounded and exemplified a more positive
philosophy of life than the prevailing ones of the day. True it is that
he preached against the exclusiveness of caste and the excessive
ritualism of the Vedic priesthood and taught a religion of moral and
spiritual discipline. But, in this, the spiritual and philosophical
tradition of India as enshrined in the Upanisads and the Gita was
behind him. In the words of Sir E. Denison Ross, C. I. E., (‘Intro-
duction’ to the Light of Asia by Sir Edwin Arnold, 1926, p. XIII):

‘There was nothing absolutely new to the Indians in the teachings of Gautama,
and his message could only be intelligible in its original form to the Hindus. The
changes he made were in either the cosmogony or the ritual of the Hindus, and could
only appeal to those familiar with both.’

Rhys Davids, another Western scholar and student of Buddh-
ism, also says (quoted by Sir. E. Denison Ross, op. cit., p. XVII):

‘It is inaccurate to draw any hard and fast line between the Indian Buddhists and
their countrymen of other faiths.’

Sir Edwin Arnold, in the preface to his Light of Asia, points to
the same truth when he says:
“The mark of Gautama’s sublime teaching is stamped ineffaceably upon modern

Brahmanism, and the most characteristic habits and convictions of the Hindus are
clearly due to the benign influence of Buddha’s precepts.’

6. The Early Life of Buddha

It is not possible in the course of this short article to enter into
any detail regarding the life of the blessed Teacher. But I would like
to touch upon a few of the outstanding events of his long career and
ministration. Born of King Suddhodana and Queen Maya of the
Sakya clan in the city of Kapilavastu, we find young Siddhartha
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spending the early years of his life in his father’s palace in the
customary fashion of the princes of those days. But there was
something in him even then which made him the beloved of the
people; for with the valour of the Ksatriya he combined true gentle-
ness and humility of spirit. The father had great hopes of his son; for
had not the astrologers told him that prince Siddhartha would
become an emperor of the wide world? An emperor he became, but
not like Alexander or Napoleon; but a svardt—a master of his

passions and of himself first, and then a ruler of the hearts of men.

And in this transformation is contained all the romance of the life of
the Buddha.

7. Buddha’s Historic Renunciation

Siddhartha was married to princess Yasodhara, and to them was
born the young prince, Rahula. King Suddhodana took every
means to make the life of his son pleasant and happy; but the great
future whispered to the young prince his mission in life, and the
stark reality of life presented before him the painful scenes of
suffering, sickness, and death, and the joyous visions of renuncia-
tion and enlightenment. With a resolution possible only for a true
Ksatriya, Prince Siddhartha left the securities and luxuries of his
home and palace, and his pre-monastic name of Siddhartha as well,
and wandered forth into the wide world in quest of the highest truth
and the peace that passeth understanding.

8. Under the ‘Bodhi’ Tree

For many years he struggled and searched, now following this
sect, now that, wandering from place to place, until at last he came
to Gaya, in modern Bihar; and, finding the place beautiful and
serene, he sat down under a Bodhi tree. resolved not to move till the
highest truth was found (Lalitavistara, XIX. 57):

Ihasane susyatu me Sariram
tvagasthi marnsam pralayarn ca yatu;
Aprapya bodhim bahukalpadurlabham
naivasanat kayam atah calisyate—

‘Let my body wither away in this seat, let it be reduced to mere skin,
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flesh, and bones; but I shall not move an inch from hence till the
highest enlightenment is gained.’

Sitting cross-legged in meditation under the sacred tree,
Gautama’s mind rose to the height of contemplation and of ecstasy,
and with the passing of every successive watch of the night, fold
after fold of the garment of Truth was unveiled till the dawn found
the naked Truth revealed (Light of Asia, p. 130):

... The spirit of our Lord
Lay potent upon man and bird and beast,
Even while he mused under the Bodhi-Tree,
Glorified with the conquest gained for all,
And lightened by a light greater than day’s.

Gautama became Buddha, the Enlightened One. And he rose
from his seat with a shout of joy, for he had attained insight into the
meaning of life and existence (ibid., p.131):

Many g house of life
Hath held me seeking ever him who wrought

These prisons of the senses, sorrow-fraught,
Sore was my ceaseless strife.

But Now,
Thou builder of this tabernacle—thou!

I know thee! Never shalt thou build again
These walls of pain,

Nor raise the roof-tree of deceits, nor lay
Fresh rafters on the clay;

Broken thy house is, and the ridge-pole split!
Delusion fashioned it!

Safe pass I thence Deliverance to obtain.

9. ‘Turning the Wheel of Dharma’

Gautama had attained Deliverance and Enlightenment; but
now the question arose in his mind whether he was to keep this
wisdom to himself or broadcast it so as to redeem the suffering
world. After an intense mental struggle, he decided to share the
new-found treasure with one and all—bahujana hitaya, bahujana
sukhaya—for the good of the many, for the happiness of the
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many—and thus achieved a greater renunciation than the one he
had attained by leaving the princely life. With this assurance and
resolve, he proceeded to the holy city of Varanasi, where he first
‘turned’ the Wheel of the Dharma. And for the next forty years, he
wandered from place to place, meeting all classes of people, from
prince to peasant, wiping the widow’s tears and assuaging the
orphan’s wails, imparting wisdom to all and gathering a large
number of disciples and followers. He charged his disciples (Dham-
mapada, quoted by Sister Nivedita in The Master as I Saw Him, p.
257):
Go forward without a path!
Fearing nothing. caring for nothing,
Wander alone, like the rhinoceros!
Even as the lion, not trembling at noises,
Even as the lotus-leaf unstained by the water,
Do thou wander alone, like the rhinoceros!

The words of the Master carried a freshness and a vigour which
appealed to the better minds of the day, and his adoption of the
language of the people as a vehicle of expression helped in the
spread of his thoughts and ideas. His wide heart embraced one and
all, the afflicted and the despised. After a long career of benevolent
ministration, the Blessed One passed away at KuSinagara, in the
northern part of the Indian state of Uttar Pradesh, in the year 543
B.C.

10. The Dharma and Emperor Asoka

The Dharma of the Lord continued to spread, thanks to the
activities of the Sangha or monastic Order. It rescued the national
mind from the intellectual confusion of the age by elevating the
people morally and spiritually, and it ushered in the age of Asoka,
which may be called the brightest period in India’s history. The
spread of Buddha-dharma under Asoka is one of the most instruc-
tive chapters of world’s history. Asoka’s relinquishment of war and
all forms of violence as an instrument of state policy is the only
example of its kind in all history; and this great example has a deep
significance for us today in the context of the second world war
which humanity is waging against each other. Through his numer-
ous edicts inscribed on rocks and pillars, Asoka helped the spread of
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the message of love, tolerance, and service. He sent out bands of
monks to spread the noble Dharma far and near, and, for the next
thousand years, this activity continued to be the main aspect of
India’s foreign policy. In a special sense, Emperor Asoka was
instrumental in making Gautama the Buddha, the Light of Asia.
Pandit Jawaharlal Nehru quotes the following well-known tribute
of H. G. Wells to the memory of Asoka (Glimpses of World
History, Letter 24): ; '

‘Amidst the tens of thousands of names of monarchs that crowd the columns of
history, their majesties and graciousnesses and serenities and royal highnesses and
the like, the name of Asoka shines, and shines almost alone, a star. From Volga to
Japan his name is still honoured. China, Tibet, and even India, though it has left his
doctrine, preserve the tradition of his greatness. More living men cherish his memory
today than have ever heard the names of Constantine and Charlemagne.’

11. Swami Vivekananda on Buddha

In concluding his great work on Karma-Yoga, Swami Vivek-
ananda gives the following tribute to the character and personality
of Bhagavan Buddha (Complete Works, Vol. 1, Eleventh Edition,
pp. 116-18):

‘Let me tell you in conclusion a few words about one man who actually carried
this teaching into practice. That man is Buddha. He is the one man who ever carried
this into perfect practice. All the prophets of the world, except Buddha, had external
motives to move them to unselfish action. The prophets of the world, with this single
exception, may be divided into two sets, one set holding that they are incarnations of
God come down on earth, and the other holding that they are only messengers from
God; and both draw their impetus for work from outside, expect reward from
outside, however highly spiritual may be the language they use. But Buddha is the
only prophet who said: “I do not care to know your various theories about God.
What is the use of discussing all the subtle doctrines about the soul? Do good and be
good. And this will take you to freedom and to whatever truth there is.” He was, in
the conduct of his life, absolutely without personal motives; and what man worked
more than he? Show me in history one character who has soared so high above all. The
whole human race has produced but one such character, such high philosophy, such
wide sympathy. This great philosopher, preaching the highest philosophy, yet had
the deepest sympathy for the lowest of animals, and never put forth any claims for
himself. He is the ideal karma-yogi, acting entirely without motive, and the history
of humanity shows him to have been the greatest man ever born; beyond compare
the greatest combination of heart and brain that ever existed, the greatest soul-power
that has ever been manifested. He is the first great reformer the world has seen. He
was the first who dared to say: “Believe not because some old manuscripts are
produced, believe not because it is your national belief, because you have been made
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to believe it from childhood; but reason it all out, and after you have analysed it, then
if you find that it will do good to one and all, believe it, live up to it, and help others to
live up to it.” He works best who works without any motive, neither for money, nor
for fame, nor for anything else; and when a man can do that, he will be a Buddha, and
out of him will come the power to work in such a manner as will transform the world.
This man represents the very highest ideal of karma-yoga.’

12. ‘Be Lamps unto Yourselves!

All through the teachings of the Blessed One, there is a constant
insistence on right conduct based on true understanding. The aim of
life is to develop a perfect character. Buddha referred to himself as
an example of this attainment which is open to 4ll, and never laid
any special claims to divinity or godhood for himself. Religion,
according to Buddha, does not consist in mere performance of ritual
or propitiation of deities; but it consists in the struggle to achieve
self-possession and peace. In his last discourse addressed to
Ananda, just before his passing away, Buddha summed up his
teachings in the following beautiful words:

“Therefore, O Ananda! be ye lamps unto yourselves. Betake yourselves to no
external refuge. Hold fast to the Truth as a lamp. Hold fast as a refuge to the Truth. ...
Herein, O mendicants, a brother continues as to the body, so to look upon the body
that he remains strenuous, self-possessed, and mindful, having overcome both the
hankering and the dejection common in the world. And in the same way as to
feelings, ... moods, ... ideas, he continues so to look upon each that he remains
strenuous, self-possessed, mindful, having overcome both the hankering and the
dejection common in the world. And whosoever, Ananda, either now or after I am
dead, shall be a lamp unto themselves, and a refuge unto themselves, shall betake
themselves to no external refuge, but holding fast as their refuge to the Truth, shall
look not for refuge to anyone besides themselves—it is they, Ananda, among my
bhikkus, who shall reach the very topmost height—but they must be anxious to
learn.’

13. Conclusion

Let me conclude this short sketch with the following exhortation
of Buddha as given in the Dhammapada (11. 1, 4 and 5):

‘Wakefulness is the way to immortality; heedlessness is the way to death; those
who are wakeful die not, the heedless are already dead. Continuously increasing is
the glory of him who is wakeful, who has aroused himself, and is vigilant, who
performs blameless deeds, and acts with becoming consideration, who restrains
himself and leads a righteous life. Let such a one, rousing himself to wakefulness by
the restraint and subjugation of himself, make for himself an island which no flood
can engulf.’

2

THE ETERNAL MESSAGE OF BUDDHA *

1. Introductory

I HAVE been asked to speak to you on ‘The Eternal Message of
Bfufidha, a theme dear to our hearts. The lamp that was lit in
India in the sixth century B. C. lit the hearts of millions and millions
of people in Ceylon, Central Asia, China, Mongolia, Korea, Japan,
Burma., Thailand, Indo-China, and Indonesia, in the succeeding
centuries. Through Buddha, India established silken bonds of fel-
lowship and love with the peoples of Asia. The process forms one of
the arresting episodes of human history.

2. The Indian Tradition Before Buddha

. Tq understand Buddha and the great movement initiated by
him, it is necessary to understand the developments of Indian
thought and life previous to him and leading up to him. When
Buddha appeared on the Indian scene, India had already lived a life
of over two thousand years comprising the Mohenjodaro or pre-
Vedic, the early Vedic, the later Vedic, and the Ubpanisadic periods
of her history. The first two of these periods were characterized by
remarkable civic and social developments and religious and
philqsophic questionings. A high level of material and civic culture
is evident in the Mohenjodaro period. A spirit of dynamic faith and
enthusiasm is evident in the Rg-Vedic period. Life was joyous and
free, and in a context of communion of men and women with nature
and its gods arose the inspiring poetry of the Rg-Veda, the earliest
book of the human race. And in the midst of the enjoyments and
delights of social existence, the finer spirits of the age were asking
searching questions about life and death, about nature, man, and
the gods, thus laying the foundations of a dynamic and comprehen-
sive philosophy which was to find its full development in the

* Lecture delivered on 18 September 1958 at the Women’s University, Kyoto, during
the Swami’s lecture tour of Japanese Universities, and re-delivered in the
Anatomy Lecture Theatre of the Medical College, Geneva, on 27 June 1961
during the Swami'’s lecture tour of Europe ;




10 ETERNAL VALUES FOR A CHANGING SOCIETY

Upanisads or Vedanta a few centuries later. The Rg-Veda had
unequivocally formulated the unity of the Godhead in the famous
declaration: Ekarn sat, vipra bahudha vadanti—Truth is one,
sages call It by various names’, and had sensed the wider unity of
God and man and nature.

While these developments of thought were taking place, the
Vedic Indian culture, confined till then to the north-west, was
expanding steadily to the east of India and slowly getting fused with
the culture, religions, and social forms of the people of the new
territories. The need for organizing the vast and complex social
whole was being increasingly feit and was met through a non-violent
social policy and method, which found gradual formulation in the
varna (translated, not aptly, as caste) theory of social classification
with the Brahmana, the man of God, at the top; the Ksatriya, the
man of valour, next; the Vaisya, the agricultural and commercial
group, as the third; and the Siidra, the unskilled labour force, as the
fourth. Originally a natural division of labour, neither rigid nor
watertight, this varna system slowly developed rigid features in the
later Vedic period, with the Brahmana at the top forgetting his
divine vocation and developing into a privileged social class, intent
on retaining his power over the rest. He began to use the comp-
licated system of rituals and sacrifices, with complex theologies in
their support, to maintain his privileged position, and claimed
increasing social power through his supposed power over the gods.
This is the period of the later Vedic literature, the Brahmanas, a
period marked by an increasing complication of religious life and
distortion of social values.

3. Importance of the Upanisads

But very soon protests arose against these distortions, both in
the field of philosophy and in the field of society; a new spiritual
earnestness and philosophic temper began to inspire large groups of
the finest minds, both men and women, and Indian thought entered
into the fourth or the Upanisadic period of her history. In voicing
their protest against barren ritualism, in advocating morality as the
foundation of spiritual life, in defining spiritual life as the realiza-
tion, in this very life, of the divinity inherent in man and the
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trapscendence of the finite ego, and in proclaiming the uni
solidarity of all existence in the non-d?xal spiritugl Ab‘;:)l;zemcl:
Brahmap, the great sages of the Upanisads reversed the cramping
tendencies of the earlier Brahmana literature and paved the way for
the emergence of two creative personalities — Bhagavan SriKrsna
the teacher of the Gita, in the pre-historic period, and Bhag.t;v'dr;
Buddha, the Light of Asia, in the historic period, of Indian history.

4. The Lofty Spirituality of the Upanisads

Thf: Upar'li:sads or Vedanta represent the highest development
of Indian spiritual thought. The sages of the Upanisads, among
whom were great women like Maitreyi and Gargi, .towering in-
tellectuals like Yajfavalkya, Sanatkumara, and Varuna,

- philosopher-kings like J anaka, and pure and truth-seeking boys like

N aci.keté, Satyakama, and Svetaketu, were moved only by one
passion—the passion for Truth and, its corollary, the happiness and
wglfare of all humanity. Satyameva jayate—Truth alone
tqumphs’, proclaims one of the Upanisads (MundakaI11. 1.6); and
this _fa;pous Upanisadic passage now adorns the crest of the Rep’ublic
of India. The Upanisads were not interested to frame a creed or
propour_ld adogma. They sought, and sought with a persistence rare
in the hlstpry of philosophic thought, for that changeless Reality in
the changing facets of man and nature, and discovered the One in
th_e many, the Brahman or the Atman, the unity of the Self in man
w1th Ehe Self in the universe, the ‘One without a second’, Ekameva
advm}fam. This Mount Everest of experience, they further
prgclaxmed, is the goal of human existence, the birthright of every
b_emg, and the path to it lies through the steady pursuit of ‘Truth
right effort, right knowledge, and brahmacarya or self-control’—’
Satyena  labhyah tapasa hi esa atma sam yag-jhanena
brahmacaryena nityam (ibid., 111. 1.5).

5. The Universal Message of the Gita

¢ The. enduring edifice of thought which the Upanisads or Ved-
anta raised, in those far-off days, through a dispassioilate study of
life _and experience, provided the basis for all later developments of
Indian thought, life, and religion. Rightly, therefore, is Vedanta
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called Sandtana Dharma, Eternal Religion, or the ‘Perennial

Philosophy’. To begin with, it was naturally the possession of a

few—those who had the requisite moral and intellectual strength to

grasp and live its lofty truths. Then appeared a creative genius in the

person of Sri Krsna, who synthesized the varied religious thoughts

of the age in the light of Vedanta, and gave, through his immortal

Bhagavad-Gta, the Song Celestial, a message of practical spiritual-

ity, breaking the barriers of casie and class and sex. Sri Krsna made

Vedanta the property of the Indian people as a whole and silenced

for a time the conflict of sects and castes through his message of
unity and toleration. Proclaiming the Magna Carta of religious

freedom, he infused the spirit of positive toleration and acceptance

into the Indian religious spirit, which has remained indelible to this

day. ‘Through whatever paths men come unto Me, I receive them

through those very paths; all paths, O Arjuna, ultimately lead unto
Me only’, says Krsna to his warrior disciple, Arjuna, in the Gita (IV.
11). Proclaiming the spiritual equality of all men, he further de-
clares (ibid., V1.29): ‘One endowed with true spirituality will see
oneself in all beings, and all beings in oneself; he will be equal-
minded everywhere.” And (ibid., XIII. 28): “Thus seeing the same
God everywhere equally present in all, the sage does not injure the
self by the self, and by that he attains to the highest goal.” Through
the comprehensiveness of his message and the many-sidedness of
his personality, Krsna became the perennial inspirer of much of the
mysticism, poetry, religion, and philosophy of later ages of Indian
history.

6. The Philosophic Background of Buddhism

For some centuries after Krsna, everything seems to have gone
on well; but, later, the creative impulse of the original movemznt
seems to have been lost, as happens to everything in the flow of
time; materialism with the higher classes and superstition with the
common people gained ascendancy, while the intellectuals indulged
in barren speculation and the religious aspirants indulged in mean-
ingless asceticism. Earnest men and women, who were moved by
the spiritual impulse, renounced the world to practise meditation in
the forests, singly or in groups, often under the guidance of a
teacher or teachers. The spirit of renunciation and free inquiry,
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which haq appeared on the Indian horizon towards the end of the
later Vedic period, found a more pervasive expression now in the
eastern fringes of the orthodox Vedic society—in the province of
Magadha and its neighbouring regions, corresponding to modern
Bihar and eastern Uttar Pradesh. And it was here that, in response
to the d_emands of the age and the promise of Krsna in the Giza that
God will incarnate Himself whenever the world needs Him, the
n?xt great renaissance of the Indian spirit was achieved with Bi;aga-
van Buddha as its centre; and this renaissance not only energized

India vertically and horizontally, b i i
y, but also energized practicall
whole of the vast continent of Asia. " BEREH L b

7. Some Misconceptions about Buddha Removed

It .is against this background that we have to view the life and
teachlngs of Buddha and the dynamic movement initiated by him in
the India of the sixth century B.C. Without that perspective and the
though?-background provided by Vedanta, it becomes difficult to
grasp his _teachings in their original intentions and emphasis. As Dr
Radhakrishnan points out (Gautama the Buddha, p.33): .

aut a the uddha has suffer ed as much as an one from critics without a

There area fev'v Western scholars who appreciate this fact. In his
Introduction to Sir Edwin Arnold’s Light of Asia, Sir E. Denison

Ross, C. I. E., says (London, John Lane the B
1926, p. XIII): e Bodley Head Ltd.,

B ‘There was nothing absc')lutely new to the Indians in the teaching of Gautama, and

hls me;sage could only be intelligible in its original form to the Hindus; the changes
e made were in either the cosmogony or the ritual of the Hind :

appeal to those familiar with both.’ bt

In his Preface to the above book, Sir Edwin A ibi
kil ok, win Arnold says (ibid.,

‘Tho.ugh 'the profession of Buddhism has for the most part passed away from the
land of its birth, the mark of Gautama’s sublime teaching is stamped ineffaceabl
upon modern Brahmanism, and the most characteristic habits and convictions of t.hy
Hindus are clearly due to the benign influence of Buddha’s precepts.’ :

On thg inter-relationship between Buddhism and Brahmanism
Rhys Davids says (Buddhism, London, 1907 Edition, pp. 83-85):,
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‘But the foregoing account will be sufficient, I hope, to remove at least one

misconception—the prevalent notion that Gautama was an enemy to Hinduism, and
that his chief claim on the gratitude of his countrymen lies in his having destroyed a
system of iniquity and oppression and fraud. This is not the case. Gautama was bomn,
and brought up, and lived, and died a typical Indian. Hinduism had not yet, in his
time, arisen. And he had but little quarrel with the religion that did prevail. His
purpose was to build it up, to strengthen it, not to destroy it. ... Such originality as
Gautama possessed lay in the way in which he adopted, enlarged, ennobled, and
systematized that which had already been well said by others; in the way in which he
carried out to their logical conclusion principles of equity and justice already ack-
nowledged by some of the most prominent earlier thinkers. The difference between
him and other teachers lay chiefly in his deep earnestness and in his broad public
spirit of philanthropy. Even these differences are probably much more apparent now
than they were then, and by no means deprived him of the support and sympathy of
the best among the Brahmins. Many of his chief disciples, many of the distinguished
members of his Order, were Brahmins; he always classed them with the Buddhist
mendicants as deserving of respect, and he used the name Brahmin as a term of
honour for the Buddhist arahats or saints. ... So, far from showing how depraved and
oppressive Hinduism was, it shows precisely the contrary; for none will deny that
there is much that is beautiful and noble in Buddhism; and Buddhism was the child,
the product, of those phases of Indian belief out of which Hinduism afterwards arose.
... He probably deemed himself to be the most correct exponent of the spirit, as
distinct from the letter, of the ancient faith. And it can only be claimed for him that
he was the greatest, and wisest, and best of that long line of illustrious reformers who
have endeavoured, through the centuries, to infuse new strength and new truth into
the religious life of India.’

No writer has realized more clearly this Vedantic perspective of
Buddha and Buddhism than Edmund Holmes. He writes in his The
Creed of Buddha (p. 98):

“Those who have followed me thus far will, I think, admit that Buddha’s scheme
of life coincides at all vital points with the scheme that I worked out by drawing

practical deductions from the master ideas of that deeply spiritual philosophy which
found its highest expression in the Upanisads.’

8. Birth and Early Life of Buddha

There are three eventful periods in the life of Buddha: first, his
early life up to the age of 29; second, his renunciation, search for
Truth for seven years, and final illumination under the bodhi tree in
Bodha-Gaya; and third, his forty-five years of unremitting public
teaching moved by compassion.

The personal name of Buddha was Siddhartha, and the family
name Gautama. He was the only son of King Suddhodana and
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guegn Maya. Suddhodana ruled over the principality of
‘apllavastu in the foot-hills of the Himalayas in modern Nepal.
Soon after the birth of the child, Queen Mayi died, and her sister-
Prajapati became the foster-mother of Gautama. Wise men came to
the palace and, beholding the new-born child, foretold a great
future for him saying that he was destined to become either a great
emperor of the world or an emperor of the Spirit. Very soon the
second destiny knocked at his door. Educated into the capacities
and taler!ts of awarrior prince,Gautama grew up to be a vivacious
youth skilled in archery and other manly sports. Soon he entered
thp next stage of life, when he took for wife the princess Yasodhara.
ng Suddhodana was pleased to find that his son was developing
into a worthy heir apparent. But the prince began to look beyond
t!'le pleasures and delights of worldly life and ask searching ques-
tions z'about life as a whole in the recesses of his heart. The facts of
suffering and death could not be concealed for long beneath trivial
pleasures. He must confront them and wrest the truth out of them.
Is tl!ere'a Truth beyond sorrow and death, and if there is, can man
realize it, and if.so, how? This question began to take increasing
pos(sies§ion of his heart, until the time came when he could no longer
evade it.

9. Buddha’s Historic Renunciation

In I'ndia, renunciation of the world, adoption of the free
monastic life, and calm meditation were well-established norms in
the Upanisads as a path leading to the realization of the true Self.
Bo!d an.d free spirits resorted to this difficult path, which, as de-
scribed in the Katha Upanisad (111. 14), is ‘difficult to pass and hard
to tread like walking on the edge of a razor, so say the sages’—
K;tfrasyfz dhara nisita duratyaya durgarn pathah tat kavayo vad-
anti. This path became defined as the path of jriana, knowledge
enhg!!tgnment—leading to spiritual emancipation or mukti—in la:
ter spiritual thought, which also defined two other paths of spiritual
life, namely, bhakti-yoga, the path of devotion to a personal God, -
and karma-yoga, the path of dedicated action. The Gita had earlier
b{ended these three paths in its teaching of yoga as practical spiritu-
ality, based on equability of reason and leading to equality of vision
and efficiency in life and action.
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Gautama resolved to follow this hard path of jigna, which had
been trodden by the great sages of earlier periods. In his discourses
after enlightenment, he has referred to this fact. He resolved to
renounce home and wife and attachments and wander alone in
quest of saving wisdom. When he was making preparations for the
great departure, word was brought to him that his wife had given
birth to a male child; the name Rahula was given to the child, in
view of the slight obstacle that his birth presented to Gautama. But
he stood by his resolution to leave that very night. His charioteer,
Canda, had got his faithful horse Kanthaka ready; it was midnight;
the town of Kapilavastu and the palace of Suddhodana were hushed
in slumber. Gautama rose; and as he was about to mount his horse,
a desire arose in his heart to have a parting look at his sleeping wife
and new-born son. With gentle footsteps, he entered the room and
bent low over the sleeping wife and child and desired to kiss the
child, but desisted, for fear of waking the mother, and gently
withdrew from the room, mounted the horse, and rode out into the
wide world of forests and towns and villages, into the mysteries of the
truth of existence, and, finally, into the minds and hearts of men and
women.

This renunciation of Gautama later became an arresting theme

for much poetry and art. It was certainly a great event in human
history and it has left incffaceable marks on Indian religion and life.

10. Buddha’s Early Spiritual Struggles in the Forest

/

The change from the ease and comfort of the palace to the

hardships and uncertainties of a monastic life was hard to bear at
first. In his discourses Buddha has given vivid descriptions of the
state of his mind during the transition. But his iron determination
and his passion for Truth made these changes in his external
circumstances of no consequence. He soon entered on a course of
study, discipline, and meditation, first under two well-known
teachers in succession, and later, moving into the jungles of Uruvela
in the vicinity of Gaya, all by himself. Five other aspirants attached
themselves to him as disciples, inspired by the rigour of his austerity
and earnestness. After years of fruitless mortification of flesh, he
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djscovered that, though his body was facing death from emaciation,
Truth still remained an interrogation; he discovered that austerity
was only a means, not the end, and that the end was the knowledge
of Truth. So he gave up the path of senseless austerity and began to
strengthen his body and mind through food and drink. At this, the
five disciples forsook him, and went towards the holy city of
Varanasi (Banaras).

11. Buddha’s Enlightenment at Buddhagaya

The day came when he decided to make a supreme effort to win
enlightenment. Feeding on the alms made of sweetened milk and
rice given by a village girl, Sujata, Gautama sat down under a sacred
asvattha tree towards the evening with the resolve never to move
until the Truth was achieved. As the night advanced, his meditation
grew deeper and deeper; layer after layer of the coverings over
Truth was lifted; and towards the dawn, he found the naked Truth
revealed. It was the great moment of his life, the great moment in
the history of man’s spiritual quest. Gautama became Buddha, the
Enlightened; he had achieved true freedom, emancipation of heart,
cetovimukti, as he himself termed it. This state had been earlier
described by the Upanisads in a famous verse (Mundaka, 11. 2.9):

Bhidyate hrdaya-granthih chidyante sarvasamsayah;
Ksiyante casya karmani tasmin drste paravare—

‘Thé knots of the heart are cut asunder, all doubts become de-
stroyed, and all his actions (bondage-producing seeds of actions)
become eliminated, when the supreme Truth is realized.’

12. ‘Turning the Wheel of Dharma’ at Varanasi

After attaining this great realization, Buddha experienced an
access of compassion in his heart, which moved him to take steps to
impart it to humanity as a gospel of redemption from spiritual
blindness, finitude, and self-centredness, and the sorrows and mis-
eries flowing from them. He felt assured that, though the vast
majority of the world was sense-bound and hence incapable, there
were some who had the moral and spiritual capacity to grasp his
message and profit from it. After enjoying for seven weeks the
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inexpressible bliss of his lofty realization in the vicinity of the sacre
tree, henceforth to be known as the bodhi tree, Buddha wended h{S
way to Varanasi where, at Sarnath, the Deer Park in its vicinity, he
met the five disciples who had earlier deserted him. After some
initial hesitation, they finally recognized the spiritual eminence of
Buddha and acknowledged him as their guide and master. He then
preached to them two discourses, in the first of which he expounded
his famous doctrine of the ‘Middle Path’ between the two extremes
of self-indulgence and self-mortification, the Four Noble Truths,
and the Noble Eightfold Path leading to insight, enlightenment, and
peace.

Craving, he declared, is the root of all tension and sorrov—
craving for both worldly and heavenly pleasures. This arises from
spiritual blindness. Through spiritual education in the noble
eightfold path of sila, morality, samadhi, meditation, prajia, in-
sight, man becomes liberated from ignorance, craving, and sorrow.
He achieves supreme enlightenment, samma-sambodhi, and trans-
cends his separate limited individuality and overcomes the round of
birth and death, which is sarisara, in the realization of the Truth of
advaita, the non-dual Self.

This discourse is famous as the dharmacakra-pravartana dis-
course, the ‘turning of the wheel of dharma’. Dharma had become
static and lifeless; Buddha, through this discourse, set it in motion;
and it continued to move for centuries together, flooding India and
Asia with ethical and spiritual inspiration. $ri Krsna spoke of
‘dharma samsthapana’ — firm establishment of dharma — as the
motive of divine incarnation; Buddha spoke of dharmacakra-
pravartana. Both refer to an identical dynamic divine process of
world redemption through the setting in motion of a current of
moral and spiritual energy.

Sri Krsna had spoken in the Gita of the wheel of interdepend-
ence of man and the divine order, and nature and scziety, which had
been set in motion at the very beginning of the world. The continu-
ous rolling on of this wheel is the basis of human happiness and
welfare. The wheel is symbolic of dynamic movement. Buddha set in
motion anew this wheel of dharma, which had got stuck up in the
mud of materialism, worldliness, and self-centredness. This wheel
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later entered Buddhist art and became the symbol of the dynamic
expansion of Indian culture under the inspiration of Buddha
Dharma. And this symbol of the wheel adorns today the banner of
the Republic of India.

In the second discourse at Varanasi, Buddha exhorted his five
disciples to give up the natural but mistaken identification of the
Self with the five skandhas or constituents of the changing personal-
ity, namely, the body, sensation, perception, predisposition, and
consciousness, with regard to each of which, or all together, true
knowledge will affirm: “This is not mine, I am not this, this is not my
Self.’ Through such knowledge, man gives up identification with the
finite, limited, separate self, which is mortal, and realizes himself as
the non-dual, non-separate, absolute Self.

13. Foundation of the Sangha

At Varanasi, Buddha gathered to himself, in a short time, sixty
disciples; he then sent them far and wide with the charge that they
preach to one and all his message of deliverance from ignorance,
craving and sorrow— ‘bahujana hitaya, bahujana sukhaya (for the
good of the many, for the happiness of the many), in his own
weighty words. He thus set in motion the first great missionary
movement in history which, in the succeeding centuries, altered the
destinies of nations in the most peaceful way. This peaceful way has
not been the characteristic of any of the missionary movements of
religions which had their birth outside India. Peace is the product of
a sense of non-separateness, universality. This universality is the
keynote of the Indian religious spirit nurtured in the philosophy of
Vedanta. That spirii found a mighty expression in Buddha and his
missionary movement in the sixth century B.C., and got a further
impetus from the great Emperor Asoka three centuries later. And
that spirit has continued to characterize the movements of India’s
soul ever since.

After sending his band of missionaries far and wide, Buddha
proceeded towards Uruvela, the scene of his enlightenment, where
he met the first one of his famous disciples, Kassapa. To him, who
was a fire-worshipper, Buddha preached the famous ‘Fire Dis-
course’ at Gaya: Man is burning in the fire of the senses, in the fire
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of craving; the putting out of this fire through dispassion ana insight
is nirvana, liberation. At Rajagrha, the capital of Magadha,
Buddha got two of his greatest disciples, Sariputta and Moggallana,
‘the most excellent pair’, as he put it. And during a visit to his native
Kapilavastu, Ananda, who became his devoted attendant, and to
whom many of his discourses are addressed, joined him as a
disciple.

14. Buddha: A Great Traveller

Buddha was a great traveller; except for the rainy seasons, he
was constantly on the move through villages and towns, for full
forty-five years, preaching to the people, guiding his monastic
disciples, and organizing the monastic Saigha or Order. The
spiritually sensitive minds of the day felt the impact of his benign
influence and rallied under his banner. Laymen or monks, simple
folk or intellectuals, men or women, all those who came under his
influence were led forward in the flood of his ethical and spiritual
message. ‘Be good and do good’ was his universal exhortation.
Religion is striving for goodness and not external ritual or cere-
mony. Through goodness of heart alone can nirvana, the highest
excellence in life, be attained.

15. Buddha’s Last Message

Three months before he passed away, he gave his last famous
discourse of the mahaparinirvana, the ‘final passing away’. In this,
he reemphasized the central principles of his message, Sila or moral-
ity, samadhi or meditation, and prajia or insight; and after an
address to laymen, he exhorted his monastic disciples thus:

‘It is through lack of understanding and of comprehension of the four noble
truths, O monks, that you and I have passed for so long in this road of rebirth. When
the noble truths of suffering, of the origin of suffering, of the cessation of suffering,
and of the way to the cessation of suffering are completely understood, the craving
for the process of life will be destroyed, and there will be no more recurring of the
present state.’

The discourse concluded with the following exhortation:

“These, O monl;s, are the truths which, when I had understood them well, 1
expounded to you. Having learnt them well, you should practise and develop them
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mcreasingly, devoting yourselves to them, so that the religious life, lasting a long
time, is perpetuated, for the welfare and happiness of the many, out of compassion
for the world, and for the individual welfare and happiness of gods and men. And
now, O monks, I have this to say to you: All conditioned things are subject to decay.
Strive diligently to work out your own perfection. In three months from now, the

Tathagata will attain to his parinirvana (death).’

16. Buddha’s Final Passing Away

Then he passed through many towns and cities and reached
Pava, where, in the house of Cunda, the smith, he partook of ameal
which proved fatal. He took ill; still he continued to teach, taking an
occasional rest. Accompanied by his faithful attendant Ananda,
and a large number of monks, Buddha crossed the Hiranyavati
river, entered the sal (Himalayan teak) grove of the Malla country,
and lay down on a couch spread by Ananda between two trees to
die. At this time, Subhadda, a wandering monk, appeared and
asked to see Buddha. Knowing Buddha to be very sick, Ananda
was about to turn away Subhadda, when Buddha, overhearing from
within, asked Ananda to let Subhadda in. Buddha instructed and
gladdened Subhadda, who then and there joined the Order and
became the last of his disciples. After consoling his beloved at-
tendant Ananda, who was weeping at the thought of the immi-
nent departure of his beloved master, Buddha quietly passed away,
after giving his disciples a reiteration. of his central message: ‘All
conditioned things are subject to decay; work out your liberation
with diligence.’

17.  The Peaceful Spread of the Dharma throughout Asia

Thus ended the earthly physical career of Gautama Buddha,
one of the greatest teachers of Indian history, and one of the most
dynamic characters of world’s religious history. But the Dharma
continued to spread peacefully first in India and then gradually to
Ceylon in the south and to the countries to the west and north-west
of India under the patronage and zeal of Emperor Asoka, who sent
missions to all these countries and enunciated India’s foreign policy
as the gift of spiritual wisdom through peace and fellowship. His
rock and plllar edicts, scattered over his empire, which included
modern Pakistan, Afghanistan, and portions of Central Asia,
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proclaimed the principles of toleration and kindliness, goodness
and compassion. From the northwest, the Dharma spread to China
six centuries after Buddha’s death, and later to Tibet. From China it
spread to Korea. And from China and Korea it entered Japan in the
seventh century A.D., and in the succeeding four centuries. There
was initiated a pilgrimage of faith between India and China. The
Chinese pilgrims, Fa-Hien, Hiuen Tsang, I-tsing, have left records
of their travels in India; which throw a flood of light on Indian
history and life. Hiuen Tsang, especially, studied in the Indian
Buddhist international university of Nalanda, and was honoured by
the Indian ruler of the time, Emperor Harsa. He was in India in the
middle of the seventh century A.D., when Prince Shotoku was
taking steps to introduce Buddhism into Japan. From the towns of
the eastern coast of India, the Dharma was carried by energetic
missionaries to the countries of Burma, Thailand, Indo-China, and
Indonesia, as also to China, between the fourth and tenth centuries
A.D. In each of these countries, the message of Buddha imparted a
depth to man’s spiritual striving and a powerful stimulus to the
nation’s cultural life. The content of that message found varying
expressions in the different countries which received it in accord-
anice with the genius of the people and their felt spiritual needs.

18. Decline of Buddhism in India in Later Centuries

Thus, within fourteen centuries, the Light that was lit in India
had become the Light of Asia. But by that time it had undergone a
transformation in the land of its origin, consequent on the loss of its
original impetus; Hiuen Tsang had recorded signs of decay of
Buddhism in the India of the seventh century which he had visited.
Two centuries earlier, it had the patronage of the great Gupta
Empire and had created the world famous art of Ajanta and
Nagarjunakonda. But the decay that had set in could not be
arrested. And its later developments could be hardly distinguished
from other popular Indian faiths; soon there was an assimilation,
and Buddhism as a separate religion ceased to exist by the tenth
century A.D. Its spirit and most of its distinctive features had
become reincarnate as post-Buddhistic Hinduism. Even in other
countries, the message had been transformed in some instances out
of all recognition. The stern jiiana-marga of early Buddhism had
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become transformed into a doctrine of total soullessness in the
Theravada, into the warmth of bhakti or devotion and divine Grace
in some aspects of Mahdyana, into the Vedantic doctrine of
Tathata, or Buddha-nature inherent in all beings, in the ‘Pure Land’
doctrines and in the Zen, 2nd into pure magic and ritual in some
layers of almost all of them. And post-Buddhistic Hinduism in India
was but a federation of all these diverse developments, but under
different names and forms, and loosely held together by the
philosophy of Vedanta.

19. Conclusion

"Today, the world needs the healing touch of the message of
Buddha, a message of renunciation, compassion, and service.
There is need to liberate the essence of that spirit and message,
which is eternal, from the non-essentials, which, being but local and
temporary, are obsolete and time-worn. India believes in the
eternity of the Spirit and the impermanence of its temporal expres-
sions. This search for.the spirit of a religion, and the efforts at giving
it a new expression in tune with the demands of the changed social
situations, alone can help to renew the eternal springs of that
religion.
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BHAGAVAN BUDDHA AND OUR HERITAGE*

1. Introductory

I T is remarkable that our country which, unlike Ceylon or
Burma, does not profess to be a Buddhistic country, has yet
become very enthusiastic about the celebration of the 2500th an-
niversary of the birth of Bhagavan Buddha. A phenomenon like this
can take place only in India, not in other countries—the celebration
of the birthday of a great teacher whom we are not supposed to be
following as professed adherents. But it is this very fact that invests
this celebration with a significance which we would do well to
understand—how India and the vast body of Hindus could en-
thusiastically enter into this great celebration and make it a nation-
wide affair. The answer to this question will be found in the nature
and scope of the faith of the Hindus and the place which Buddha
holds in that faith.

2. Modern India’s Recovery of the Buddhist Period of Her Long
History

For centuries together, we had entirely forgotten Buddha, and
his doctrines and creed had become almost alien to us, while they
had been taken up by peoples outside India and made the religion of
their own countries and societies. It is only for the last hundred
years, ever since the recovery of Buddhism and its literature by the
Western scholars and of archaeological finds in India, that our
people have begun to love and appreciate the great personality of
Buddha and his teachings. But once the discovery was made that
there was such a great period in Indian history which was dominated
by the personality of Buddha, our national mind reacted to this fact
with enthusiasm and devotion; we felt elated at the uncovering of a
period of our ancient history which had been dark to us, but glorious

* Speech delivered at the celebration of the 2500th birthday of Bhagavan Buddha at
the Ramakrishna Math, Mylapore, Madras, on 30 May 1956, and later published in
the Vedanta Kesari, Madras, in its issues for September and October 1957
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at the time at which it was lived, and dominated by this great teacher
and his sublime message of unity, holiness, renunciation, and love
for one and all; and that period of our history is today accepted by us
as one of the greatest periods of Indian history. When the great
message of Buddha throbbed in the hearts of millions of our
country, the whole nation rose morally, spiritually, as also politi-
cally; and with that accession of strength, our nation became the
centre for a wide and rich cultural diffusion in the world outside.

Greater India of the historic period is the gift of Buddha to us
and the world. Till then India was self-contained, though even then
there are evidences of her thought and people influencing her
neighbouring countries in an unorganized way; but organized work
of this type was largely confined to India itself. Whatever cultural
values we had evolved, whatever religions we had developed, we
had tried to diffuse them only within the Indian continent. But with
Buddha started that organized expansion of Indian culture and
Indian thought outside India, for which half the world is grateful to
this country today. It is in this context that we are viewing the great
work of Buddha and what it can do to enrich and ennoble our
spiritual and cultural life in this age.

3. Swami Vivekananda and Bhagavin Buddha

Swami Vivekananda is one of the most prominent leaders of our
country in recent times who has called our attention to the great
work of Bhagavan Buddha in the past and the greater work that the
Buddha spirit can do to us today. In his lectures and discourses, he
has beautifully expressed his conviction that modern India requires
to assimilate the great intellect of Sankara and the great heart of
Buddha, the great heart for which, somehow or other, in the later
development of philosophy in this country, we had practically found
no place. That the human mind cannot only think high, but also feel
deeply, and work energetically from that high point of view, was
something which was continually forgotten for centuries together;
and it was Swamiji who pointed out to us that the origin of almost all
the social maladies in our time, all those things which made us
immobile as a people, leading to the accumulation of all sorts of
evils in our body-politic — all these experiences of recent centuries
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can be traced back to the banishment of the Buddha spirit, of the
Buddha heart, from the thought and practice of our country. In the
same breath, he exhorted us to turn back once again to that great
heritage, to call back Buddha to our nation and to our hearts; and he
also added that until we did that, our country could never hope to
develop that internal strength which we all wish and pray for. This
was the approach of all enlightened minds of India in recent de-
cades. This positive approach to Buddha and his place in our history
has gripped the minds of our people, so that today, after nearly sixty
years of education by Swami Vivekananda and other leaders, the
nation feels a sense of pride in owning Buddha as one of its glorious
teachers and in being the children of a country which produced a
Buddha. That is the context in which we are living and functioning
today.

4. Buddha and the Indian Tradition

In what sense can we say that Buddha is intimate to us, that his
contribution is of vital importance to us today? What is his place in
our national tradition? Unless we answer that question, we shall not
be able to accept him with that whole-heartedness with which we
have accepted the other great teachers who preceded and suc-
ceeded him. We have responded with all love and enthusiasm and
reverence to the celebration of his 2500th birthday, and yet we are
not Buddhists. When we ask ourselves as to what are those traces of
the teachings of Buddha in ourselves through which we are slowly
and imperceptibly discovering our kinship with this great teacher,
we are led to the realization, through a study of his life and message,
that he is closest to us in all the essential teachings that he gave, in all
the greatness and depth of the holy dedicated life that he lived. We
may have forsaken the creed which developed out of his teachings in
later centuries as Buddhism; yet, even in the matter of that creed,
many aspects of it are akin to our own; but our interest in Buddha
today does not proceed from that source; it does not mean that we
are going to become Buddhists in the political or sectarian or
creedal sense. Whether to become such a Buddhist or not is not a
vital question with us; after all, if a man or a group changes the label
of his or its creed, it will only result in removing his or its name from
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one column to another in the census register. It does not result in the
Increase of the moral or spiritual strength of the nation. But if the
nation as a whole, or at least large numbers in it, can inspire
themselves with the spirit of Buddha, can imbibe his spirit of love
and ycompassion and tolerance, can imbibe that spirit by which
knowledge can flow into love and service of the people, if that can
be developed in us, resulting in a purer and a nobler mode of life,

cer.tai.nly.the whole nation stands to gain and to benefit from that
assimilation.

5. Buddha and the Upanisads

That is the line in which the country has tried to understand
Buddha, an_d that is the line in which Swami Vivekananda taught it
to accept this great teacher, who according to him, is the fulfilment of
the spiritual thought of the Upanisads which had preceded him.

Com.mg close upon the age of the Upanisads, wherein the
found:«.mons of the subsequent developments of culture and religion
in Ind.la had been laid, Buddha stands closest to the spirit of the
Upan.l sads. In fact, it is not possible to appreciate the life and
teachings pf Buddha adequately without understanding the spirit of
the Upam,sads. There are at least a few Western scholars who
appreciate this fact. A large number of Western scholars who have
written bqoks on Buddha have been unduly harsh on the prevailing
Vedic religion, often confusing their estimates of it with post-
Buddhistic developments. It looks as if they sought the growth of
the plgnt of the Buddha movement at the cost of the soil in which it
was ra.lsed and reared, to trace its life development outside that soil
and climate. But there have been, as I said, a few Western scholars
who have realized that Buddha could not be understood except in
the context of the spiritual soil and philosophical climate provided
by the sages of the Upanisads.

6. Edmund Holmes on the Vedantic Background of Buddhism

One such' author whom I would like to quote, one who has made
a sympathetic study of Buddha, is Edmund Holmes. In his book,
The Creed of Buddha, he warns us that to understand Buddha
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without understanding the Upanisads is to miss the significance of
Buddha and his teachings. The understanding of the Upanisads is
absolutely essential, for it is against that Himalayan thought back-
ground that we can realize the significance of the new advances that
Buddha made in the thought and practice of that great philosophy.
Writes Edmund Holmes at the commencement of his fifth chapter
entitled ‘A Misreading of Buddha’ (The Creed of Buddha, p. 98):

“Those who have followed me thus far will, I think, admit that Buddha’s scheme
of life coincides, at all its vital points, with the scheme that I worked out by drawing
practical deductions from the master ideas of that deeply spiritual philosophy which
found its expression in the Upanisads’.

Again (ibid., pp. 102-103):

“The cumulative evidence afforded by these facts, added to the internal evidence
which has already been set forth in detail, seems to point with irresistible force to one
conclusion, namely, that Buddha accepted the idealistic teachings of the
Upanisads—accepted it at its highest level and in its purest form—and took upon
himself as his life’s mission to fill the obvious gap in it—in other words, to make the
spiritual ideas, which had hitherto been the exclusive possession of a few select souls,
available for the daily needs of mankind. If this conclusion is correct, we shall see in
Buddhism, not a revolt against the “Brahminic” philosophy as such, but an ethical
interpretation of the leading ideas of that philosophy—a following out of those ideas,
not into the word-built systems of (so called) thought which the metaphysicians of the
day were constructing with fatal facility, but into their practical consequences in the
inner life of man.’ ;

7. Upanisadic Parallels in Buddha’s Life

There are a few points in the teachings of Buddha which have
always been points of controversy, wherein great interpreters have
differed from one another. The most important of these are two:
first, the well-known Anatta doctrine, the teaching that there is no
permanent soul; this teaching is so pervasive of Buddhism that we
can take it as part and parcel of the original Buddhism. In the
second discourse delivered by Buddha at the very beginning of his
public ministration at Sarnath, entitled the Anattalakkhana Sutta,
we have an exposition of this Anatta doctrine; so that it is necessary
for us to understand what Buddha meant by this Anatta or Anatma
doctrine, which apparently represents a fundamental point of de-
parture from the great teachings of the Upanisads on the subject of
the true nature of individuality. The second is with regard to the

BHAGAVAN BUDDHA AND OUR HERITAGE 29

nature of the ultimate reality. When man attains nirvana, what does
he ¥e.alize and what happens to him? Does he attain something
positive or something negative? On this subject the language of the
Upanisads is clear, in spite of all the prefaces with which they have
expounded it, stating that the ultimate Truth is that from which
spgech and thought recoil, that it transcends all specifications. In
spite of this kind of reservation, the Upanisads leave us in no doubt
that the ultimate Truth is a ‘Yes’ and not a ‘No’. It is a positive
something and not a negative nothing; the Upanisads speak of it as
Brahman, the One without a second, the Self of .all, beyond sense
and thought, the Impersonal, the Transcendent as well as the
Immanent. Even though it transcends specifications by speech and

thought, yet it is a positive reality. The Katha Upanisad (VI. 3
12-13) says: ] ! i

Naiva vaca na manasa prapturn sakyo na caksusa;
Asnti bruvato’nyatra katham tad upalabhyare—

This Self cannot be reached through the organs of speech or

thought.or sight. How can It be realized except through one who
says “Itis"?’ X

Asti ityeva upalabdhavyah—

‘It must be comprehended as “is” (and not as “is not”).’

Tl_le last category of thought can only be a position, and not a
negation, according to the Upanisadic thought. On this basis when
we proceed, we do not see in the teachings of Buddha any clear

r‘eference to the reality of a changeless Being behind the fluctua-
tions of Becoming.

As in the case of the soul, it is something composite, imperma-
nent, and ultimately insubstantial, so in the case of the world, it is
also impermanent and insubstantial; but with regard to the ulti-
mate Reality realized in nirvana, Buddha did not gay that it also is
impermanent and insubstantial. He did not say anything about it at
all. I_—Ie was silent about it, as he was also silent about the nature of
the individual in the state of nirvana, and evaded giving direct
answers to questions relating to them. That is a point which we shall
have to discuss, the meaning of this silence of his on the subject of
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the ultimate Reality in man and in the universe, and to determine.
his position in the great philosophical tradition of the Upanisads.

8. The Parivrajaka Movement

In the life of Buddha we can trace three eventful periods. The
first is the period of his youth and early manhood when, as
Siddhartha Gautama, he lived a life in the world, all the while
yearning to gain the truth of all life and existence. Gifted as he was
with a keen mind, a pure mind, a mind that questions and struggles
to find the truth, the spirit of utter dispassion for the life of empty
pleasures came upon him at the age of twenty-nine, and he entered
the second stage of his career, namely, renunciation and whole-
souled search after Truth. Gautama getting the spirit of dispassion
and leaving the world of evanescent pleasures in search of Truth is
not a new or strange phenomenon in Indian history. Hundreds and
thousands of ordinary and gifted men and women had passed
through the same experience. They had followed the path of re-
nunciation to search for the meaning of life, so that at the time of
Gautama, there were many wandering teachers who were also
inspired by the great desire to penetrate the world of appearance
and come in touch with Reality. They had renounced all sense
pleasures and become wandering ascetics, parivrajakas; and these
parivrajakas were large in number at the time of Buddha. Thus,
Gautama did not initiate something unique or new in turning a
parivrajaka. He himself was one of the parivrajakas; and when he
left the world, he attached himself now to one teacher and then to
another, each of whom was a parivrajaka. This tendency to go forth
into the homeless state in search of Truth was well established in the
age of the Aranyakas and the Upanisads; they give us arresting
pictures of gifted men and women imbued with the spirit of renunci-
ation and earnestness, with hearts pure and tranquil, leading lives of
meditation and truth-seeking, alone or in groups, in forests and
quiet retreats. This is a tradition which goes back to a very early
period of Indian history. Says Rhys Davids (Buddhist India, pp-

161-62):
“The career of such a wandering teacher seems to have been open to anyone, and

even to women. And the most perfect freedom, both of thought and of expression,
was permitted to them—a freedom probably unequalled in the history of the world.
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Tapah-sraddhe ye hi upavasanti aranye
santd vidvamso bhaiksyacaryam carantah—

‘But the wise with tranquil minds live in the forest as mendicants
practising austerity and faith.’

10. Inadequacy of the Heaven Concept

The Upanisad (ibid., 1.2.12) then proceeds to state that a
person who wants to realize the ultimate Truth must examine all
that can be gained by ritualistic acts in this world as well as in the
next, whether in the earthly world or in a heavenly world; whatever
pleasures and delights can be had in these, he must examine
thoroughly with the eye of reason, of understanding, and, having
examined, reject them as of no consequence at all, because Truth
cannot be had by a life of pleasure here or elsewhere. Having
rejected all these things, he must search for the Truth within him-
self, for which he approaches a great teacher and sits at his feet and
learns the lessons of pure spirituality:

Parik sya lokan karmacitan brahmano
nirvedam ayat nasti akrtah krtena;

Tadvijndndrtham sa gurum eva abhigacchet
samitpanih Srotriyam brahmanistham—

‘Having examined all the worlds which are caused and conditioned
by actions, a Brahmana shall conceive utter dispassion for all of
them; for the Unconditioned cannot be had through the con-
ditioned. In order to realize the Unconditioned, let him approach,
in all humility, a teacher who knows the spirit of the scriptures and is
established in Brahman.’

11. “The Uncaused Cannot Be Had through the Caused’

‘The uncaused cannot be had through the caused’, says the
Upanisad. That is a great idea. What kind of dispassion does that
person get? That this world as well as the world of heaven is the
product of actions and that both are within the causal chain. Buddha
also taught at a later period that what falls within the sphere of
causality cannot be unconditioned and absolute.
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The most reiterated formula in Buddhism refers to Buddha’s
knowledge of the entire range of conditioned things and their

cessation:

Ye dharma hetuprabhava tesarn heturn tathagato hyavadat;
Tesarn ca yo nirodho evam vadi hi mahasramanah —

‘Whatever entities (dhammas) are produced from a cause, of these
the szthdgata tells the cause (hetu); and also that which is the
cessation (yo nirodho) of these; thus declares the great recluse.’

Therefore, says the Upanisad, to realize the unconditioned
reality, taking the mind away from all conditioned things here or
elsewhere, one should, in a spirit of questing humility, resort to a
great teacher, a teacher who is a brahma-nistha, one established in
that Reality and thus embodying the spirit of the Sastras or
scriptures (Mundaka Upanisad, 1.2.13):

Tasmai sa vidvan upasannaya samyak -
prasantacittaya samanvitaya;

Yenaksararn purusarm veda satyam
provdca tam tattvato brahmavidyaam —

: ‘To one who has se approached, and who has fulfilled all moral
virtues, and become tranquil, the teacher shall impart that highest
wisdom by which the Imperishable, the True, the Self, is realized.

12. Buddha’s Asceticism in the Jungies of Uruvela

Thus, so far as the approach to the two great teachers is con-
cerned, Gautama followed the tradition laid down by the
Upanisads; having approached those great teachers, he learnt what-
ever they had to give. If the particular teachers could not give the
highest teaching, that does not mean the highest teaching was not
there. For, after all, teachers who have assimilated the highest
teachings are not to be had in every generation; and this particular
seeker was of a type that could not be satisfied by an ordinary
teacher. He assimilated whatever his teachers could give and asked
for more; but they could not satisfy the aspirations of his heart for
the highest realization. With all politeness, Gautama then left these
two teachers and resolved to seek the highest Truth for himself. It
was in that mood, with that spirit, that he walked from Rajagrha to
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the place which is today known as Buddha Gaya in the jungles of
Uruvela. Having gone there, he established himself in a course of
severe austerity, penance, and inward contemplation. Five other
devotees were also engaged in the same pursuit in the place. They
recognized the advanced spirituality of Gautama and accepted him
as their spiritual guide and leader and followed him in his path of
austerities. It was a path that was well defined and followed by
various sadhakas of the time, a path consisting of severe austerity of
body and mind. It was a form of extreme, rigorous asceticism.
Gautama was a thoroughgoihg person. If he accepted a procedure,
he would not rest content till he thoroughly saw to the end of it. So
he was foremost among the six seekers in the practice of austerity
and mortification, until he became extremely happy and hoped that
he would soon attain enlightenment.

13. Buddha’s Illumination After Forsaking such Asceticism

But one day, when Gautama was getting up from his seat, he fell
down unconscious from weakness; regaining consciousness, the
following thought arose in his mind. ‘What foolishness! I am in
search of the highest Truth. It is a search that calls for the utmost
courage and stamina, and yet I am weakening my body, weakening
my senses, the only instruments I possess by which I can undertake
this voyage of discovery; I shall not proceed on this path of foolish
mortification any more.” So he immediately forsook the path of
senseless austerity, and proceeded to a nearby village to beg for a
little food to strengthen himself. Seeing Gautama abandoning the
path of asceticism, the five disciples felt that their leader had strayed
into the path of luxury and ease and decided that he was not worthy
of them; they deserted him and went away.

Gautama did not mind their desertion. He went to the village
and received a bowl of payasa or sweetened milk-rice from a village
girl by name Sujata; he bathed in the nearby river, ate the payasa
and rested during the afternoon; and towards the evening he pro-
ceeded to a nearby spot where there was a large banyan tree, and sat
under it with the determination not to rise till he had realized the
highest Truth.
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All these were in the line of what the Upanisads had prescribed.
Sitting under the tree, with senses and mind under control,
Gautama entered into the depths of meditation. His naturally pure
mind, which had become purer as a result of the discipline he had
undergone for six years, was now so fine that with a little effort he
soared to the heights of meditation. In the first three watches of the
night, Gautama plunged deeper and deeper into the depths of his
being, and the descriptions of his meditation given in the Buddhist
scriptures tally with what the Vedanta describes as the process of
entering into the nirvikalpa state of samadhi, the samadhi where the
mind transcends the sphere of form, the sphere of consciousness,
and the sphere of duality, and ultimately goes to the highest realm
where no personality exists, where existence is unconditioned and
pure. Towards the fourth watch of the night, Gautama realized the
highest Truth and attained bodhi, Enlightenment. He became
Buddha, the Illumined.

14. Buddha’s Own Account of His Illumination

What exactly is the nature of this illumination? As I said before,
this question has been left unanswered by Buddha. It has not been
answered by his immediate disciples either; but they have given
some description of it in negative terms, as the cessation of craving,
of the grasping ego, of ignorance and delusion; and this silence
regarding the nature of the unconditioned, impersonal state and its
description in negative terms, or even through silence, is perfectly
Vedantic. But it was sought to be answered in more positive
language by later followers who had split up the movement on
various grounds into eighteen sects within a century of the Master’s
death. Thus it was from the later followers’ formulation of answers
fo a question on which Buddha himself, and also his immediate
disciples, had kept silent that all the confusion and misunderstand-
ing regarding Buddhism has arisen.

Let us try to understand the content of that realization in the
words of the Master himself. In his very first discourse at Sarnath,
Buddha expressed the content of that realization in these few simple
words (Majjhima Nikaya, Sutta 26, adapted from J. G. Jennings’s
translation):
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‘There (at Uruvela) I settled, Bhikkhus, there being everything needed for effort.
And being myself subjected to earthly existence, I perceived the wretchedness of
what is subjected to earthly existence, and seeking the supreme
peace of nibbanam not affected by earthly existence. Being myself subjected to
decay, to disease, to death, to grief, (and) defilement, I attained the supreme peace
of nibbanam not affected by decay, disease, death, grief, (and) defilement.

‘And the knowledge (jfianam) now as a thing seen arose in me: “My liberation
(vimutti) is established, separate existence (jati) is terminated here; there is not
now rebirth (punna-bbhavo).”’

Continuing further, Buddha said (ibid., Sutta 36):

‘Then I turned my mind to the knowledge of the destruction of the taints (asavas). 1 )

knew verily (yathabhiitam) the four truths: “This is sorrow.”... “This is the origina-
tion of sorrow.” ... “This is the cessationof sorrow.” ... I knew verily: “These are the
taints (asavas) ... “This is the origination of the taints.” ... “This is the path leading to
the cessation of the taints.”

‘When thus I perceived and understood, my mind (cittam) was liberated from the
taint of lust (Kama-asava), and ... the taint of individuality (bhava-asava); and ... the
taint of ignorance (avijja-asava); and when I was liberated, there arose in me the
knowledge of my liberation. I knew: ‘‘separate existence (jati) is ended (khina); the
holy life (brahma-cariyam) is lived, what must be done is done; there is nothing
beyond this (naparam itthattaya).”’

15. Buddha’s Illumination: Its Upanisadic Ring

This is how Buddha described the content of his realization; and
it can easily be mistaken for a passage in any one of the Upanisads.
Destruction of the separate ego sense, cessation of rebirth, attain-
ment of perfect purity and insight—this is spiritual emancipation
according to both the Upanisads and Bhagavan Buddha. Both term
it mukti or nirvana, a state which ensues when avidya, spiritual
blindness along with all its effects, is completely destroyed. Says the
Mundaka Upanisad (11. 2.8):

Bhidyate h ,rdaya-gfanthi h chidyante sarvasarSayah;
Ksiyante casya karmani tasmin drste paravare—

‘The knots of the heart are cut asunder, all doubts are dispelled,
(the seeds of) all actions get exhausted, when the supreme truth of
Oneness is realized.’
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16. Buddha’s Initial Hesitation to Teach Mankind

The Buddha had attained the ‘bodhi’, enlightenment, which is
‘bahukalpadurlabha’, difficult to get even by aeons of struggle. He
enjoyed the supreme bliss of his attainment for seven weeks all
alone in Bodh-Gaya or Buddha Gaya. Then a question arose in his
mind: Should he or should he not share this treasure with the world?
Initially, he was inclined to keep it to himself, and for good reasons;
for the worldly-minded cannot comprehend it, and it would be mere
vexation of spirit to teach it to them. But the god Brahmai in-
tervened on behalf of the world, and Buddha agreed to communi-
cate his realization out of ‘compassion for the world’ and the
knowledge that there would be some at least who would be pure
enough to comprehend so high a teaching. With this resolve, he
entered the third and most significant phase of his eventful life. To
put the matter in his own words (Majjhima Nikaya, Sutta 26,
Jennings’s translation) :

“Thus, O Bhikkhus, as I pondered, my mind inclined me to inaction and to refrain
from explaining the Dharma. Then, because of compassion for living beings, I gazed
over the world and I saw (beings with natures) scarcely tainted, ... much tainted, with
keen faculties, with dull faculties, well-disposed, ill-disposed, docile, indocile, and a
few who lived perceiving a world beyond sin and danger—just as in a pond of blue
lotuses or pink lotuses, some lotuses born and springing up in the water do not
emerge from but are nourished under the water; others ... reach the surface of the
water; and others ... rise above and are untouched by the water.’

17.  His Final Overcoming of that Hesitation

Though he felt that the world, so much given to sensuality and
ordinary pleasures, might not understand him, still there might be a
few whose minds were not so full of the dust of ignorance and
attachment and who, with a little effort, could be made to see the
truth; he decided to search them out and share his experience with
them. That was the difficult choice before Buddha, and his compas-
sion decided for him. Every teacher who has reached very high
levels of spirituality is in the same quandary. The higher the attain-
ment, the more difficult it is to find people capable of sharing that
attainment. We know in the case of Sri Ramakrishna how he could
not share with one and all some of his innermost experiences. That
was why he yearned for the arrival of those pure-minded disciples
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headed by Narendra, later Vivekananda, to whom he could com-
municate whatever he had experienced.

Thus we find Buddha looking out for those to whom he could
communicate his realization. The thought of his two venerable
teachers, Alara Kalama and Uddaka, came to his mind and, out
of gratitude for them, he resolved to seek them out and impart his
realization to them. He said to himself (ibid.):

“There is Alara Kalama, wise, intelligent, and learned, his nature has so long
been scarcely tainted. What if I should first declare the Dharma to him? He will
quickly comprehend it. ... and the knowledge clearly came to me: ‘“‘Alara
Kailama died seven days ago.”. Then, Bhikkhus, this thought came to me: ‘“Nobly
born was Aldra Kalama. If he had heard the Dharma, he would quickly have
comprehended it. Then the thought came to me: “There is Uddaka, the son of
Rama, wise, intelligent, and learned; his nature has long been scarcely tainted.” ...
And the knowledge clearly came to me: “Uddaka, the son of Rama, died yesterday
evening.” Then, Bhikkhus, this thought came to me: “Nobly born was Uddaka, the
son of Rama. If he had heard the Dharma he would quickly have comprehended it.”’

18. Buddha Walks to Varanasi from Buddhagaya

Then the thought came to him of the five disciples who had been
with him, had later deserted him, but who were also advanced
spiritually. He decided to seek them out; and learning that they had
gone to Isipattana or Sarath near Varanasi or Banaras, he decided
to go there, a distance of 114 miles from Buddha Gaya. Reaching
Isipattana, he saw from a distance the five disciples sitting in a park
there. And enfolding them in the love of his pure mind, he ap-
proached them. But at first they were not inclined to greet him and
show due courtesies, because they had decided that he had fallen
from the path. They addressed him by name calling him ‘friend’; yet
there was something compelling in the demeanour, in the dignity, in
the poise of Buddha that made them receive him with love and
reverence. He then said to them (ibid. ):

‘Hear me, Bhikkhus, the Immortal has been gained by me. I teach, I show the
Dharma. If you walk as I teach, you will ere long and in the present life learn fully for

yourselves, realize, and having attained, abide in the supreme fulfilment of the holy
life, for the sake of which the clansmen rightly go from home to the homeless life.’

19. ‘Turning the Wheel of Dharma’ at Sarnath

When they did not seem to have been convinced of his spiritual
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bona fides, he said again, in a gentle tone of authority: ‘Are you
conscious, O Bhikkhus, that I have not spoken to you in this manner
before?’ They understood that he spoke from the depth of personal
realization, and became receptive and attentive. The Master then
imparted his realizations to them and, through them, to humanity,
in two well-known discourses, the first of which is the
Dharmacakra-pravartana Sutra and the second, the
Anatmalak sana-Sutra, delivered five days later.

Addressing the five on the first occasion, the Buddha said (Vin-
aya Pitaka, Mahavagga, Khandhaka 1. 6, J. G. Jennings’s
translation):

“These two extremes, O Bhikkhus, are not to be approached by him who has
withdrawn (from the world). Which two? On the one hand, that which is linked and
connected with lust through sensuous pleasures, and is low, ignorant, vulgar, igno-
ble, and profitless, and on the other hand, that which is connected with self-
mortification, and is painful, ignoble, and profitless. Avoiding both these extremes,
the middle road (madhyama pratipada) bringing insight, bringing knowledge, leads
to tranquillity, to highest knowledge, to full enlightenment, to peace. And what
middle road leads to peace? It is indeed this Noble Eightfold Path, namely, right
outlook, right will, right speech, right action, right livelihood, right effort, right
mindfulness, right absorption. This middle road leads to peace.

‘Now again, this is the Noble Truth as to sorrow (dukkham ariya saccam): birth
(jati) is sorrowful, decay is sorrowful, disease is sorrowful, death is sorrowful, union
with the unpleasing is sorrowful, separation from the pleasing is sorrowful, the wish
which one does not fulfil is sorrowful—in brief, desire-ridden transient individuality
(parica-upadana khandha) is sorrowful.

‘Again, this is the Noble Truth as to the cessation of sorrow (dukkha-samudayam
ariya saccam): 1t is this recurring craving (tanha) associated with pleasure and
attachment, seeking enjoyment everywhere, namely, the craving for sense-pleasure
(kama tanha), the craving for separate earthly existence (bhava tanha), the craving
for heavenly existence (vibhava tanha).

‘Again, this is the Noble Truth as to the cessation of sorrow (dukkha nirodham
ariya saccam): It is the cessation of this very craving, so that no remnant or trace of it
rem{lins, its abandonment, its renouncement, liberation (mukt) from it, detachment
(an-alayo) from it.

‘And this once more is the Noble Truth as to the road leading to the cessation of
sorrow (dukkha-nirodha-gamini patipada ariya saccam): It is indeed that Noble
Eightfold Path (mdggo). ...

‘As soon as my knowledge and insight (nana dassanam) concerning these Four
Noble Truths were pure, I knew that I had attained supreme and full enlightenment
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(samma-sambodhim) ... The knowledge now as a thing seen arose in me. The
liberation of my mind (me ceto vimutti) is established, separate existence is here
ended, there is not now re-birth.’

In the second discourse, the Buddha stripped the notion of
individuality of all its unreal elements (ibid. ):
‘“Rupam (material form) is an-atta (not the self); vedana (sensation) isanatta ... ;
sanna (perception) is an-atta ... ; sankara (predisposition) is anatta ... ; vinnanam
(consciousness) is an-atta (not the self).

‘Again what think you, Bhikkus? Is the material form permanent (niccam) or
impermanent (a-niccam)?” “Impermanent, revered sir.” “But that which is imper-
manent, is that suffering (dukham) or happy (sukhham)?” “Suffering, revered sir.”
“That then which is impermanent, is suffering, and by nature changeable (vi-
parinama dhammam), is it proper to regard it thus: This is mine, I am this, this is my
self (etam mama, eso’ham asmi, eso me atta).” “No indeed, revered sir.” “Is
sensation permanent? ... Is perception permanent? Is pre-disposition permanent? ...
Is consciousness permanent? ... That then which is impermanent, suffering, and by
nature changeable, is it proper to regard it thus: “This is mine, I am this, this is my
self’?” “No indeed, revered sir.”

‘And so, Bhikkhus, all material form whether past, future, or present, whether
within us or external, whether gross or subtle, low or high, far or near, is to be
regarded with right insight as it really is (yatha bhitam) thus: This is not mine, I am
not this, this is not miy self ... All sensation ... gross or subtle, all perception ... gross
orsubtle, ...all predisposition ... low or high. ... all consciousness .. . far or near, isto
be regarded with right insight as it really is thus: This is not mine, I am not this, this is
not my self.

‘Regarding them thus, O Bhikkhus, an instructed ariyan disciple becomes indif-
ferent to (nibbindati) material form, becomes indifferent to sensation, becomes
indifferent to perception, becomes indifferent to consciousness. Becoming indiffe-
rent, he becomes free from desire (vi-rajjati); through non-desire (vi-rago) he is
liberated.

‘When he is liberated, there arises in him the knowledge, “I am liberated”. He
knows “‘jati (birth or separate existence) is ended (khina); brahmacariya (the holy
life) has lived; karaniyam (what ought to be done) has been done; there is nothing
beyond (naparam) this state (itthattaya).”’

The above two discourses, and several others in the Buddhistic
scriptures, can be easily mistaken for passages in any one of the
several Upanisads.

20. ‘The Middle Path’

Buddha is the teacher of the madhyama pratipada,the middle
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path, in spiritual life, neither austerity nor indulgence, but a steady
pursui-t of truth with all the strength of body and mind. It is the
exposition in the first discourse, repeated in his later expositions of
the spiritual life, that has come down to us as the famous teaching of
the Middle Path associated with Buddha. It was original only in the

- sense that he taught it with a force, he expounded it with such

authority, that the country which had strayed into the extremes of
sense_mdulgence and senseless asceticism accepted it and benefited
from it. But it was there in the Upanisads, as it is there in any moral
and sp}ﬁtual system; for, if our pursuit is morality and spirituality,
we gain nothing from senseless asceticism and much less from
se'ms_ua.l indulgence. Such austerities have a place only in a religious
d1§qphne dominated by the idea of the magical. But moral and
spmt}lal discipline has for its aim the reshaping of our character, the
creation of a new pattern of human personality, through increase in
inner purity and the overcoming of spiritual blindness. Training for
such a character has nothing to do with any kind of magic or trick
gengrally associated with such kind of austerity. In giving the au-
thority of his powerful personality to the Middle Path, Buddha
helped to release the spiritual life from the grip of magic and
mummery, and to direct human energies to fruitful channels, to-
wards the cultivation of a moral and spiritual character.

E‘Ve are [amiliar with this emphasis on the middle path in the
Gua. In its sixth chapter (verses 16, 17) Sri Krsna says:

Natyasnatastu yogosti na caikantam anasnatah;
Na catisvapnasilasya jagrato naiva carjuna—
‘Yoga is not for him who eats too much or does not eat at all, nor
sleeps too much or does not sleep at all.’

Yuktaharaviharasya yuktacestasya karmasu;
yuktasvapnavabodhasya yogo bhavati duhkhahi—

‘But yoga becomes the discipline for the destruction of sorrow for
him who is moderate in eating and recreation, moderate in work
and sleep and waking.’

Thus Vedanta and Buddha emphasize this Middle Path. In the
case of Buddha there is this additional charm that his teaching on
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this subject issued out of his personal experience of austerity ?nd its
meaninglessness; it was not hearsay with him, which explains the
tone of authority in his utterances on the subject.

21. ‘The Arya Satyani’

The Middle Path is meant to lead the seeker to a firm grip on
experience and to the discipline leading to the realization of the
truth imbedded in experience. With this end in view, Buddha
expounded the Four Noble Truths, or the Arya-satyani, and the
Eightfold Path, to his five disciples. The first of the four truths is the
truth of suffering, the universal experience of satisfactions falling
short of desires. The Upanisads spoke.of life ridden with sorrow till
life detaches itself from the changing waves of surface-becoming
and gets rooted in the changeless depth of being. The seconq relates
to the origin of suffering; this is tanha (trsna) or dcs_nre, the
tendency of the ego to go out of itself to seek satisfactions, 1m_pelled
by spiritual blindness. The Upanisads spoke of avidya a:}d ka'ma as
the roots of relative existence; through them we forge links in the
causal chain of existence, forget our own spiritual nature, and
become cogs in the wheel of sarnsara; that trsna or desi're, with ifs
root, ignorance, must be eradicated. Therefore, the third trut.h is
the recognition of the possibility that we can overcome suffering.
And the fourth truth is the path that leads to the cessation qf
suffering through the eradication of ignorance and desire; and thls is
the path that leads to the state of nirvana, the state of enduring
peace and emancipation.

22. ‘The Noble Eight-fold Path’

This fourth truth which flowers into the Noble Eightfold Path,
with its stress on moral and spiritual endeavour, constitutes the
essential teaching of Buddha. So far as the discovery that the worlfl
is suffering, that life is suffering, and that it proceeds from frsna is
concerned, there is not much difference between the Upanisads and
Buddha. When we compare the teachings of the Upanisads with
those of Buddha, we find very little difference so far as the content is
concerned, but a good deal of difference in the way certain points
were stressed or developed or ignored in the two teachings. For
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example, Buddha laid stress on the subject of suffering. He also
developed the subject of the path to nirvana in all its details; but he
ignored defining the goal, the state of nirvana. Buddha takes vari-
ous examples to show that life is suffering. Thus the fact of suffering
in life gets a good deal of emphasis in his teaching. This special stress
on suffering is absent in the Upanisads. Though recognizing the fact
of suffering, the Upanisads lay stress on the state of bliss that
transcends suffering and proclaim that as the true nature of man.

23. The Meaning of Buddha’s Stress on Suffering

It is a question of stress, as I said. You can say that life is sorrow,
if you look at it from the human end. You can say that life is joy, if
you look at it from the ideal end. Both conclusions are true. The
Upanisads also say that to live as a separate individual, as a finite
individual, cut off from the vast ocean of Being around us and in us,
is sorrow. The finite, separate individual is the focus of tension and
strain; the world and the soul are in their essential nature the
Sat-Cit-Ananda Brahman, Existence-Knowledge-Bliss Abso-
lute; cut off from that ocean of being, the finite separate individual
becomes a zero, and yet feais to become a zero, and fears still more
to shed its finitude. As Sankara said: ‘Cut off from that ocean of
pure Being, the world gets reduced to a zero.’ If life or the world is
separated from the supreme Atman, which is the source of all joy,
of all existence, and of all knowledge, it will become sorrow-ridden,
fugitive, and dark. In the words of Sri Ramakrishna, zeros have
value only when the figure ‘1’ is behind them. Take the ‘1’ away,
they become mere nothingness. So also is human life; cut off from
the Reality of the One, it becomes ridden with sorrow, reduced to
darkness and nothingness. Buddha took this finite individual for his
theme—the human soul subject to ignorance, desire, delusion,
grief, and death. And his compassion went out to steady his feet,
illumine his mind, and fill his heart with wisdom, peace, and joy;
hence his stress on psychology and ethics, but not on metaphysics.

24. Buddha’s Practical Approach to Man’s Spiritual Life

The finite, separate individual ever passes into something other
than itself in the ceaseless flow of becoming. Spiritual teaching must
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proceed from this fact. This is the doctrine of actuality preached by
Buddha. In revealing this, he was compelled to ignore studiously all
metaphysical questions as to the existence or otherwise of a perma-
nent self behind the fleeting ego, of an abiding reality behind the
world of becoming, and of the nature of nirvana. His silence on
these questions is matched by his expressiveness on how man can
wisely tackle the actual situation in which he finds himsclf: Man has
forgotten his real self; he has grasped things other than himself. In
so grasping, he has fallen into the endless chain of cause and effect,
of avidya, trsna, and Karma, or ignorance, desire, and action, mtp
the chain of prafityasamutapada, the whirlpool of samsara. It is
nothing but sorrow to be thus caught in the wheel of birth and death
and change, to be merely a helpless thing worked upon by forces
outside of oneself. ;

This is the meaning of the first and second Noble Truths, the
actuality of sorrow. But, according to the Upanisads, it is only half
the truth. Buddha also meant it to be taken only as half the truth. To
both, there is also the state beyond sorrow and the path that leads us
from the world of sorrow to the world of joy. But the Upanisads
proclaimed in no uncertain terms that that ultimate state of bliss and
peace is also the essential nature of each and every individual even
now. This was not stressed by Buddha. The Upanisadic Brahman or
Atman is peace, so is the nirvana of Buddha. But the Upanisads
stress the fact of bliss imbedded in our nature, while Buddha stres-
sed the fact of sorrow which we actually see in and around us. In the
case of Buddha, the stress on actuality was meant to focus that
attention on ethical preparation and spiritual struggle which had
been largely dissipated in defining metaphysical subtleties of the
goal. This alone can explain his consistent silence on the subject of
the nature of the goal. In the words of Dr. Radhakrishnan
(Gautama Buddha, p. 56):

“The Buddha warns us against the danger of assuming that, because we are divine
in essence, we are not divided in actuality. To become actually divine is our goal.’

This severely practical approach of Buddha to the problem of
the spiritual life is expressed in the Noble Eightfold Path,.and fin@s
repeated emphasis through parables and illustrations in all his
teachings. To both the Upanisads and Buddha, Truth is not merely
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a thing to be intellectually known. but also a value to be inwardly
realized; moksa and nirvana are purusarthas. Both refer to spiritual

. realization as krtakrtyata, doing what ought to be done. Neither

intellectualism nor sentimentalism can help us. And both these
aberrations have often vitiated Indian spiritual life, not only before
Buddha, but also after him; his own movement became infected by
this intellectualism five centuries after his time, and never re-
covered from the resulting stagnation. There is constant need to
hearken to Buddha’s stress on the path to be traversed, his insist-
ence on the remaking of character through severe practical self-
discipline in thought and conduct.

25.  Vivekananda’s Endorsement of this Approach Today

It has been a recurring experience in India that we talk high
philosophy and live very low lives. In Buddha’s time, probably, it
must have been much more serious. We know that, in our own time,
it is a very serious problem with our nation as a whole; we have the
mood and the energy to discuss the highest philosophy or pressing
national problems in our drawing-rooms, at our tea-tables, and at
public meetings; but in day-to-day life, we lapse into a spiritual
lassitude and function largely at the bottom levels of existence.
Swami Vivekananda was the first to diagnose this trait of ours in this
age. And in great agony he said (The Complete Works, Volume V,
p.15, Seventh (Enlarged) Edition):

‘No religion on earth preaches the dignity of humanity in such a lofty strain as

Hinduism, and no religion on earth treads upon the necks of the poor and the low in
such a fashion as Hinduism.’

The highly sensitive mind of Swami Vivekananda felt this great
disparity between the highest philosophical conceptions and the
unspiritual, unsocial, and unethical practices of our people. And he
strove to bring about harmony between our professions and our
practices. Ifit is a desideratum in our own time, we may as well infer
from Buddha’s silence on the goal, and stress on the Eightfold Path,
that it may have been more so in his own time.

26.  Buddha'’s Silence on Ultimate Questions: Malunkyaputta
The silence of Buddha on ultimate metaphysical questions and
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his constant stress on conduct and character is clearly brought out in
his replies to the questions put by the monk Malunkyaputta.
Mailunkya asked Buddha with a bluntness almost bordering on
discourtesy to state whether or not the world is eternal, whether or
not the perfect Buddha continues to exist after death, and de-
manded that if he did not know the answers, he should be
straightforward and say that he did not know.

Buddha answered (Majjhima Nikava, Discourse 63, Woodward’s
translation):

‘Suppose, Malunkyaputta, a man were pierced with an arrow well steeped in
poison, and his close friends and relatives were to summon a physician, a surgeon.
Then suppose the man says: I will not have this arrow pulled out until I know of the
man by whom I was pierced, both his name and his clan, and whether he be tall or
short or of middle stature; till I know him whether he be a black man or dark or
sallow-skinned; whether he be of such and such a village or suburb or town, I will
fiot have the arrow pulled out until I know of the bow by which I was pierced,
whether it was a long bow or a cross bow; till I know of the agrow by which I was
pierced, whether it be a reed-shaft, or of a sapling. ...”

‘Well, Malunkyaputta, that man would die, but still that matter would not be
found out by him.

. But I am one who declares thus: Whether the world is eternal or not,
nevertheless there is birth, there is decay, there is death, there are sorrow and grief,
‘woe, lamentation, and despair; and it is the destruction of these things that I do
declare.

‘... Wherefore, Malunkyaputta, do you bear in mind that what I have declared is
declared, and what I have not declared is not declared. Bear that in mind.

‘And what, Malunkyaputta, have I not declared? That the world is eternal or
otherwise... that the Tathagata is beyond death or otherwise, and so forth.

‘And why, Milunkyaputta, have I not so declared?

‘Because this thing is not concerned with profit; because it is not a principle of the
holy life; because it does not lead to repulsion, to aversion, to cessation, to calming,
to the super-knowledge, to the supreme wisdom, to nibbana. That is why I have not

declared it.
*And what, Malunkyaputta, have I declared?

‘1 have declared, “This is suffering: This is the arising of suffering; This is the
ceasing of suffering; This is the way leading to the ceasing of suffering.”

*And why, Malunkyaputta. have I so declared.?
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‘Beca}lse it is concerned with profit; because it is a principle of the holy life;
because it leads to repulsion, to aversion, to cessation, to calming, to the super-
knowledge, to the supreme wisdom, to nibbana. That, Malunkyaputta, is why I
have declared it.’

27.  Buddha'’s Silence on Ultimate Questions: Vacchagotta

Buddpa’s silence regarding the reality or otherwise of a perma-
nent self is well brought out in his encounter with Vacchagotta the
Wanderer (Sutta Nipata, V1. 400. Woodward’s translation):

‘ “Master Gotama,” said Vacchagotta, “‘what have you to say about the existence
of the self?”

‘At these words the Exalted One was silent.
¢ “How now, Master Gotama? Is there no such thing as the self?”
‘At these words the Exalted One was silent.

‘Then Vacchagotta the Wanderer (in disgust) rose up from his seat and went
away. Not long after he was gone, the venerable Ananda said to the Exalted One:

‘ “How is it, Lord, that the Exalted One made no reply of the question asked by
Vacchagotta the Wanderer?”

. k! Ananc_:la, when asked, ‘Does the self exist?’, I had replied to him, ‘The self
exists’, then, Ananda, that would be to side with all those samanas and brahmanas
who are eternalists.

£ “Bl..lt if, Ananda, when asked the question, ‘Does the self not exist then?’ I
had replied,” ‘No, the self does not exist’ that would be to side with those samanas
and brahmanas who are annihilationists. ‘

.‘ ':And, Anan.da. wheq asked by Vacchagotta the Wanderer, ‘Does the self
exist?’, I had replied, ‘The self does exist’. would that reply be consistent with my
knowledge that all things are impermanent?"

‘“No, Lord, it would not.™

& "‘Again, Ananda, when asked, ‘Then, does not the self exist?’, if I had replied,
‘No, it does not exist’, it would have added to the bewilderment of Vacchagotta the
Wanderer, already bewildered. For he would have said. ‘Formerly I had a self, but
now I have one no more.” "’

The sage of the Kena Upanisad (1. 3, 4, 6) had faced ‘this
problem earlier; Buddha shares his hesitancy to define the indefin-
able which is the true self in man: ;

“The eye does not go there, nor speech, nor the mind; we do not know or
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understand how this (knowledge of the Self) could be imparted. It is entirely
different from the known; yet it is beyond the unknown. Thus have we heard from

the teachers of old who explained It to us,

“That which cannot be apprehended by the mind (and the senses) but by which,
they say, the mind itself is apprehended — know thou That alone as Brahman, and

not that which people worship here.’

The goal of the Eightfold Path is nibbana; Buddha defined
nibbana only in negative terms, as the destruction of craving, of
ignorance, of separate individuality, of delusion and sorrow.

28. Buddha’s Silence on Ultimate Questions: The Monk Radha

Addressing the monk Radha, the Buddha said that the five
skandhas (constituent factors of personality) should be regarded
as the seat of Mara; then the following conversation ensued bet-
ween the two (Sutta Nipata, 111. 187, Woodward’s translation):

¢ “What was the purpose of so regarding”, asked Radha.

¢ “For the sake of disgust”, replied Buddha

‘ “But disgust, Lord, for what purpose is it?”

¢ “Disgust, Radha, is to bring about dispassion.”

¢ “But dispassion, Lord, for what purpose is it?”’

¢ “Dispassion, Radha, is to get release.”

¢ “But release, Lord, what is it for?”

‘ “Release, Radha, means nibbana.™

‘ “But mibbana, Lord, what is the aim of that?"™

¢ “This, Radha, is a question that goes too far. You can grasp no limit to this
question. Rooted in nibbana, Radha, the holy life is lived. Nibbana is its goal.
Nibbana is its end.”

The Upanisadic way of expressing this truth is contained in an
arresting dialogue of the Brhadaranyaka Upanisad (11. 4.12-14).

Addressing his wife Maitreyi, the sage Yajnavalkya said:

‘As a lump of salt dropped into water dissolves with (its component) water, and no
one is able to pick it up, but whencesoever one takes it, it tastes salt, even so, my
dear, this great, endless, infinite Reality is but pure Intelligence. (The self) comes
out (as a separate entity) from these elements, and (this separateness) is destroyed
with them. After attaining (this oneness), it has no more consciousness. This is what |
say, my dear.’

Maitreyisaid:

‘Just here you have thrown me into confusion, sir, by saying that, after attaining
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(oneness), the self has no more consciousness.’
Yajnavalkya said:

‘Certainly, I am not saying anything confusing, my dear; this is quite sufficient for
knowledge, O Maitreyi.

‘Because, when there is duality, as it were, then one smells something, one sees
something, one speaks something, one thinks something, one knows something.
But, when to the knower of Brahman everything has become the Self, then what
should one smell, and through what? What should one see, and through what? What
should one think, and through what? What should one know, and through what?

Through what should one know That through which all this is known — through
what, O Maitreyi, should one know the knower?’

29. Buddha’s Silence on Ultimate Questions:
" Yamaka and Sariputta

The teachings of Buddha on the subject of self involve the
distinction between the true Self and the false self. When we are
asked to deny self-hood to all the constituent elements of persona-
lity, the parica upadana skandhas, we are not left to believe that we
are empty nothings.

That Buddha, and also his immediate disciples, kept in view this
distinction between the false Self and the true Self is brought out in
the episode of Yamaka’s heresy (adapted from H. C. Warren,
Buddhism in Translation):

‘Not understanding the true import of Buddha’s teaching on the subject of
nibbana, Yamaka the monk came to the belief that, ‘on the dissolution of the body’
the monk who has lost all depravity is annihilated, perishes, and does not exist after
death’. His fellow monks, after trying in vain to make him give up what they
considered a wicked heresy, requested Sariputta to tackle him.

‘Sariputta asked Yamaka whether the report about his views was true.
“Yamaka replied:

¢ “Even so, brother, do I understand the doctrine taught by the Blessed One,
that, on the dissolution of the body, the monk who has lost all depravity is an-
nihilated, perishes, and does not exist after death.”

‘Sariputta then asked him whether the five skandhas of form, sensation, percep-
tion, predispositions, and consciousness were permanent or transitory.
“Yamaka admitted they were transitory.

“And that which is transitory, is it evil or is it good?’ asked Sariputta.
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‘It is evil, brother’, replied Yamaka.

‘And that which is transitory, evil, and liable to change—is it possible to say of it:
This is mine; this am I; this is my self?” asked Sdriputta.

‘No, brother’, said Yamaka.

“Accordingly, brother Yamaka, as respects all form whatsoever, as respects all
sensation whatsoever, as respects all perception whatsoever, as respects all pre-
dispositions whatsoever, past, future, or present, be it subjective or existing cutside,
gross or subtle, mean or exalted, far or near, the correct view in the light of the
highest knowledge is as follows: This is not mine; this am I not; this is not my self.’

“Perceiving this, brother Yamaka, the learned and noble disciple, conceives an
aversion for form, conceives an aversion for sensation, conceives an aversion for
perception, conceives an aversion for predispositions, conceives an aversion for
consciousness. And, in conceiving this aversion, he becomes divested of passion, and
by the absence of passion he becomes free, and when he is free he becomes aware
that he is free; and he knows that rébirth is exhausted, that he has lived the holy life,
that he has done what it behoved him to do, and that he is no more for the world.”

‘Sariputta then asked him whether the arhat who has achieved nibbana can be
comprised in form, sensation, perception, predispositions, and consciousness, or
distinct from them. Yamaka replied in the negative.

“Considering new, brother Yamaka, that you fail to make out and establish the
existence of the arhat in the present life, is it reasonable for you to say: Thus do I
understand the doctrine taught by the Blessed One, that, on the dissolution of the
body, the monk who has lost all depravity is annihilated, perishes, and does not exist
after death?”

“Brother Sariputta, it was because of my ignorance that I held this wicked heresy;
but now that I have listened to the doctrinal instruction of the venerable Sariputta, I
have abandoned that wicked heresy and acquired the true doctrine.”

30. Buddha’s Silence on Ultimate Questions: King Pasenadi and
Nun Khema

The conversation between King Pasenadi and the nun Khema
further elucidates the point (Oldenberg, quoted by Edmund
Holmes in his The Creed of Buddha):

‘To the question of King Pasenadi of Kosala regarding the existence or otherwise
of Buddha after death, the nun Khema replied that Buddha had not revealed this

subject.
‘The king was astonished and asked:

‘ “What is the reason, venerable lady, what is the ground on which the Exalted
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One has not revealed this?”
‘She asked the king in reply whether he had an accountant who could count the

sands of the Ganga or measure the water in the great ocean.
‘The king replied in the negative.

‘ “And why not?”, the nun replied, and continued: “The great ocean is deep,
immeasurable, unfathomable. So also, O great King, if the existence of the Perfect
One be measured by the predicates of corporeal form: these predicates of the
corporeal form are abolished in the Perfect One, their root is severed, they are hewn
away like a palm tree and laid aside, so that they cannot germinate again in the
future. Released, O great King, is the Perfect One from this, that his being should be
gauged by the measure of the corporeal world: he is deep, immeasurable, unfathom-
able, as the great ocean.”’

31. The ‘Bodhi’ of Buddha versus the ‘Jnana of Vedanta

Jnana and bodhi are indefinable; so are the ways of the Jriani
and that of the Buddha. The following verse quoted by Sankara in
his Mandikya-karika-bhasya. (IV. 95) reinforces and clarifies nun
Khema’s view:

Sarvabhutatmabhiitasya sarvabhutahitasya ca
_ Deva api marge muhyanti apadasya padaisinah;
Sakuninam iva akase gatirnaivopapadyate—

Even the gods feel puzzled while trying to follow the footsteps of
those who leave no track behind, of those who realize themselves in
all beings and who are always devoted to the welfare of all; they
leave no track behind like the birds flying through the sky.’

32. The ‘Nirvana of Buddha versus the ‘Brahman’ of Vedanta

The attainment of nirvana in Buddha’s teachings tallies in all
essential respects with the attainment of the impersonal, formless
Brahman in the Upanisads. By the negation of self-hood to the five
skandhas, the second discourse at Sarnath did not explain away the
self, but pointed to this Impersonal Brahman, the Universal Self, as
the true Self of all; for, in the words of the Upanisads, Brahmavit
brahmaiva bhavati—‘the knower of Brahman becomes Brahman’
(Mundaka Upanisad, 111. 2.9); again Ayam atma brahma—"‘this
Self is Brahman’ (Mandukya Upanisad, 1.2.); and Brahmavid ap-
noti param; tadesabhyukta; satyarm jndnam anantarn brahma—
‘the knower of Brahman attains the Highest; on this, there is the
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following declaration: Brahman is Truth, Knowledge, and Infimty
(Taittiriya Upanisad, 11.1).

In the course of one of his addresses to the monks on the subject
of nibbana in the Jeta grove at Savatthi, the Buddha uttered these
solemn words (Udana, Woodward’s translation):

‘There is, brethren, an unborn, a not-becon.e, a not made, a not compounded. If
there were not brethren, this that is unborn, not-become, not made, not com-
pounded, there could not be made any escape from what is born, become, made,
compounded.

‘But since, brethren, there is this unborn, not-become, not-made, not-
compounded, therefore is there made known an escape from what is born, become
made, and compounded.’

33. Common Teachings of Buddha and the Upanisads

It will be clear from the above extracts from the teachings. of
Buddha and the Upanisads that the goal of spiritual life in both is
the destruction not of self as such, but of all limited and false notions
of the self which treat it as separate from the other selves; the
realization of the true Self ensues when ignorance and delusion,
leading to attachment and identification with the body and other
constituents of personality, are overcome. This realization is deep
and immeasurable as the ocean, because the individual loses him-
self in the universal, the jiva in Brahman, which is advaita, ‘the One
without a second’. The Tuaittiriya Upanisad’s analysis of individual-
ity through the negation of the five kosas or sheaths leads to the
same conclusion; the self that manifests through each of the kosas,
or through all of them, is unreal and shadowy, finite and fugitive.
When the Kosas are negated, the one true Self, which is the Self of
all, shines in all its glory in the nirvikalpa samadhi. This is prajra or
bodhi in both the teachings.

When the Upanisads tell us that the Atman should be realized
through hearing, reflection, and meditation, it is not the finite,
separate, changeful, personal self of man that is meant, but the
impersonal, universal, changeless Self which is the Self of all. And
nowhere does Buddha negate the reality of this Self which is the
theme of the Upanisads; nor does he ever negate the reality of the
impersonal Brahman of the Upanisads, though Buddha’s dis-
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courses often refer to Brahma, the personal Creator, as paying
homage to Buddha and as a being falling within the world of change.
His Sarnath discourse, entitled ‘Anattalakkhana-Sutta’, is accept-
able to the Upanisads in its entirety, and can be correctly under-

stood only in the light of the Upanisadic exposition on the subject.

Sri Ramakrishna held the view that Buddha’s teachings were on
the lines of the jnana-yoga of the Upanisads. The Vedas and the
Vedic path, often criticized in the Buddhist scriptures, mean, in
every instance, only the Vedic karma-kanda, the ritualistic portion;
but never the jrana-kanda, the philosophic portion comprised in
the Upanisads. These Upanisads themselves contain criticisms and
evaluations of the Vedic Karma-Kanda, almost exactly on the lines
of the Buddhist criticisms and evaluations. And even the Gita (11.
42, 43) speaks disparagingly of the vedavadaratas, those who in-
dulge in Vedic ritualism impelled by desire and attachment.
Sankara’s Advaita is a severe critique of the karma-kanda as well as
the philosophy behind it. The Upanisads and the Gita prescribe for
the spiritual seeker dispassion and other moral virtues on the lines
of Buddha’s Eightfold Path. Buddha’s final exhortation to
Ananda to work out his salvation with diligence, depending on
himself and not on any personal god or other external aids, is
equally applicable to the Jiana-yoga of the Upanisads, which also
advocates the three stages of sila, samadhi, and prajna prescribed
by Buddha for the spiritual life. Also common to both is the notion
of the ‘ten fetters’ and their destruction, characteristic of spiritual
progress and realization.

-

Buddha’s silence on the subjects of a permanent Self and of the
nature of nirvana, and his studious disapproval of metaphysical
discussion, did not have the results he anticipated. Silence on ques-
tions of deep import acts as a spur to speculation.

34  Buddha and Sankara

This was what happened to Buddhist thought in subsequent
centuries. A flood of metaphysical speculation on these forbidden
themes ensued. And such speculation, without any guidance from
the Master or his first disciples, and without any guidance from the
Upanisads, which were not to become widely known till Sankara, a
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thousand years later, split up the Buddhist movement into sects
upholding views many of which were clearly considered as heresies
in the Master’s own time. Yamaka had a Sariputta to correct him of
his nihilistic views. But Yamaka’s views did not die with his correc-
tion. What Buddha wanted to avoid in the case of Vacchagotta—
bewildering his mind by saying there is no permanent Self—became
the source of bewilderment and confusion to his later followers.
These wrong views steadily penetrated the later Buddhist move-
ment at the intellectual levels and, in the eyes of many Buddhists
and all non-Buddhists, became the main characteristic of that
thought.

This later intellectual movement found no point of contact with
the vdst masses of the Buddhistic population, which sought solace not
in nirvana, or its metaphysical formulations, but in the worship of
the Buddha through the idols, temples, processions, and pilgrim-
ages of popular Buddhism; cut off from its intellectual sustenance,
popular Buddhism slowly decayed and withered and got absorbed
in the reviving Vedic religious movements of later Hinduism. And
intellectual Buddhism found its challenge in Sankara in the eighth
century, who succeeded in reuniting Indian philosophic thought
with the thought of the Upanisads. Unlike the other post-
Buddhistic movements which were merely revivalist and sectarian,
Sankara’s was synthetic and constructive and inclusive.

The Advaita Vedanta of Sankara has absorbed all the essential
elements of Buddhist thought; it is becoming increasingly clear that
if Buddha’s teachings are to be provided with a metaphysical sup-
port, we have to search for it in Sankara’s Advaita. In the Buddhist
philosophy (as presented to us in the Buddhist scriptures), we have,
in the words of Dr. Oldenberg, only ‘a fragment of a circle, to
complete which and to find the centre of which is forbidden, for it
would involve an inquiry after things which do not contribute to
deliverance and happiness’, (quoted by Edmund Holmes, The
Creed of Buddha, p. 64). If Buddhism had continued in the spirit in
which Buddha had meant it to proceed, if it had not indulged in
metaphysical speculations, but propagated only the Four Noble
Truths and the Noble Eightfold Path, Sankara need not have ap-
peared. But when, against the exhortations of the Master and
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without his guidance, metaphysical attempts to ‘complete the circle’
miscarried, resulting in intellectual confusion and spiritual anarchy,
Sankara appeared and gave to humanity the priceless thought of
Advaita Vedanta, which, in the words of Thibaut (‘Introduction’ to
The Vedanta-Sutras, p. Xiv),

‘is, from a purely philosophical point of view, and apart from all theological
considerations, the most important and interesting one which has arisen on Indian
soil; neither those forms of the Vedanta which diverge from the view represented by
Sankara nor any of the non-Vedantic systems can be compared with the so called
orthodox Vedanta in boldness, depth, and subtlety of speculation.’

Writes Dr. Radhakrishnan (Indian Philosophy, Vol. 11, p. 446):

‘It is impossible to read Sankara’s writings, packed as they are with serious and
subtle thinking, without being conscious that one is in contact with a mind of a very
fine penetration and profound spirituality. With his acute feeling of the immeasur-
able world, his stirring gaze into the abysmal mysteries of spirit, his unswerving
resolve to say neither more nor less than what could be proved, Sankara stands out as
a heroic figure of the first rank in the somewhat motley crowd of religious thinkers of
the medieval India. His philosophy stands forth complete, needing neither a before
nor an after.’

35. Vivekananda on the Decay of Indian Buddhism

Commenting on the decay of Buddhism in India, Swami Vive-
kananda said sixty years ago (‘Sages of India’, Complete Works,
Vol. 111, Ninth Edition, pp. 263-65.):

“The earlier Buddhists, in their rage against the killing of animals, had denounced
the sacrifices of the Vedas; and these sacrifices used to be held in every house. There
was a fire burning and that was all the paraphernalia of worship. These sacrifices
were obliterated and in their place came gorgeous temples, gorgeous ceremonies,
and gorgeous priests, and all that you see in India in modern times. I smile when I
read books written by some modern people, who ought to have known better, that
the Buddha was the destroyer of Brahmanical idolatry. Little do they know that
Buddhism created Brahmanism and idolatry in India. ...

“Thus, in spite of the preaching of mercy to animals, in spite of the sublime ethical
religion, in spite of the hair-splitting discussions about the existence or non-existence
of a permanent soul, the whole building of Buddhism tumbled down piecemeal; and
the ruin was simply hideous... The most hideous ceremonies, the most horrible, the
most obscene books that human hands ever wrote or the human brain ever con-
ceived, the most bestial forms that ever passed under the name of religion, have all
been the creation of degraded Buddhism.’
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And referring to the legacy which Buddhism, in its state of .

degradation, left for Sankara, and his great work of synthesis,
Swami Vivekananda continued:

‘But India had to live, and the spirit of the Lord descended again. ... the
marvellous boy Sankaracirya arose. The writings of this boy of sixteen are the
wonders of the modern world, and so was the boy. He wanted to bring back the
Indian world to its pristine purity, but think of the amount of the task before him. I
have told you a few points about the state of things that existed in India. All these
horrors that you are trying to reform are the outcome of that reign of degradation.
The Tartars and the Balucis and all the hideous races of mankind came to India and
became Buddhists, and assimilated with us, and brought their national customs, and
the whole of our national life became a huge page of the most horrible and the most
bestial customs. That was the inheritance which that boy got trom the Buddhists, and
from that time to this, the whole work in India is a re-conquest of this Buddhistic
degradation by the Vedanta. Itis still going on, it is not yet finished. Sankara came, a
great philosopher, and showed that the real essence of Buddhism and that of the
Vedanta are not very different, but that the disciples did not understand the Master
and have degraded themselves, denied the cxistence of the soul and of God, and have
become atheists. That was what Sankara showed, and all the Buddhists began to
come back to the old religion.’

36. Conclusion

It is this combined legacy of the two great architects of Indian thought
and culture—Buddha and Sankara—that modern India is learning
to appreciate and to cherish, discovering, after centuries, the deep
kinship between them. Behind them both stand, like the Himalayan
background, the eternal visions of the sages of the Upanisads which
found their undying expression, in a later period, through Sri
Krsna in the Bhagavad-Gita.

The self-transcending ethics of unselfish love and compassion of
Buddha and his movement, united to the philosophy of the trans-
cendent Self of Sankara’s Vedanta, is the new thought—the New
Vedanta—which is energizing and stimulating India’s mind and
heart today. It is no wonder, then, that India as a whole has
responded with enthusiasm and devotion to the message of the
2500th birthday of Bhagavan Buddha.

4

THE CHRIST WE ADORE *

1. Introductory

E, in India, have learnt, through our religion, to look upon

great teachers with a heart open to the inspiration which they
hold for all humanity. The approach of our people to the lives of all
teachers has something refreshingly beautiful about it; it is hard for
non-Hindus to understand how we, professing a different religion,
can open our hearts, with equal fervour, to receive the inspiration of
this great Son of Man, Jesus. India’s approach to religion is expe-
rieptjal and not dogmatic. It is spirituality that India seeks in its
religious quest and not a creed or dogma. This is also the approach
of Jesus Christ to religion, as we shall presently see. It is this
approach that explains the spiritual hospitality of the Indian mind.
This, broad, all-inclusive, approach will be increasingly appreciated
and accepted by the thinking people of the world in the coming
years. What is now the cherished possession of a national culture
will eventually become an integral part of human culture and civili-
zation. Such a consummation will help to release the Christ-spirit
from the shackles of a narrow sectarian creed in which it has been
stifled for centuries. This will be the service that the spirit of India
will render in this age to the religion of this great Master.

2. Birth and Boyhood of Jesus

_ .We are familiar in our country with the idea that, at the birth of
divine personalities, there is joyous co-operation of man and nature
to welcome them; for it is an event heralding universal joy. In the
words of one of our sacred books: ‘The ancestors re joice, the gods
dance in joy, and this world gets a saviour — Modante pitaro,
nrtyanti devatah, sanatha ceyarn bharbhavati (Narada Bhakti-
Sitra, V. 5).

4 Spet_‘,ch delivered at the Christmas celebration held at the Ramakrishna Mission
!nsmute of Culture, Calcutta, in 1954, and later published in the December 1955
issue of the Bulletin of the Ramakrishna Mission Institute of Culture, Calcutta




58 ETERNAL VALUES FOR A CHANGING SOCIETY

Very similar is the account of the birth of Jesus Christ, as given
in the various Gospels of the New Testament. Deeply touching is
the description of the episode in Luke. The parents, Joseph and
Mary, had come to Bethlehem in Judea from Nazareth in Galilee,
to be taxed according to the newly promulgated Roman law. Mary
was expecting her first child. The couple took shelter in an inn,
where Mary gave birth to an infant who was destined to become a
great spiritual teacher. For want of accommodation in the inn, the
mother wrapped the baby in swaddling clothes and laid him in a
manger. At this time, a group of shepherds, keeping watch over
their sheep nearby, received, in the stillness of the night, in an
extraordinary way, the intimation of the birth of this wonderful
infant.

‘And, lo, the angel of the Lord came upon them, and the glory of the Lord shone
round about them; and they were sore afraid. And the angel said unto them, Fear
not; for, behold, I bring you good tidings of great joy, which shall be to all people.
For unto you born this day the city of David, a Saviour, which is Christ the Lord.
And this shall be a sign unto you; ye shall find the babe wrapt in swaddling clothes,

lying in a manger’. (Luke, I 9-12).

The shepherds were amazed. Hardly had they time to recover
from this amazement, when they heard a multitude of angels sing-
ing, praising God: ‘Glory to God in the highest, and on earth peace,
goodwill, toward men’ (ibid., 1I. 14).

The shepherds proceeded to Bethlehem in search of the babe as
indicated, and found Mary and Joseph and the babe lying in a
manger, and they offered him loving worship and homage.

Next, we get a glimpse, a tender and pleasing glimpse, of him-as
a boy of twelve. He was accompanying his parents to the Holy
temple in Jerusalem for the Passover feast. After the ceremonies,
the parents started homeward; they expected Jesus to be in the
party, but after a day’s journey when they found him missing, they
searched for him here and there and, finally, retracing their steps,
found him, after three days, in the courtyard of the Holy temple
discussing with the learned doctors points of law and faith. When his
mother, piqued, told him how much she and his father had been
worried over his disappearance, he gave a characteristic answer:
‘How is it that ye sought me? Wist ye not that I must be about my
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Father’s business?’ (ibid., II. 49). His parents could not make
anything of this enigmatic reply, but they were satisfied when they
found him willing to return home with them.

We get hardly any account of Jesus during his youth and early
manhood. ‘And Jesus increased in wisdom and stature, and in
favour with God and man’, says the Gospel in a compressed narra-
tive (ibid., 1I1. 52).

But we have enough references to show that Jesus, very early in
life, had become aware of the great purpose of his advent and set
about it with a thoroughness that nothing could thwart. He must
have also spent long hours in silence and aloneness in the nearby
mountains and communed with himself. Later, when we meet him
next, he is already a young man of about thirty. Moving from place
to place, Jesus heard of another teacher who was creating a stir by

_ his way of life and preaching. This was John the Baptist, who went

about in the wilderness of Judea, and later in the Jordan area,
proclaiming; ‘Repent ye: for the kingdom of heaven is at hand’
(Matthew, I1I. 2).

3. Semitic Religious Tradition

The lives and works of John the Baptist and Jesus introduce us to
a new chapter in Semitic religious history. There is something
extraordinary, something refreshingly striking, in their contribu-
tion, which has made religion in the West flow into a new channel of
God’s intimacy with man, with love as the bond between both. In
the cld Semitic tradition, this was not the central idea. The idea
there was that God was far away; His distance from man was the
measure of His majesty; man was called upon to conduct his life
here below with faith and fear, and the fruit of such faith was to be
reaped after death. Such a religion tends to be largely this-worldly,
increasingly bound to time and the historical process. As a socio-
political faith, with a slight flavour of the otherworldly, it constantly
tends to be bound in a rigid creed which leads to dogmatism,
bigotry, and intolerance, on the one hand, and formalism and stress
on correct ritualistic behaviour, on the other.

The New Testament contains vivid descriptions of such a situa-
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tion in the field of religion at the advent of John the Baptist and
Jesus. Its pages reveal the birth-pangs of a new spiritual Weltans-
chauung at once universal and human, the recurring conflicts of this
new ideology with the entrenched monotheistic exaggerations, the
deep aspirations of the people for release from the rigidities of a
lifeless tradition as represented by the priesthood, and the shining
figures of John and Jesus proclaiming through life and teaching a
compelling message of hope and assurance.

Man, as spiritual seeker, transcends the sphere of law and
commandments of a religion. Whereas law and commandments
relate him to parochial and temporal interests, spirituality relates
him to the eternal and the infinite. Jesus came to offer this to man,
to give the bread of life to the spiritually hungry. Insistence on
correct ritualistic behaviour does not bring satisfaction to man at
this stage. They are as stones to a hungry man, as the New Testa-
ment puts it. Jesus proclaimed a religion of wide and deep hori-
zons; he brought God near to man and bound both with the cord of
love; he eliminated fear as the medium of their relationship. With
love implanted in his heart in place of fear, man emerged as the
lover of his fellow-men; he learnt to find fulfilment in a life of love
for God and service to man, to God in man. This love for God, this
intimate communion with Him, is the fulfilment of the righteous
life; it is the only means of satisfying the soul’s spiritual hunger. This
is the essential of religion. It holds that man has a higher dimension
which transcends his physical and social personality; he is essen-
tially spiritual; in that inmost being of his lies his intimacy with and
closeness to the divine, and his kinship to all creation. Religion is
the realization of this spiritual fact and its expression in life and
behaviour.

This is the approach of Jesus to religion. And this is the
approach which India has learnt from the Upanisads, the
Bhagavad-Gita, the Srimad Bhagavatam, and other scriptures, and
has made it part and parcel of our national awareness. These
scriptures have taught us that religion is realization; it is not creed or
dogma or mere believing; it is not merely the good life, the moral
life, the righteous life, though all these are necessary for the flower-
ing of religion in spiritual realization. :

THE CHRIST WE ADORE 61

Thanks to the Upanisads, religion in India, unlike religion in
Palestine, learnt to understand and appreciate this mood of spiritual
earnestness, this passion for the spiritual as distinct from the merely
socio-religious and moral, and to welcome it. This is the meaning of
our national idea that Sruti is more binding than Smrti, that life
according to the Smrti is only a prelude to life according to the Sruti.

4. Jesus Came to Fulfil, Not to Destroy

For the first time, a glimpse of this great idea came to the Semitic
world through John and Jesus; it was not that this idea was entirely
absent from the older tradition; a few gifted individuals had borne
}vitness to it. But theirs were forlorn voices incapable of making any
impression on the tradition. This was the case even with John the
Baptist, who was compelled to refer to himself as ‘the voice of one
crying in the wilderness’. But with Jesus the idea became a force,
which inevitably came into conflict with the traditional religion. In
the New Testament, we can see these two currents flowing side by
side. The conflict was all a one-way affair; it was the old in conflict
with the new, and not the new in conflict with the old. A spiritual
message is large enough to accommodate all forms of faith. Its
approach is synthetic and inclusive. Love and grace do not negate
law and commandment, but fulfil them. Jesus himself never desired
to exclude the old religion. He claimed to have come to fulfil and
not to destroy. In this broad and generous spirit, which is the mark
of a deeply spiritual religion, we find him endeavouring to effect a
synthesis of the old and the new.

The New Testament gives us glimpses of this attempt at syn-
thesis between the message of Moses and the message of Jesus. ‘For
the law was given by Moses, but grace and truth came by Jesus
Christ’ (John, I. 17).

To the rich man who wanted to know the way to inherit eternal
life, Jesus gave the advice to fulfil the commandments before pro-
ceeding higher in the spiritual quest. It was in this sphere of the
higher spiritual life that Jesus had something new to give. It was not
merely new, it was also startling to the people who heard him. ‘They
were astonished at his doctrine’, records the New Testament in
several places.
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5. Baptism of Jesus

The appearance of John the Baptist on the h(.)rizor1 was the ffrst
surprise to the people. John was an ascetic and hygd a ce.h.bate life.
Asceticism and celibacy were foreign to the Seml.tlc tradition. Jf)hn
burst upon the people’s dttention with. the startll’ng proclamation:
‘Repent ye: for the kingdom of heaven is at hand.’ The people were
familiar with the notion of a kingdom of t?eav.en.. So there was
nothing startling in that; it was a far-away thing in time apd space,
and they could afford to wait till death and take things leisurely till
then. But John proclaimed that the kingdom of hea_wen was at hand:
not far away, but here, now. Tq a people suffering from Roman
oppression, this was a happy announcement; and they naturally
interpreted it in political terms. He aske_d‘ thﬁ: people to prepare
themselves to enter into it by inner punflcatlon_ }hrc?ugh sincere
repentance; and he instituted a symbolic purification through
baptism in the Jordan river.

Hundreds of people flocked to John to be baptizeq; a few among
them who were wicked at heart, he sent away hur_hng after thc?m
words of rebuke and threat. He exhorted the baptized to practise
charity, justice, mercy, and honesty. Tbe crowd§ took John to be
the promised Messiah; but he divined their thoughts and
proclaimed in clear language: |

‘I indeed baptize you with water unto repentance; but he that coxjneth afte? me is
mightier than I, whose shoes I am not worthy to bear: he shall baptize you with the
Holy Ghost, and with fire’. (Matthew, IIL. 11).

Presently, Jesus, who was still an unknown figuye, went to him
to be baptized by him. John eyed Jesus for a minute and then
remonstrated, saying that he was not fit to baptlze him, but Fhat he
had need to be baptized by Jesus. But Jesus replied: ‘Su’ffe.r itto be
so now: for thus it becometh us to fulfil all righteousness’ (ibid., II!.
15). John baptized him, and, coming out of the water, Jesus had his

first recorded spiritual experience; and a voice from heaven.

proclaimed: ‘This is my beloved Son, in whom I am well pleased’
(ibid., 111. 17).

Jesus now began his mission. John was arrested a[:ld t?eheaded
shortly after, for the fault of being far ahead of his time. Im-
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mediately after baptism, Jesus retired to the silence of the moun-
tains nearby and passed through a tense inner struggle and, coming
out victorious over the ‘temptation’, moved to the coast of the lake
of Galilee to enter into the period of his public ministry.

6. His Spiritual Mission

The first act of this ministry was the gathering of his disciples.
There is something very fascinating in this process, in the call he
sends forth and the response he receives; its simplicity and direct-
ness are charming. Finding Peter and his brother Andrew, both
fishermen, casting their nets into the sea, Jesus went up to them and
summoned: ‘Follow me, and I will make you fishers of men. And
they straightway left their nets, and followed him’ (ibid., IV. 19-20).
Two other fishermen, James and John, he similarly gathered, and
later Matthew, the customs clerk, and the rest of the twelve.

This is something we understand well in India: the tremendous
magnetism of a spiritual teacher who finds and gathers round him
those who are to be his spiritual intimates and the bearers of his
message, the pure ones who have the capacity to share his inmost
thoughts and relieve his loneliness. Buddha, after his illumination,
went to Varanasi to gather his five disciples. We are reminded, in
this connexion, of the words which Sri Ramakrishna (1836-86)
spoke at the close of the period of his sddhana, describing the
longing of his heart for his disciples (Ramakrishna: The Prophet of
New India by Swami Nikhilananda, p.38):

‘A mother never longed so intensely for the sight of her child, nor a friend for his

companion, nor a lover for his sweetheart, as I longed for them. Oh! it was indescrib-
able. Shortly after this period of yearning, the devotees began to arrive’.

Jesus now began to move about with his disciples, preaching the
kingdom of heaven in the synagogues and performing various mira-
cles of healing. But the congregations of the synagogues could not
understand or appreciate him. They were certainly looking for the
advent of a heavenly kingdom; but it was one largely political in
complexion, tribal in scope, and intended to free the Jews from the
hated Romans. One who claimed to be the promised Messiah had to
fulfil this national demand. Jesus did claim to be the Messiah in
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direct and indirect references, but made only vague mystical refer-

ences to the kingdom. He merely incurred the displeasure of the
orthodox. But the masses followed him, fascinated by his personal-
ity and the miracles he wrought. Although he delivered his message
in the famous ‘Sermon on the Mount’ to his disciples alone, it has
provided spiritual nourishment to vast masses of mankind these
nineteen hundred years.

7. The Sermon on the Mount

The ‘Sermon on the Mount’ expounds moral and spiritual ideas
which are universal; they do not breathe the air of Jewish exclusive-
ness. They are the G. C. M. of the inner life of spirit, and will not
sound strange to any spiritual seeker nourished on the ideas of the
Upanisads and the Bhagavad-Gita. But it sounded strange to the
ears of those who listened. There was newness in them, and there
was a ring of authority in their utterance. It was not an authority
deriving from any sacerdotal office; it took its force from inner
realization. The New Testament has put it pithily: ‘And it came to
pass, when Jesus had ended these sayings, the people were as-
tonished at his doctrine. For he taught them as one having author-
ity, and not as the scribes’ (Matthew, VII. 28-29).

The Sermon was a tremendous departure from the accepted
ideas of the time; it was a mighty attempt to release the life of the
spirit from the shackles of tribal morality and dogmatic religion.
Old familiar words were used, but they were given new meanings;
old moral codes were invoked, but they received an inward content
and direction; old familiar hopes were mentioned, only to be filled
with new spiritual meanings. And all these innovations had been
prefaced with a ‘but I say unto you’, conveying a sense of authority.
It was no wonder that the people were astonished at his doctrine.

There is a continuity from John to Jesus. John preached baptism
unto repentance with.a view to preparing man for the kingdom of
heaven; and Jesus took up this idea, in spite of its background of
Jewish dogma, for, as he expressed it, he came not to destroy, but to
fulfil the law and the prophets. Repentance is based on the Jewish
dogma of original sin; but whatever be the dogma behind it, it has its
significance for spiritual life, in so far as it initiates the inner cleansing
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process; it leads to humility and receptivity of heart. As a moral act,
it steels the mind against further evil doings. Without this resolve,
no spiritual life is possible. But repentance is not everything; there
are further steps to be taken before we can achieve the kingdom of
heaven which, though near at hand, is yet far. It was these further
steps that Jesus elucidated in his impressive Sermon.

Jesus opened the Sermon with a reference to repentance and its
fruit: ‘Blessed are the poor in spirit: for theirs is the kingdom of

heaven’ (ibid., V. 3).

But he struck a new note thereafter: not only was the kingdom of
heaven at hand, but it was also within us — not outside; and we can
realize it. This was a revolutionary conception that spiritual realiza-
tion was to be had then and there, in this very life, here and now, not
after death. And so he added: ‘Blessed are the pure in heart: for
they shall see God’ (ibid., V.8).

Thus purity of heart is the one condition for spiritual realization.
It follows that everything else—acts of piety, morality, and social
service—is but the means to attain this purity. This was entirely new
language for his listeners—that we can realize God, become inti-
mate with Him, and be blessed in this very life. And here we have
his unique message, a spiritual religion of inward realization. We
are reminded of the ringing proclamation of the Upanisads:

Atma va are drastavyah—The Self, O dear, must be
realized’ (Brhadaranyaka Upanisad, 11. 4.5); Tam akratuh pasyati
vita-soko dhatu-prasadat mahimanam atmanah—He who is hum-
ble and pure realizes the glory of the Atman and becomes free
from grief! (Katha Upanisad, 11, 20).

The farthest that Judaism had gone till then was to make man
hear the voice of God; the idea of seeing God was thus an innova-
tion which, with all its corollaries, was the main point of departure
from the prevailing tribal god and faith. These corollaries are set
forth in the succeeding passages dealing with the inwardness of
morals, rituals, and pietistic acts, indicating the clear departure
from the old in the emphatic words in refrain: ‘Ye have heard that it
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was said by them of old time. ... But I say unto you.’ The moral and
ethical demands of a spiritual religion are far more exacting than
those of a socio-political faith; hence he said: ‘That except your
righteousness shall exceed the righteousness of the Scribes and
Pharisees, ye shall in no case enter into the kingdom of heaven’
(Matthew, V. 20).

The departure became complete when he exhorted his listeners
to strive for perfection: ‘Be ye therefore perfect, even as your
Father which is in heaven is perfect’ (ibid. V. 48).

This exhortation sounds strangely Vedantic in significance. He
then wound up the Sermon with a ringing statement on the need for
the practice of the teaching, and not merely the hearing of it or
believing in its truth, and illustrated the nature of wisdom and folly
through a beautiful parable (ibid., VII. 24-27):

‘Therefore whosoever heareth these sayings of mine, and doeth them, I will liken
him unto a wise man, which built his house upon a rock. And the rain, descended,
and the floods came, and the winds blew, and beat upon that house; and it fell not: for
it was founded upon a rock. And every one that heareth these sayings of mine, and
doeth them not, shall be likened unto a foolish man, which built his house upon the
sand: And the rain descended, and the floods came, and the winds blew, and beat
upon that house; and it fell: and great was the fall of it’.

How akin this sounds to the exhortation of an earlier teacher,
SriKrsna, in our own country!
‘Those devotees who practice, in a converging life endeavour, this teaching of

mine which fulfils all righteousness and leads to immortality, er}dowed with faith and
a godward passion, aré extremely dear to me’. ( Bhagavad-Gita, XII. 20).

Here is a refreshing statement of the scope and goal of refigion.
The empbhasis is on sadhana, the practice of religion, with a .view_ to
attaining anubhava, realization. ‘Religion is realization; it is being
and becoming’, in the words of Swami Vivekananda; it is character.
It is not a cosy belief, but an adventure, something that sets the soul
on fire, the carrying, as Jesus would say, of one’s cross by oneself
and not by proxy. It reminds us of Buddha’s last words addressed to
his dear disciple, Ananda:

‘Be a lamp unto yourself, O Ananda; depend not on any external refuge: work
out your emancipation with diligence.’
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Perfection is a complete transformation of character through the
realization of the kingdom of heaven which is within. It is the fruit of
lived religion. This conception frees religion from all elements that
are magical and misty, materialistic and primitive. The strength that
comes fo a life through the realization of the ever-present Atman
within is something palpable. It is the rock-bottom of experience,
which ensures steadiness of wisdom and character; it is the
sthitaprajnia, the life of steady wisdom, of the Bhagavad-Gita.

8. The Healing Touch of Jesus

With the ‘Sermon on the Mount’ closed, once for all, the chapter
of obscurity in the life of Jesus. Multitudes thronged round him,
many of them victims of serious bodily and mental ailments, some
of whom were endowed with deep faith in his spiritual power. They
sought his blessing which was given, and they were cured. Some he
touched; some just touched the hem of his garment; and some he
just blessed, saying, ‘Be thou whole’. In all cases, the effect was
immediate. Jesus had the power within him, and he had compassion
in his heart. But he did not like to exhibit this power or make it
known wide. Accqrdingly, he exhorted the cured not to make a fuss
about it. He asked them to mollify orthodoxy by making customary
gifts to the synagogue in thankfulness for the healing. He gave the
credit for all healing to the faith in the heart of the healed: ‘Thy faith
hath made thee whole.’

From now on, the events in his life move ever faster; and the
shadow of tragedy, arising from the conflict with established religi-
ous authority, becomes darker and darker, until it reaches its final
act in the crucifixion. But within this brief period of about two and a
half years, we are introduced to events and episodes and
personalities which have the touch of the immortal about them.
They form the bright and cheerful scenes of an otherwise gloomy
drama. We find Jesus moving from place to place, a picture of
alertness and vigour, compassion and humanity, humour and laugh-
ter. We watch him in his dealings with the rich and the poor, the
good and the sinful, the lowly and the lost; we are amazed at the
poise, self-assurance, and versatility which he manifests in these
varying situations.
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9. Mary and Martha

The touching episode of Mary and Martha of Bethany has
entered into world literature. The two sisters were deeply devoted
to Jesus. The death of their brother Lazarus made them grief-
stricken. They heard that Jesus was in the neighbourhood. Martha
went out to call Jesus. She expressed her faith in his divinity, and
then rushed home to call her sister, Mary, saying: ‘The Master is
come and called for thee’ (John, XI. 28).

Both then rushed out to welcome the Master. Mary fell at his
feet weeping. Jesus was moved:

“When Jesus therefore saw her weeping, and the Jews also weeping which came
with her, he groaned in the spirit, and was troubled. ... Jesus wept’ (ibid., ix. 33, 35).

He then went up to the grave of Lazarus and, after deeply
communing with God for a moment, commanded Lazarus to come
forth. And forthwith he rose alive.

In another touching scene, we find the same Mary doing a loving
service to Jesus at Bethany, just before his last supper.

She brought an alabaster box of precious ointment and poured it
on the head of Jesus, as he sat at his meal. When a disciple protested
at the waste and said that it could better have been utilized to help

the poor, Jesus made the significant and ominous remark:

‘Why trouble ye the woman? For she hath wrought a good work upon me. For ye
have the poor always with you; but me ye have not always. For in that she hath
poured this ointment on my body, she did it for my burial. Verily I say unto you,
wheresoever this gospel shall be preached in the whole world, there shall also this,
that this woman hath done. be told for amemorial of her’. (Matthew, XXVI. 10-13)-

There was also a third occasion when the two sisters met Jesus; it
is a story full of mystical import. They received Jesus into their
house. Mary was sitting at his feet and hearing his inspiring words;
whereas Martha was busy in the kitchen. She complained to Jesus
about her sister Mary:

‘Lord, dost thou not care that my sister hasleft me to serve alone? Bid her

therefore that she help me. And Jesus answered and said unto her: Martha, Martha,
thou art careful and troubled about many things. But one thing is needful; and Mary
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hath chosen that good part, which shall not be taken away from her. (Luke,
X. 40-42).

10. Divine Life Demands Total Renunciation

During his wanderings in Judea, Jesus was approached by .a

certain man who knelt before him and, addressing him ‘Good

Master’, asked him what he should do to inherit eternal life. Jesus
reprimanded him for calling him good, saying that none except God
deserved the epithet, and asked him to keep the ten moral com-
mandments. The man replied that these he had been keeping from
his youth; he would like to know what else he should do.

‘Then Jesus beholding him loved him, and said unto him, one thing thou lackest:

go thy way, sell whatsoever thou hast, and give to the poor, and thou shalt have
treasure in heaven; and come, take up the cross, and follow me.

‘And he was sad at that saying, and went away grieved: for he had great
possessions. (Mark, X. 21-22).

Seeipg him thus go away, Jesus made the famous remark that it
was easier for a camel to pass through the eye of a needle than for a
rich man to enter into the kingdom of God. :

This episode illustrates the distance that separates mere social
ethics from divine life, and proclaims total renunciation as the
watchword of the latter. The young man of the story went away
grieving; but the story itself has inspired many a young man and
woman of later generations, of the type of St. Antony and others, to
fulfil to the letter the demands of Jesus and scale the heights of
holiness and blessedness.

11. The Compassionate Jesus

The compassion of a divine incarnation and his power to redeem
shine remarkably through two anecdotes, which also reveal the way
purity views sin.

A Pharisee, Simon by name, invited Jesus for a meal one day.
Jesus accepted and sat down to eat. A woman in the city, who was a
sinner, hearing that Jesus was in the house of the Pharisee, brought
an alabaster box of ointment and washing his feet with her tears and
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wiping them with her hair, kissed them and anointed them with the
ointment.

Seeing this, the Pharisee was angry that Jesus should have
allowed a sinner to do all this. Jesus, addressing Simon, said:

‘There was a certain creditor which had twe debtors: the one owed five hundred
pence, and the other fifty. And when they had nothing to pay, he frankly forgave
them both. Tell me, therefore, which of them will love him most? Simon answered
and said, I suppose that he, to whom he forgave most. And he said unto him, Thou
hast rightly judged. And he turned to the woman, and said unto Simon, Seest thou
this woman? I entered into thine house, thou gavest me no water for my feet: but she
hath washed my feet with tears, and wiped them with the hairs of her head. Thou
gavest me no kiss: but this woman, since the time I came in, hath not ceased to kiss
my feet. My head with oil thou didst not anoint: but this woman hath anointed my
feet with ointment. Wherefore 1 say unto thee. her sins, which are many, are
forgiven- for she loved much: but to whom little is forgiven, the same [oveth little.
And hie'said upto her: Thy sins are forgiven. And they that sat at meat with him began
to say within themselves: Who is this that forgiveth sins also? And he said to the

woman: Thy faith hath saved thee; go in peace’. (Luke, VIIL. 41-50).

Jesus was teaching in the temple in Jerusalem. The Scribes and
Pharisees brought before Jesus a woman taken in adultery and,
announcing that, according to Mosaic law, she had to be stoned,
asked him for his opinion, just to entangle him unawares. The
Gospels give a fine picture of Jesus stooping down and writing on
the ground with his finger, as if he did not hear them. But when they
pestered him, he lifted up his head and, turning to them;, declared:

‘He that is without sin among you, let him first cast a stone at her. And again he
stooped down, and wrote on the ground. And they which heard it, being convicted by
their own conscience, went out one by one, beginning at the eldest, even upto the
last; and Jesus was left alone, and the woman standing in the midst. When Jesus had
lifted up himself, and saw none but the woman, he said unto her: ‘Woman, where are
those thine accusers? Hath no man condemned thee?’ She said: ‘Noman, Lord’, And

Jesus said unto her: ‘Neither do I condemn thee; go. and sin no more’. {John,

VIIL. 7-11).
The power behind the words ‘Thy sins are forgiven’ is the power

of God working through an incarnation only; it is beyond the reach
even of saints. This divine power working through Jesus is specially
revealed in his famous declaration:

‘Come unto me, all ye that labour and are heavy laden, and I wil give you rest.
Take my yoke upon you, and learn of me; for I am meek and lowly in heart; and ye

shall find rest unto your souls. For my yoke is easy, and my burden is light’.

(Matthew, XI. 28-30).
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We are reminded of an identical promise given by an earlier
incarnation, Sri Krsna (Bhagavad Gita, XVIII. 66):

‘Renounce all your duties and take refuge in me alone; I shall redeem you from all
sins; grieve not’.

12. The Teachings of Jesus

Trials and tribulations began to confront Jesus. Various at-
tempts were made by the priests to entangle him in some remark of
treason or blasphemy. But his intelligence and ready wit baffled
their attempts. A group of priests brought a Roman coin and asked
him whether it was lawful to give tribute to Caesar or not; on his
asking whose image and superscription the coin bore, the priests
answered that it was of Caesar. Then he answered, to the amaze-
ment of the clever priests:

‘Render therefore unto Caesar the things which are Caesar’s; and unto God the
things that are God’s. (Matthew, XXII. 21).

Then a lawyer came forward to entangle him with a clever
question, as to what constituted the great commandment in the law;
and the world got in the answer of Jesus a compressed statement of
spirituality and social ethics:

‘Jesus said unto him, Thou shalt love the Lord thy God with all thy heart, and with
all thy soul, and with all thy mind. This is the first and great commandment. And the

second is like unto it: Thou shalt love thy neighbour as thyself.On these two
commandments hang all the law and the prophets’. (ibid., XXII. 37-40).

This great enunciation gave rise to a very practical question:
Who is my neighbour? In answering it, through the famous parable
of the good Samaritan, Jesus contrasted the universality of the spirit
and temper of spiritual ethics with the narrow and parochial temper
of creedal and sectarian morals.

A certain man went down from Jerusalem to Jericho and fell
among thieves; they stripped him of his raiment, wounded him, and
departed, leaving him half dead. A priest and a Levite chanced to
pass that way; seeing the helpless man, they, instead of going to his
help, went away by the opposite side of the road. Narrating the
above, Jesus continued:

‘But a certain Samaritan, as he journeyed, came where he was; and when he saw
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him, he had compassion on him, and went to him, and bound up his wounds, pouring
in oil and wine, and set him on his own beast, and brought him to an inn, and took
care of him. And on the morrow when he departed, he took out two pence, and gave
them to the host, and said unto him: Take care of him; and whatsoever.thou spendest
more, when I come again, I will repay thee’. (Luke, X. 33-35).

After narrating this, Jesus asked his questioner as to who really
behaved as neighbour to the one that fell among the thieves. ‘And
he said: He that showed mercy on him. Then said Jesus unto him:
Go, and do thou likewise’ (ibid., x. 37).

In between the harassments of the priests, Jesus did a lot of
teaching; first to the simple masses and then to his close disciples.
To the former he spoke in parables, making thereby difficult sub-
jects easy to comprehend Each one of these parables, like the
parable of the good Samaritan, elucidates one or other aspect of his
central theme, the life of godliness. Some of them, like the parable
of the Ten Virgins, are full of mystical significance. He spoke to the
disciples about the service of man, the poor, the sick, the homeless,
the naked, and the forlorn, in the spirit of the worship of God:

‘Verily I say unto you, inasmuch as ye have done it unto one of the least of these
my brethren, ye have done it unto me’. (Matthew, XXV. 40).

He charged the disciples to go forth and preach his gospel among
the people, and he prescribed a way of life and behaviour for the
preachers, which breathes the spirit of renunciation, dependence
on God, non-possession, peacefulness, and humility, echoing the
exhortation of Buddha to his disciples. It is a tragedy of history that
subsequent Christian preachers, unlike the Buddhists, have largely
strayed from the strait and narrow path shown by their great
Master.

To his chosen disciples, Jesus gave his spiritual teachings di-
rectly and without the aid of parables. He revealed to them, a few
days before his death, his true personality as the Christ, the an-
nointed One, and charged them not to tell it to anyone else till the
day of resurrection:

‘T am the way, the trutn, and the life: no man cometh unto the Father, but by me.

If ye had known me, ye should have known my Father also. He that hath seen me
hath seen the Father. ... Believest thou not that I am in the Father, and the Father in
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me% The words that I speak umto you, I.speak not of myself: but the Father that
dwelleth in me, he doeth the works’. (John, XIV. 6-10).

He asked all those who would choose to follow him to be
prepared to deny themselves and take up their crosses; it was not a
cosy and comfortable religion that he offered, but a heroic path of
adventure, a life of total renunciation in the love of God:

‘For whosoever will save his life shall lose it; and whosoever will lose his life for
my sake shall find it. For what is a man profited, if he shall gain the whole world, and

lose his own soul? Or what shall a man give in exchange for his soul?’. (Matthew
XVI. 25-26).

13. The Betrayal and the Trial

The preachings, movements, and miracles of Jesus had stirred
up by now a good deal of hostility from the priests, who now began
to take steps to apprehend him and bring him before the law. They
picked up stray bits of remarks made by Jesus and built up a case for
blasphemy against the faith. The tragedy deepened with the last
supper in the company of all his disciples, when Jesus made the
ominous remark that one of his disciples would betray him and
hinted at Judas. When Peter protested against it, he made the still
more ominous remark that even Peter would deny him thrice before
the next morning. Feeling the end near, and with a heavy heart,
Jesus moved to Gethsemane and sat down to pray, asking Peter and
two of his other disciples to watch and pray in the meantime. But
Peter fell asleep, and Jesus, annoyed, rebuked him:

‘What. could ye not watch with me one hour? Watch and pray, that ye enter not
into tempLgltion: the spirit indeed is willing, but the flesh is weak’. (ibid.,
xxvi. 40-41.

This happened three times; but the third time he allowed them
to sleep and, after prayer, waited for the betrayal by Judas, who had
been bribed by the priests to do so with thirty pieces of silver. Judas
came up soon after with the priests and soldiers, and betrayed Jesus
to them through a kiss of the Master’s hand for identification, and
the soldiers took Jesus into custody. Peter, in defence, cut off the
ear of a soldier with his sword. Jesus reproved him saying .

‘Put up again thy sword into its place: for ail they that take the sword, shall perish .
with the sword’. (ibid., XXVI. 52).
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Henceforth, it was mounting pathos to the end. Jesus was taken
to the high priest, Caiphas; all the disciples deserted him. Peter,
however, attended the trial from a distance; and during the trial he
denied thrice, before passers-by who asked, that he had anything to
do with Jesus. The operations of an inexorable fate left Peter sad
and weeping. The priests decided, though without much evidt?nce,
that Jesus was guilty, and they hauled him up before Pontius Pilate,
the Roman governor.

Pilate asked Jesus whether he took himself to be the king of the
Jews. Jesus remained silent, which amazed Pilate. Pilate fouqd
Jesus was not guilty, but the priests demanded his crucifixion amid
tumultuous scenes. Pilate, finding no other way, yielded to the_ir
demand and, washing his hands with some water symbolically, said
that he was innocent of the blood of Jesus, whom he referred to as a
just man. The people assembled there cried out that they were
willing to take his blood on themselves and on their descendants.
What a tragic statement, and what tragic consequences have fol-
lowed therefrom ever since!

14. The Crucifixion and the Resurrection

The doleful procession, with Jesus adorned with a scarlet robe
and a crown of thorns and carrying his heavy cross, proceeded to
Golgotha. He was attended by soldiers who jeeringly hailed him
king of the Jews and spat upon and smote him; then they removed
the scarlet robe and put his own raiment upon him and nailed him
on the cross on the mount of Calvary between two thieves similarly
crucified. They placed over his head a taunting signboard: This is
Jesus, the king of the Jews.

After hours of intense agony, Jesus cried with a loud voice :
‘My God, my God, why hast thou forsaken me?’ (Matthew, XXVILI. 46).
and then in an appealing voice:

‘Father, forgive them; for they know not what they do’ (Luke, XXIIL. 34).

It was a Friday. The mother of Jesus was a witness of this
pathetic scene from a distance; with her was her sister and Mar_y
Magdalene and John. Before he finally expired, Jesus pointed to his
mother and asked John to treat her as his own mother, and asked

THE CHRIST WE ADORE 75

her to treat him as her own son. After this expression of tenderness
Jesus bent his head and expired, after nine hours of intense torture.

’

The tragedy was complete. Forsaken by the world, for whose
redemption he had come, Jesus ended his earthly career when he
was hardly thirty-three. But his spirit triumphed in the resurrection.
Joseph of Arimathea, a silent but influential devotee, took his body
for burial with the permission of the Roman governor. He laid the
body in a new tomb and, placing a heavy stone over it, departed.
The two Marys, however, remained near the sepulchre. After three
days, on Monday, they had a shaking spiritual experience; and they
learnt about the resurrection of Jesus through the angels. They
rushed to convey the news to the disciples at Galilee in fear and joy.
On the way, the radiant form of Jesus appeared before them, and
they fell at his feet and worshipped him. Directed by him, they
informed the disciples of the glad tidings, and Jesus appeared to all
of them on a hill in Galilee, blessed them, spoke to them, command-
ing them to teach the gospel to all the world and, before disap-
pearing,assured them that he would be with them always unto the
end of the world.

In this moving story of the resurrection, there is one touching
episode relating to one of the disciples, Thomas, who was absent at
that time. When they related the vision to him, he refused to believe
them until he had a direct experience. Exactly eight days after,
Jesus again revealed himself to all of them, including Thomas, and
invoked his peace on them. Calling to Thomas, Jesus asked him to
feel his wounds with his fingers, which he did in amazement and
sorrow and joy. Jesus admonished him to believe and not be faith-
less, and added a significant remark:

‘Thomas, because thou hast seen me, thou hast believed: blessed are they that
have not seen, and yet have believed’. (John, XX. 29):

As a sequel to the above episode, the expression ‘doubting
Thomas’ passed into the world’s vocabulary of banter.

It is interesting for us to recall the tradition that our country first
heard the message of Jesus from this direct disciple of his, and a
group of Christians of our Kerala state trace their spiritual descent
from him.
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These are, then, some of the salient features of the life and
teachings of this arresting personality, whom the Hindus spontane-
ously recognize as a divine incarnation. As we have seen, his life is
full of sweetness and tenderness, tragedy and pathos; it is spiritually
inspiring. To us in India, however, the end is just a tragedy, bereft
of any special spiritual beauty. 1t is the life that is, in our view,
spiritually beautiful and elevating. The deaths of our own spiritual
heroes, Sri Rama and Sri Krsna, were near tragic; but we did not
build our religion on them. India treats the manner of their death
most casually, while she seeks to build her religion on their lives and
teachings.

It is no wonder that ordinary people do not understand the
depths of a divine incarnation’s personality; they can at best ap-
preciate his miracles, while missing his character. Too much insist-
ence on these miracles converts religion into a sort of magic, and
degrades the content of the life-giving message to cheapness. All
great teachers, including Jesus, therefore, discountenanced them.
The difficulty of recognizing an incarnation has been well expressed
by Sri K risna in the Bhagavad Gita, only a few can understand him;
the rest will deride him or just ignore him:

Avajananti mam mudha manusirm tanum asritam,
Param bhavamajananto mama bhutamahesvaram—

‘Fools deride me when invested with a human body, not being
able to grasp my transcendent nature as the supreme Lord of ali
beings’. (Bhagavad-Guta, IX. 11).

The trial and crucifixion of Jesus is the measure of the intoler-
ance and folly of the contemporary society. There is pathos in the
lament of Jesus over Jerusalem:

‘O Jerusalem, Jerusalem, thou that killest the prophets, and stonest them which
are sent unto thee, how often would I have gathered thy children together, even as a
hen gathereth her chickens under her wings, and ye would not!”. (Matthew, XXIII.
37);

Persecution is the outcome of intolerance, which is a social
matady arising out of the limitations of its Weltanschauung. India
was. and is, fortunately free from this malady. thanks to its gener-
ous spiritual outlook which finds beautiful elucidation in several of
our sacred books:
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‘K'nowers of Truth declare that it is the same non-dual Reality
that is spoken of as Brahman (Absolute) by the philosophers, as
Paramatman (Supreme Self) by the mystics, and as Bhagavan
(God) by the devotees’—

Vadanti tat tattvavidah tattvam yat jianam advayam;
Brahmeti Paramatmeti Bhagavan iti sabdyate— (Srimad
Bhagavatam, 1.2. 11).
15. The New Movement

To teach the world faster than it can learn is to court disaster, as
Bertrand Russell has put it. The teachings of Jesus relating to the
kingdom of God and the resurrection were just incomprehensible to
most of his hearers. There is the typical instance of the Pharisee
demanding Jesus to state when the kingdom of God should come
Jesus answered.:

‘The kingdom of God cometh not with observation: Neither shall they say, Lo

here! or lo there! for, behold, the kingdom of God is within you’. (Luke, XVII.
20-21).

This statement that the kingdom of God is within us can hardly
be squared with the dogma of the innate vileness of human nature.
How beautifully have the Upanisads expressed the above sentiment
of Jesus:

Na sandfrse tisthati rapamasya

na caksusa pasyati kascanainam;
Hrda manisa manasabhiklrpto
ya etadviduramrtaste bhavanti—

‘The form of the Self is not an object of vision;
None can behold Him with the fleshy eye;
One can know Him when, by constant meditation
And free from doubt,
He is revealed by the heart.

Those who know thus become immortal’. (Katha Upanisad,
VL 9). i

The crucifixion was a tragedy of the first magnitude; but a
greater tragedy was the way it was handled. Woven into the prevail-
ing dogmas, it slowly became central to the new movement. The
man of joy, which Jesus undoubtedly was in real life, became
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transtormed into the man of sorrows, in dogma. We may find a
forbidding austerity in John the Baptist; but the Son of Man, as he
himself has said, came eating and drinking, trailing clouds of
humour and laughter. By transforming him into a man of sorrow,
dogma has helped to turn his religion into grim and cheerless
aspects, with serious consequences for the emotional life of its
followers. Only a few great saints have been able to penetrate
through this spiritual heaviness. ‘A sad nun is a bad nun’, wrote St.
Theresa; and she exclaimed: ‘O Lord, save us from sullen saints!’

The dogma of one man’s sin affecting all humanity gave rise to
its logical corollary of the dogma of one man’s blood washing away
the sins of all; such an approach led inevitably to a chain reaction of
such tragedies involving the lives of Stephen and Joseph, Peter and
Paul, immediately after, and of countless other good and noble and
innocent souls, thereafter. The theory that the blood of the martyr
is the seed of the Church developed out of this dogma; and, in place
of calm reason and generous love, frenzy, fanaticism, intolerance,
and bigotry gripped the propagation of the life-giving message of
Jesus down the centuries, destroying as many lives as it undoubtedly
helped to build, with groups interchanging places as persecutor and
victim.

It is interesting to speculate how the message would have
spread, like a little leaven leavening the whole bread, from one
good soul to another in comparative peace and goodwill, if the
divine life and sublime teachings of Jesus had found the central
place, instead of the popular and striking dogmas of‘the scapegoat’
and ‘the atonement’, physical resurrection and the second advent,
earthly kingdom, and the imminence of the Day of Judgement.
These dogmas were purely tribal in their scope, including the preva-
lent concept of the monotheistic god. They were the nurseries of
contemporary Jewish patriotism and national cohesion, sectarian
intolerance and political frenzy.

This fettering, in cast-iron dogmas, of the universal message of
Jesus—the ideas of the indwelling divinity, of divine grace, univer-
sal ethics, and spiritual realization—caused the distortion of its
universality through bigotry and intolerance, and the dilution of its
peace and love content with hatred, violence, and war.
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Judaism represents an impressive human movement of ethical
fervour and faith in the divine; but its scope was severely limited to
the Jewish community which, in response to the challenge of a
hostile world, had tightened its moods and ways, life and laws. The
radiant faith in a living God and the laws and commandments which
nursed that faith in the hearts of its people, made it the only steady
spiritual island in the sea of the moral and religious confusions of the
Roman world. As such, it had justification for its faith in its world
mission; it was also fitted to be the nursery of the new message of
John and Jesus, which had brought with it the vision, the energy,
and the character to translate that faith into reality. The only
impression that the Gospels warrant us to carry is that Jesus meant
his movement to be at first a deepening and, eventually, a broaden-
ing of his people’s heritage. He took in much before he gave out in
ample measure; he came to fulfil and not to destroy ‘the law and the
prophets’. Here was an attempt at a lofty spiritual synthesis by an
equally lofty spiritual character. But history records the tragedy of
its failure; the word ‘fulfil’ was slowly interpreted, not in its spiritual
sense as meant by Jesus, but in its prevailing socio-political signifi-
cance; and this not merely by the Jews, but also by the new move-
ment, which led to the dissatisfaction of Jews against the new
movement with its tragic consequences, on the one hand, and the
strait-jacketing of the soaring spirit of the new movement itself in
the ‘letter’ of the dogmas of the old faith, on the other.

The new movement thus began as an uneasy combination of the
universal and the tribal, the spiritual and the dogmatic, the peaceful
and the passionate. The latter elements in their original context,
which was consciously parochial and limited, were constructive and
creative; but in their new context of the universal, they became
largely negative and destructive. The former elements, however,
became the source of the high spiritual, mystical, and humanitarian
temper of the new movement. The history of Christianity, in its twin
records of persecution, violence, and war, on the one side, and lofty
mysticism, moral passion, and humanitarianism on the other, bears
the impress of this inner division, which also explains its recurrent
conflicts with science. A successful synthesis needs the guidance of
an adequate Weltanschauung, which was not available at the time.
The successful synthesis of thought elements, each one of which is
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vital and powerful, flowering as they do from human experience at
various levels—the ethical passion of Judaism, the mystical and
humanitarian fervour of Christianity, and the rational temper of
science—calls for the guidance of a philosophy or world-view such
as that of Vedanta, which is not afraid of any aspect of experience,
but seeks truth in all of them with zestful detachment and devotion.

16.  The Future of Indian Christianity

It is against this background that we view with hope the future of
Indian Christianity. Under the guidance of the philosophy of Ved-
anta, the Christian message in India can achieve that synthesis by
which it will flow as an entirely constructive force with its universal
elements functioning free in the spirit of the universal, and its
dogmatic elements digested and retained to accord with the spirit of
the universal and human.

Our people have the genius, inherent and active, to appreciate a
truly spiritual message; our minds are hospitable to spiritual ideas,
however new or startling they may be. The message of Jesus and his
life divine have found their lodgement in the Indian soul, through
the irresistible appeal of their beauty and charm. 1t is our earnest
hope that the Christian message, passing through Indian experi-
ence, will bear in its look a new charm and force of tolerance and
gentleness, peace and fellowship, capturing thus the Master’s spirit

in full.

17. Conclusion

The gospel of Jesus is a gospel of spiritual redemption. That
gospel has a meaning only when we feel the bondage of worldliness
irksome and heavy, and seek for freedom in the freedom of God.

. There is the assurance given by the Master that we shall then get
what we seek. To ask and seek and knock is our share, and to give
and reveal and open is the Lord’s. That is the mood and attitude in
which we adore Christ. That is the Hindu way of acceptance and
assimilation.

ihe

5

THE MESSAGE OF PROPHET MUHAMMAD*

1. Introductory

I am very thankful to the Muslim Students Society of Rangoon
for organizing this public function in this spacious City Hall and
inviting me to speak on The Message of Prophet Muhammad. 1
belong to a movement, which was started by Sri Ramakrishna and
Swami Vivekananda over 50 years ago, and which stands for the
fostering of the spirit of harmony and fellowship among the world
religions, for fostering the expression of the religious impulse in the
service of man, irrespective of caste and creed and race and sex, and
for the deepening of the spiritual life of man everywhere in the
modern age.

2. The Character of Prophet Muhammad

The character of Prophet Muhammad has been misrepresented,
not only by many prejudiced non-Muslim critics, but also by the
violent, ambitious, and worldly-minded faithful Muslims as well. In
his personal life, the prophet shines as a man of high character,
integrity, and humanity. He lived a simple spartan life, exemplify-
ing the truth of the dignity of labour. In his later life, he felt that he
had a mission to deliver to humanity in general, and to his own Arab
people in particular, and he set about implementing this mission
and succeeded, before his death, in uniting the Arab people
through a religio-political ideology and making them conscious of
their destiny to be a civilizing force in the world.

He also instilled love of knowledge in the Arab people. His
inspiration soon transformed Arabia from a backward bedouin-
inhabitated desert area into the political and cultural hub of Eurasia
for four centuries, marked by advancement of science and learning,
trade and commerce, and dynamic international contacts. This is
the period when the universal spiritual message of Islam and its

* Based on a public lecture delivered, on the occasion of the celebration of the
Prophet’s birthday by the Muslim Students Society. Rangoon, at the City Hall,
Rangoon, Burma, on 21 April 1940
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rational and scientific temper dominated the Muslim mind, which
endowed them with an insatiable spirit of curiosity, which inspired
them to learn from contemporary civilizations like the Indian, the
Chinese, and the Greeko-Roman, and which stimulated them to
advance science, philosophy, and the arts in many directions.

But, after the Mongolian invasion of the thirteenth century
after Christ and the complete destruction of Baghdad in 1258,
when many millions were killed, whole areas were laid waste, and
political rule in the centre of the Islamic world passed into the hands
of barbarian infidels, leaving only Egypt and Spain to nourish Arab
culture for another two centuries, there set in the slow and steady
erosion of these universal and rational elements and the rising, to
dominance, of its dogmatic and intolerant elements. The Mongol
invaders, and later the Turks, were soon converted to Islam and
became the carriers of Islamic religion, culture, and political power.
With some great exceptions, these new Muslim groups came under
the influence, less of Islam’s rational and universal, and more of its
dogmatic and intolerant, elements. This led to the increasing exp-
loitation of the name of Islam by several military conquerors to
destroy and rob and pillage other countries and cultures, which has
given a bad name to this great religion.

3. The Message of the Prophet: Its Universal Elements

As in the case of every religion, there is, in the message of
Prophet Muhammad also, a mixture of the eternal and universal
ethical and spiritual elements along with the temporary and local
socio-political elements. These represent the two aspects of every
religious tradition, firstly, as a path to God, and next, as a socio-
political ordering of human life. The followers of Islam derive their
inspiration primarily from the Quran and secondarily, as deriving
from the Quran, from the Sariah and the Hadith. All the three
contain elements, what the Indian Sanatana Dharma, or Hinduism
calls, sruti, representing the first, smrti, representing the second, in
varying proportions. The stagnation and decay of Islam com-
menced, as in the case of Sanatana Dharma in recent centuries, with
the dominance of the smrti over the sruti elements. It was a domi-
nance of the fundamentalist group over the ever-diminishing ra-
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tional and humanist group which advocated the scientific approach
and the stressing more and more of the eternal, universal, spiritual
§lements and the soft-pedalling of the temporal and local elements,
in response to the advance of history.

The following select passages of the Quran breathe the spirit of
the sruti or the eternal and the universal:

(We commence) with the name of God
The most Merciful (to begin with),
The most Merciful (to the end).

All praise belongs to God,

Lord of all the worlds,

The Most Merciful (to begin.with),
The most Merciful (to the end).

Master of the day of Judgement.
Thee alone do we serve,
And Thee alone do we ask for help.

- T{le Quran speaks of Muhammad and the universal elements of
his mission in these words:

‘We have not sent thee but as a mercy and blessing for the
world.’

The second Sura of the Quran commands us to believe, in not
only what was revealed to Muhammad, but also in what was re-
vealed to those who went before him. This clearly indicates the
Prophet’s acceptance of many true religions of which Islam is one.
The universality of the Prophet’s message is also revealed in his
teaching, that only those are nearest to his heart and to God who do

wh.at is right. In several Suras of the Quran, we come across this
universal approach:

‘To every one have we given a law and a way. And if God had
pleased, He would have made you all one people (believers in one
reli.gion); but he has done otherwise that He might try you in that
_whlch He hath severally given unto you. Wherefore press forward
in good works. Unto God shall ye return and He will tell you that
concerning which ye disagree.’
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‘Shall I not inform you of a better act than fasting, alms, and
prayéer? Making peace between one and another; enmity and malice
tear up rewards by roots.’

‘It is not righteousness that ye turn your faces to the east and the
west; but righteous is he who believeth in Allah and the Last Day
and the angels and the scripture and the prophets; and gives his
wealth, for love of Him, to kinsfolk, and to orphans, and to the
needy, and to the wayfarer, and to those who ask, and set slaves
free, and observeth proper worship and payeth the poor-due; and
those who keep their treaty when they make one, and the patient in
tribulation and adversity and time of stress. Such are they who are
sincere. Such are the God-fearing.’

‘Say (O Muslims): We believe in Allah and that which is re-
vealed unto us, and that which was revealed unto Abraham, and
Ishmael, and Issac, and Jacob, and the tribes, and that which Moses
and Jesus received, and that which the prophets received, from

their Lord. We make no distinction between any of them and unto
Him we have surrendered.’

‘Lo! religion with Allah (is) the Surrender (to His will and
guidance).’

Oh ye who believe! Be steadfast witnesses for Allah in equity,
and let not hatred of any people seduce you that yg deal not justly.
Deal justly, that is nearer to your duty. Observe your duty towards
Allah. Lo! Allah is informed of what ye do.’

In the course of his farewell sermon before his passing away, the
Prophet gave the message of a universal and humanistic ethics:

‘And hearken, O mankind! An Arab has no superiority over a
non-Arab and a non-Arab is not superior to an Arab, a white man is
not superior to a black man nor a black man superior to a white
man, except by virtue of his conduct. The noblest in the sight of
Allah is he who is noblest in conduct.’

Says the Quran elsewhere:
‘Man’s actions are judged by his intention.’

‘He is not of us who sleeps with his stomach full while his
neighbour is hungry.’
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There is an oft-quoted saying in the Quran which also has the
ring of universality:

‘Let there be no compulsion in religion.’

That God is one and that He is beyond man’s sensory experience.
is highlighted in another beautiful verse of the Quran:

‘Sight perceives Him not. But He perceives men’s sights; for He
is the knower of secrets, the Aware.’

This teaching is exactly similar to the teaching of the Kena
Upanisad (1.7):

Yaccaksusa na pasyati
yena caksursi pasyati;
Tadeva brahma tvarn viddhi
nedam yadidam upasate —

‘That which cannot be seen by the eye but through which the eye
itself sees, know That to be Brahman and not what people worship
here (in the manifested world).’

4. Islam in the Light of the ‘Sruti’ and the ‘Smrti’ Concepts of
India’s Sanatana Dharma

Some Muslim thinkers have made a distinction between Islam
and Muhammadanism and they have preferred the word Islam to
Muhammadanism. The former is a more universal concept than the
latter, the truths taught in it being impersonal in origin. This is the
meaning of Sruti in the Hindu or the Sanatana Dharma tradition of
India; the sages of the Upanisads, or of the Srutis, were only
discoverers of eternal spiritual truths which can be re-discovered by
any one else also at any time. But the latter, namely, Muham-
madanism, refers to a person as the sanction for the teachings it
expounds. Without the personal founder, the teachings cannot
stand. Such teachings constitute, as I said earlier, the smrti dimen-
sion of a religion, which is limited by place, time, and history. The
Hindus consider even their Bhagavad-Gita as a smrti in form
though a sruti in content, since it deals with ethical and spiritual
truths only and not social rules and regulations.
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In the Hindu tradition, unlike in all other religious traditions,
there is a clear distinction between its srufi and its smyti elements.
The sruti stands for the body of eternal and impersonal truths valid
for all times and peoples. And the smti stands for the temporal and
the local elements; and because they are temporal and local, they
cannot be universal. And Hinduism emphagises that they need to be
changed age after age, in response to changing socio-economic
conditions. The sruti is represented by the Vedas generally, and by
the Upanisads particularly. They contain truths of the spiritual
dimension of life discoverd by different sages, among whom were
many women also. These truths, like any truth about the physical
world, are eternal and are capable of being re-discovered by any
human being equipped with moral purity and mental penetration.
Among these truths are the innate divinity of man, the unity of God
as infinite and non-dual consciousness which is the Self of man and
nature, man’s capacity to realize this truth in life, and the availabil-
ity of different paths to realize God. The Hindu mind discovered the
presence of these truths in every world religion. And the mystics of
every religion, including the Sufi mystics of Islam, apart from the
Prophet himself, have borne witness to these eternal spiritul truths.
This is what India calls the Sanatana dharma dimension of any
religious tradition.

The smrti is represented by the various law books of the Hindu
tradition, like Manu Smrti, Yajriavalkya Smrti, Apasthamba
dharma-itras etc. They deal with rules to regulate the day-to-day
life of people individually and collectively; they deal with subjects
such as food, dress, marriage, inheritance etc. This is what India
calls the yuga dharma dimension of any religious tradition, the
dharma relevant for a particular yuga, age or epoch. The Hindu
tradition, even in its orthodox form, provides for the giving up of
old smrtis and the creation and adoption of new smtis. That is why,
in the long history of the Hindu tradition, there have been many
smrtis, but only one sruti; and, in this modern period, the most
arresting fact of Hindu life is the rejection of the authority of the old
smrtis, and the free and fearless adoption of new smrtis by the
people, in response to the onward march of history and the de-
mands of the modern age. The age-old experience of the Hindu
tradition demonstrates the truth that the changing of these smrti
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elements of any tradition, which become at a later age, what in
Greek mythology is called, procrustean beds, not only will not harrp
that tradition but, on the contrary, will only strengthen that tradi-
tion. and make it better fitted to achieve human development. The
Hindu tradition recognizes the fact that, with respect to puman
development and fulfilment, these smti elements of a tradition are
like the bark of a tree; as the tree grows, the bark also must grow
side by side; if not, the bark will choke the tree and destroy it. But a
living tree will cast off its old bark and create for itself a new bark
suitable to its growth. With regard to smrtis, in general, the
following pithy observation of Sri Ramakrishna'(1836—1886) pre-
sents the essence of Hindu wisdom aptly:

“The Mughal coins have no currency under the (British East India) Company’s
rule.’

One of the features that helped to sustain the impressive
millennia-long continuity of the Hindu tradition is the gene}'al ac-
ceptance of this dominance of the Sruti over the smyi. This pro-
duced two great results, namely, the emergence of a galaxy of
mystics and saints and reformers, and the high respect they com-
manded from the people, even though some of them prea{:hed
openly against several aspects of the teachings of the current Hindu
smrtis. If, on the other hand, the smrtis, what in Islam is called the
Sa;'iyah, had dominated the Hindu tradition, these mystics and
saints and reformers would have been silenced or destroyed. In our
own time, a Vivekananda (1863-1902) appeared, and he preached
strongly against several beliefs and practices advocated by the
Hindu s/nrtis, showing them to be obsolete and enemies of human
development and fulfilment; and yet he was accepted, res.pected,
and honoured even by the orthodox tradition. This stands in sharp
contrast to the tragic fate of several lovable saints and innovators in
the wide spectrum of the Semitic tradition,

5. Islam: Creative versus Stagnant

Islam has produced some of the most lovable men and.wo‘men of
God, the Sufis. The Prophet’s teachings contained inspiration for
this God-ward direction of human life, and mystics began to appear
in Islam within a century of his death. The earliest outstanding Sufi
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mystic was a woman, Rabia of Basra (717-801 A.D), who has
inspired most of the later Sufis. She and several other Sufis were
monastics, a state of life condemned by Islamic Sariah or law books.
Many of them had a hard time to express their deep-felt spiritual
urges and experiences, for fear of offending the rigid Sariah or
fundamentalist orthodoxy of Islam, which has even put to death
some of the noblest among them. This is the bitter fruit of a stagnant
Islam. If Islam were dominated by its creative, by its eternal and
universal, elements, this would not have taken place. In the first
four centuries of Islam, when it was creative, these dogmatic and
rigid fundamentalist elements had been held in check by the ra-
tional, universal, and expansive spirit of Islam, which made for the
flowering of the Islamic culture and civilization. Since the destruc-
tion of Baghdad, there has been an increasing dominance by its rigid
and intolerant Sariah or smrti elements, and the consequent exploi-
tation of Islam, as referred to earlier, by power-hungry worldly-
minded individuals to cover their own greed and blood-thirstiness.

If Islam is to become creative once again, and help in the human
development and fulfilment of its followers, it has to capture once
again the rational and universal temper of its early period, by taking
inspiration from the spirit of Islam and not from its letter. This
rational approach is found in many early Muslim thinkers. It is
expressed in a famous verse by Jalaluddin Rumi, in his Masnavi,
which is treated as only second to the Quran in importance and
reverence (quoted by Dr. Bhagawan Das in his Essential Unity of All
Religions, Bharatiya Vidya Bhavan edition, 1960, p. 100):

Man ze Qurdan maghz ra bardastam,
Ustuk han pese sagan andak htam—

‘The marrow from the Quran have I drawn,
And the dry bones unto the dogs have cast.’

6. Conclusion

Such a creative Islam alone will be able to establish happy and
fruitful relations with its sister world religions, and also to become a
progressive force in its own secular field. Islamic conquerors and
missionaries have a bad reputation as idol breakers with respect to
other religions. If this is accepted as an essential element of Islam, it
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will have to be engaged in this fruitless task till the end of time; and
consequently, it will never be able to establish happy and peaceful
relations with other religions, many of which will continue to use
images and symbols. It is good for Islam to engage in another type of
idol-breaking, namely, idols of the mind, consisting of prejudices
and prepossessions. This is one of the important disciplines of the
scientific method as expounded by Francis Bacon, who refers to the
need for every scientific seeker to free the mind from the ‘idols of
the cave’, from the ‘idols of the theatre’, etc. etc. In a famous poem,
the great Jalaluddin Rumi protests vigorously against this idol-
breaking programme, which applies to all Semitic religious mis-
sionaries generally, and to all Islamic conquerors and non-Sufi mis-
sionaries specially. (Masnavi, quoted in Claude Field’s Mystics and
Sufis of Islam, p. 154):

Maoses, to his horror, heard one summer day
A benighted shepherd blasphemously pray:

‘Lord’, he said, ‘I would I know Thee, where Thou art,
That for Thee I might perform a servant’s part,

Comb Thy hair, and dust Thy shoes, and sweep Thy room,
Bring Thee every morning milk and honeycomb.’

Moses cried, ‘Blasphemer!” Curb thy blatant speech!
Whom art thou addressing? Lord of all and each,
Allah the almighty? Thinkest thou He doth need
Thine officious folly? Wilt Thou all bounds exceed?
Miscreant, have a care, lest thunderbolts should break
On our heads, and others perish for thy sake.
Without eyes He seeth, without ears He heareth,
Hath no son nor partner through the endless years;
Space cannot contain Him, time He is above.
All the limits that He knows are Light and Love.’

‘Put to shame, the shepherd, his poor garment rent,
Went away disheartened, his ardour spent.

‘Then spake God to Moses: ‘Why hast thou for Me
Driven away My servant, who goes heavily?
Not for severence it was, but union
I commissioned thee to preach, O hasty one!
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Hatefullest of all things is to me divorce (of man from man),
And the worst of all ways is the way of force;

I made not creation, self to aggrandize,

But that creatures might with Me communion prize.

What though the childish tongue trip? ‘tis the heart I see,
If it realy loves Me in sincerity.’

6

SANKARA AND THE CHARACTER OF HIS GREATNESS *

1. Introductory

W E HAVE gathered here this evening to celebrate the birth-

day of Sri Sankaracarya. I do not propose to dwell at length
on the life of Sarikara except in so far as it helps to illustrate the main
theme of my speech—the character of his greatness. As for that, the
life of Sankara, in its merely outward bodily incidents, may be told
in a paragraph. But the quantity and quality of thought and achieve-
ment, that he packed into the short span of his life of thirty-two
years, have earned for him a place among the world’s immortals.
Today our minds are staggered at the thought that so much could
be achieved by one single individual in so short a time. It speaks
volumes for the burning motives within him, moving him to work
incessantly for human betterment and welfare.

2. Sankara: The Personality and Its Environment

Conscious of a great message that he was to deliver and the
mission that he was to fulfil in this country, we find Sarikara, while
yet a boy, leaving his home with a firm resolve to bend all his
energies and resources towards that end. If we are to appreciate his
work, we have to capture an understanding of the climate of
thought in which he lived and functioned. He is a remarkable
specimen of Indian humanity of those times. If we can get a close
view of these two things—the environment and the personality—we
shall be able to assess the type of work done by him and see whether
we have any lesson to learn from his life and work. Possessed of
extraordinary powers, this young boy, highly intelligent and deeply
conscious of his mission, has worked wonders in the cultural,
philosophical, and religious fields of Indian life.

We can know and appreciate better the great work that Sanikara
has done by a consideration of the background of contemporary

*Speech delivered at the Sankara Jayanti Celebrations at the Ramakrishna
Math, Karachi, now in Pakistan, in May 1947 ¢
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historical conditions. At that time, there were various contlicting
systems of thought in India, and the condition that prevailed can be
best characterized as nebulous. Politically as well as socially,
philosophically as well as religiously, there was no central rallying
point from which men could view the entire panorama of Indian
thought and say: ‘Here is the unity of India’. The several systems of
thought were narrow and self-sufficient and had nothing to do with
each other. That is why I said that our thgught and religious life then
were nebulous. The country was divided into various sects and
creeds and they only paid lip allegiance to the Vedas; even this was
thoughtless and uncritical.

Politically, as it has happened so often in the history of India,
and let us hope it will not happen in future, the country was divided
into a congeries of little states. On the death of the last Buddhist
sovereign, Emperor Harsa, who had brought about some sort of
political unity of India by bringing these states under his empire, the
political equilibrium was disturbed, and Hindustan again became
divided into small states fighting with each other without any com-

mon loyalty to unite them. Thus politically, philosophically, cultur- .

ally, and religiously, there was no central rallying point. It was at
such a time that the master mind of Sarnkara set to work to produce
unity in the field of religion, culture, and philosophy, leaving the
political aspect of it to be worked out by future generations. But
even what he had undertaken was a gigantic task for a single
individual.

3. Sahkara’s Life-Mission

We find clearly from a study of Sankara’s career that his purpose
was to reduce to unity and harmony, under the hegemony of Ved-
anta, the multiplicity of conflicting thought systems, without de-
stroying the integrity of the prevalent faiths. He could have brought
everything to a dead dull level of uniformity, but he did not do that;
for it militated against his idea of the richness of diversity in the
world of faiths. Unity was his aim and not uniformity—unity in
diversizl. Diversity connotes richness. But diversity, when it de-
stroys the central unifying cord, becomes chaotic and an enemy of

all progress and well-being of a community. Therefore, the purpose
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of all the great thinkers in this country has been, and is, to preserve
the variety and to subordinate it to an overriding unity. The opera-
tion of this idea has created harmony out of all the diverse thoughts
and faiths in this land, instead of reducing everything to a single
uniform faith at the point of the sword, as has happened in some
other countries.

It is a federation of faiths that Sankara established through a
struggle based on reason and free discussion designed to appeal to
the heart and mind of the people. As such, he fully deserved the
title of Sanmata-sthapana-acarya (the teacher who established six
religions) conferred on him by a grateful people. This is what we get
out of the work of Sankara. There were myriads of faiths justifying
themselves through appeals to varying shades of logic and revela-
tion, but there was no loyalty to a fundamental principle which
could be considered to be a mediating element between sect and
sect and party and party. Sankara tried to introduce this mediating
element between these, and he found it in the great philosophy of
Vedanta which proclaimed, as ultimate Reality, a principle that is
personal as well as impersonal, immanent as well as transcendent.

In Sankara we find that intense sympathy, a desire to under-
stand other points of view, and a patient effort at critical apprecia-
tion of thoughts and things. With an iron resolve attuned to a deep
affection and loyalty for the people and the culture of his vast
country, and with a strong conviction that he was born to
istrengthen the one and enhance the other, we find him taking up
this problem with a firm determination to produce cosmos out of
chaos in the world of culture and in the mind of man in India. And a
sustained struggle of a lifetime brings to India a measure of unity,
harmony, and order in religion, thought, and culture, which is a
record unparalleled in the history of man.

4. Heroes of the Spirit versus Heroes of the Sword

There have been great men who have fought for great causes.
All over the world there have been great heroes. In Mohammed Bin
Kasim we have the example of a courageous youth possessing the
heroic touch. There is something to be admired in a young lad of
sixteen marching forth from his home-town in Arabia in quest of
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adventure and conquering a province like Sind with the help of a

few companions. We have again Napoleon who marched his army
across the Alps and fought and defeated the Austrians in Italy. We
have many such examples in our own history. But, as contrasted
with all these stands the brilliant example of Sankara. A single
individual, whose only companion was his glowing spirituality, vast
intellect, and deep sympathy, going the length and breadth of India
and conquering its mind and heart is something unique in history—
even in Indian history. He captured both the intellects and the
hearts of men. He established an empire of the spirit, of love, and of
lofty spiritual idealism. From the example of Sankara we can
picture the greatness of a person who sways the world in this
manner. It is such type of leaders that India, nay, the whole world,
need badly today.

The environment that obtained at the time of Sainkara is of
interest to us today. Those were the times when men paid homage
to intellect and character. Those were days when men of culture and
intellect and the rare ones with new ideas werg respected all over
the country. In a sense this has been so throughout our history. All
fights were on the intellectual level, on the ideologicat level. When
we think of those days, we feel that we need today to recapture that
idealism and learn again to settle our quarrels not by breaking heads
but by breaking wits. It speaks of the high culture of a society where
problems are solved not by the sword but by discussion. It was this
democratic attitude that prevailed at the time of Sankara. People
were invited to hear the exposition of a new idea, and the subse-
quent discussion saw the opposition of idea to idea and the meeting
of argument with argument. We have, out of these clashes of ideas,
the emergence of a rational philosophy. We find, at the time of
Saﬁkara, people’s minds ever ready to receive new ideas; there was
an intellectual receptivity to truth.

5. Teachers who Appeal both to the Head and Heart of Humanity

This attitude and mood is the high watermark of culture. We
sadly miss that today. We try to impose an idea by the force of the
sword and not by an appeal to the intellect and understanding. It is
difficult to spread an idea in the latter way. But the former way—

SANKARA AND THE CHARACTER OF HIS GREATNESS 95

that of the sword—is unworthy of a cultured and civilized people—a
way which, fortunately, has been rarely tried in India. Therefore,
most teachers and leaders in India have resorted to a third and
easier way—an appeal to the emotions of the people. Their appeal
was to the feeling and not to the understanding. This method we
find very much popular among the political leaders today. At its
best, it no doubt produces fine loyalty and deep enthusiasm for a
cause; but at its worst, it expresses itself in fanaticism and mutual
destruction. But the most enduring appeal is that which affects the
intellect, the mind of a people, and which, through its inherent truth
and beauty, gradually penetrates to the heart, producing deep
convictions and rational faiths. This method has been tried by very
few in the world, and amongst those who have tried, and tried
successfully, one is Buddha and the other is Sankara. Usually, the
masses can be appealed to through their emotions only. But
Sankara is an exception to this general rule; though an intellectual
of arare order, he has appealed to both the heart and the intellect of
men. We have in Sankara a great intellectual who at the same time
also commanded the emotional allegiance of the masses. Today in
Hindustan, if thiére is one teacher of the historic period who com-
mands the allegiance of both the intellectuals and the masses, it is
Sankara. Yet, most of his writings are very abstruse and cannot be
easily understood. But his other writings, consisting of soul-stirring
devotional songs and hymns, are there. Pandit Jawaharlal Nehru,
referring in deep appreciation to this striking aspect of Sankara’s
work, remarks (Glimpses of World History, Letter 44):

‘Sankaracarya’s record is a remarkable one. ... The whole country is stirred up
intellectually by Sankara’s books and commentaries and arguments. Not only does
he become the great leader of the Brahmin class, but he seems to catch the imagina-
tion of the masses. It is an unusual thing for a man to become a great leader chiefly

" because of his powerful intellect, and for such a person to impress himself on millions

of people and on history. Great soldiers and conquerors seem to stand out in history.
They become popular or are hated, and sometimes they mould history. Great
religious leaders have moved millions and fired them with enthusiasm, but always
this has been on the basis of faith. The emotions have been appealed to and have
been touched.

‘It is difficult for.an appeal to the mind and to the intellect to go far. Most people
unfortunately do not think; they feel and act according to their feelings. Sankara’s
appeal was to the mind and intellect and to reason. It was not just the repetition of a




96 ETERNAL VALUES FOR A CHANGING SOCIETY

dogma contained in an old book. Whether his argument was right or wrong is
immaterial for the moment. What is interesting is his intellectual approach to
religious problems, and even more so the success he gained in spite of this method of
approach. ...

‘And tne great success which met his campaign all over the country in a very short
time also shows how intellectual and cultural currents travelled rapidly from one end
of the country to another.’

We are mdved to admire the people of his time. About one
hundred and fifty years before Sankara, the Chinese pilgrim Hiuen
Tsang came to India and he was struck by the intellectual cliniosity
of the people of this country, their eagerness for knowledge, readi-
ness to accept new ideas, and their deep interest in education.
Himself a great scholar, he came here to learn, to slake his thirst for
intellectual and spiritual knowledge. That is the kind of atmosphere
in which Sankara lived and worked, with nothing but his keen
intellect and deep conviction to help him. Whenever such a person-
ality appears in such a context, we can expect to find the birth of a
mighty ideology capable of changing the thought and life patterns of
a people.

6. Sankara: A Great Traveller

Thus, within the course of a few years, we find this great man
travelling the length and breadth of India to fulfil his mission. He
was like Buddha before him, and Vivekananda aftch him, a‘great
parivrajaka, a traveller, in the true sense of the term, ever in contact
with nature and man. He was ever on the move, preaching and
teaching and uplifting the people wherever he went. Having no
desires of his own to satisfy and having nothing to gain for himself—
in the words of the great teacher Sri Krsna, whose able com-
mentator he becomes, and who said that having nothing to gain for
himself he yet worked hard so that good may come to society—we
see Saikara going from place to place in order to uplift the people,
to enlighten them. His teacher had asked him to go to Varanasi first
to bring harmony in its world of thought. He defeated his opponents
in argument at Varanasi and established the greatness of the Ved-
anta philosophy on firm rational foundations. From there he went
all over the country on foot. What must be the loftiness and in-
tensity of the impulse in the heart of this noble person which could
impel him to go from place to place in a vast subcontinent like India,
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removing the doubts of people, discussing patiently with them on all
aspects of philosophy and faith, and bringing order out of the
contemporary chaotic and nebulous condition of the thought and
faith of his country.

7. Sankara Establishes the Ten Orders of Monk-teachers

This is the greatness of this teacher. He gathered up the scat-
tered cultural and spiritual energies of the people and raised their
voltage tenfold. Being a man of intense practicality and possessed of
rare organizing abilities, Sankara took steps to ensure the con-
tinuity of his great work by setting up ten Orders of monks— the
paramaharnsa parivrajakas, a band of roving and teaching monks—
and establishing four monastic centres at the four corners of India
and entrusting them to the care of monks noted for their intellect,
character, and vision. The location of these centres—at Sringeri in
the south, at Puri in the east, at Dwaraka in the west .and at
Badarinath deep in the Himalayas in the north—reveals his farsee-
ing genius as also his vision of the geographical and cultural unity of
India. Paramahamsas are a class of sannyasins who are never at-
tached to the world and have nothing to gain for themselves; when
they go about as peripatetic teachers they are called parivrajaka
acaryas. This is the beautitul expression to describe a person who goes
about uplifting society. His detachment makes him a universal
man—above the limitations of caste, creed, and sect. With his
sympathy unobstructed by physical or mental barriers, he functions
as the lover and benefactor of man. The paramaharnsas are free to
move about everywhere. They are neither men nor women; neither
Hindg nor Muslim; neither Christian nor Vaisnava; neither Saiva
nor Sakta. They are all and above all. They remain uncon-
taminated, ever purifying others. They are the equal and the free.
For, in the memorable words of the Gita (V. 19):

‘They, with their minds resting on equality, have conquered
relative existence in this very life, since Brahman is perfect and
equal; therefore they indeed rest in Brahman.’

But mark the deep humility of this great man who, though
outshining his guru, Govindapada, in learning as well as achieve-
ment, yet always proclaimed himself in all his works as his disciple:
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S"rimat-paramahar'nsa-parivrdjakécdrya-Govindabhagavad—
pujyapada-Sisya. In this he typifies the natural humility of the wise
man of his philosophy.

8. Conclusion

Saiikara never remained at a place for long; he went about as a
peripatetic teacher. And as a result of his ceaseless striving, we have
the unity of Hinduism and Hindu culture of which we are so proud
today. But after 1000 years, today, we are face to face with a more
complex situation. To bring unity not only in Hinduism but in India
as a whole, in which all religions and cultures can find a harmonious
blending, is a task that remains for us to accomplish today. This is
the chalienge of the present age to the genius of India. The work of
synthesis which we have successfully carried on in every epoch of
history is there to inspire us, and Sarikara’s method and manner are
there as a guide for us. He was a teacher of unity. His spirit was
universal. His mind was inclusive and not exclusive. He taught not
merely toleration, but also dynamic acceptance. Herein lies the
value of his work to us. Wherever there is emphasis on unity, there
is knowledge; its fruit is concord and happiness and beneficence;
and wherever there is emphasis on diversity, it is ignorance; and it
results in conflict and misery, says Sankara. We need badly today
the message of that unity based on understanding and leading fo
all-round.concord. f

7

SWAMI VIVEKANANDA ON GURU GOBIND SINGH *

1. Introductory i, ?

O UR NATION will soon be celebrating the fourth centenary of
one of the greatest heroes of our history—Guri Gobind Singh
(1666-1708). He was a mighty personality thrown up by the
tumultuous socio-political milieu of the India of the later Moghuls
who had reversed the policy of broad and constructive nationalism
of the early Moghuls in favour of a narrow, bigoted, and violent
communalism of an intolerant brand of Islam. The cry of distress of
millions of Hindus and Sikhs reached the throne of Mercy which
sent down in response two great heroes who were also lovers of God
and man, Guru Gobind Singh in the Punjab and Chhatrapati Shivaji
in Maharashtra. The resistance movements organized by the two
against the prevailing tyranny were entirely inspired by the spiritual

_ and human motives imparted by two great spiritual teachers—Guru

Nanak and Samartha Ramdas.
2. Guru Nanak and the Sikh Movement

Guru Nanak and his movement sought to weld Hindus and

- Muslims into a powerful nation dedicated to the realization of the

universal spiritual and human values transcending the prevailing
communalisms of sects and creeds and castes. This movement soon

- gathered strength, and. equally soon, faced fierce opposition from

the contemporary Muslim communalism and the Moghal political
state. The tragedy which began with Guru Arjun, the fifth Guru of
the Sikhs, continued and reached its highest intensity during the
period of the tenth Guru, Gobind Singh, whose struggles and
sacrifices, successes and defeats, make him shine as the greatest
tragic hero of later Indian history. His character, dedication,
inte&l‘ect courage, and, above all, compassion, mark him out as a
born leader and saviour; in his life, as well as in his defeat and death,

~he has been a beacon of light and hope to millions of his

countrymen.

*Contributed to the Sikh Review, Calcutta. 1967
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Swami Vivekananda was a great admirer of Guru Nanak and
Guru Gobind Singh. Himself a hero of a rare type whose intellect
and character and vision have powerfully influenced the shaping of
modern India, Swami Vivekananda saw in Guru Gobind Singh a
powerful nation-builder, and greeted him as ‘one of the last and one
of the greatest heroes of our race’.

Apart from creedal differences, the people of India are one. The
word ‘Hindu’ originally represented this common national stock;
and foreigners always referred to all the people of India by that
name, irrespective of caste and creed. Sir Mohammad Igbal was
proud to proclaim: ‘Our Hindustan is the best of all countries.
Religion does not teach man to hate each other; we are all Hindis
and Hindustan is our (common) country.’

3. The Glory of ‘The Land of the Five Rivers’

It is instructive for us today to know what Vivekananda said
about Guru Gobind Singh sixty years ago. Speaking in Lahore in
1897 on “The Common Bases of Hinduism™ the first of his three
lectures there, the Swami, greeting the brave people of the Punjab
and eulogizing the greatness of Guru Nanak and Guru Gobind
Singh, said (The Complete Works of Swami Vivekananda, Vol III,
Eighth Edition, p. 366):

“This is the land which is held to be the holiest even in holy Aryavarta; this is the
Brahmavarta of which our great Manu speaks. This is the land from whence arose
that mighty aspiration after the Spirit, ay, which in times to come, as history shows,
was to deluge the world. This is the land where, like its mighty rivers, spiritual
aspirations have arisen and joined their strength, till they travelled over the length
and breadth of the world, and declared themselves with a voice of thunder. This is the
land which had first to bear the brunt of all inroads and invasions into India; this
heroic land had first to bare its bosom to every onslaught of the outer barbarians into
Aryavarta. This is the land which, after all its sufferings, has not yet entirely lost its
glory and its strength. Here it was that in later times the gentle Nanak preached his
marvellous love for the world. Here it was that his broad heart was opened, and his
arms outstretched, to embrace the whole world, not only of Hindus, but of
Mahammedans too. Here it was that one of the last and one of the most glorious
heroes of our race. Guru Gobind Singh. after shedding his blood. and that of his
dearest and nearest, for the cause of religion, even when deserted by those for whom
his blood was shed, retired into the South to die like a wounded lion struck té the
heart. without'a word against his country. without a single word of murmur.’

SWAMI VIVEKANANDA ON GURU GOBIND SINGH 101

4. Conclusion: The Greatness of Guru Gobind Singh

Towards the end of the same lecture, the Swami, referring to the
Indian conception of religion as realization, whose fruit is universal
love and compassion, and paying a special tribute to the greatness of
the tenth Guru for his character and vision, said (ibid., pp. 378-80):

“Therefore, take more thought before you go and find fault with others. Let them
follow their own path to realization so long as they struggle to see truth in their own
hearts; and when the broad, naked truth will be seen, then they will find that
wonderful blissfulness which marvellously enough has been testified to by every seer
in India. by everyone who has realised the truth. Then words of love alone will come
out of that heart, for it has already been touched by Him who is the essence of Love
Himself. Then and then alone, all sectarian quarrels will cease. and we shall be in a
position to understand. to bring to our hearts, to embrace. to intensely love. the very
word Hindu, and every one who bears that name.

Mark me, then and then alone vou are a Hindu when the very name sends through
vou galvanic shock of strength. Then and then alone you are a Hindu when every man
who bears tne name, from any country, speaking our language or any other
language, becomes at once the nearest and the dearest to you. Then and then alone
you are a Hindu when the distress of anyone bearing that name comes to your heart
and makes you feel as if your own son were in distress; then and then alone you are a
Hindu when you will be ready to bear everything for them, like the great example [
have quoted at the beginning of this lecture, of your great Guru Gobind Singh.
Driven out from this country. fighting against its oppressors, after having shed his
own blood for the defence of the Hindu religion, after having seen his children killed
on the battlefield—ay, this example of the great Guru, left even by those for whose
sake he was shedding his blood and the blood of his own nearest and dearest—he, the
wounded lion, retired from the field calmly to die in south, but not a 'word of curse
escaped his lips against those who had ungratefully forsaken him! Mark me, every
one of vou will have 1o be a Gobind Singh., if vou want to do good to vour country.

“You-may see thousands of defects in your countrymen, but mark their Hindu
blood. They are the first gods you will have to worship, even if they do everything to hurt
you; even if everyone of them sends out a ourse to you, you send out to them words
of love. If they drive you out, retire to die in silence like that mighty lion, Gobind
Singh. Such.a man is worthy of the name of Hindy; such an ideal ought to be before us
always. All our hatchets let us bury; send out this grand current of love all round.”




SRI RAMAKRISHNA AND UNIVERSAL RELIGION *

1. Introductory

E is an undeniable fact of history that one of the most potent
actors in the evolution of humanity has been the force which
manifests itself as religion and the religious motive. From earliest
times it has supplied the motive for social cohesion and social
progress. Besides satisfying the individual’s spiritual needs, it has
also been the power to unite individuals into groups and
communities.

2. Religion: A Curse as well as a Blessing in The Past

But it is a strange paradox that this same impulse which has
contributed to human unity and welfare has also been the cause of
much strife and disunion among mankind. It seems as though
religions are closed systems and the only relation they can have
towards one another is that of antagonism. The powers for blessing
which they exhibit in their narrow spheres of sect and community
turn into curses when applied to the large world outside. Every
system has appealed to the religious susceptibilities of its votaries to
goad them either to war, persecution, or murder. Thus some of the
most atrocious crimes and inhuman practices in all history have
been perpetrated in its name. These are some of the blackest pages
of all religious history. Whatever blessing it has conferred in private
has thus been nullified in public. :

3. Indian Religious Thought: Its Unique Feature

The only country where religious wars and persecutions have
been comparatively negligible is India. This, let us note, is not
because there is no deep religious feeling in India, as some critics
would think, to whom love for one’s religion is achieved only by
hating other religions; neither is it due to any absence of variety in

*Contributed to the Prabuddha Bharata, January 1936
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the religious outlook. History shows, and even today it is a fact, that
both in point of spiritual fervour and the variety of its expression,
India stands foremost in the world. The science of comparative
religion tells us that the evolution of religious ideas has been, to a
great extent, identical throughout the world. But whereas, outside
India, this evolution stopped at the tribal stage and the monotheistic
conception, Indian spiritual genius soared higher and yet higher and
discovered the Unity behind all the gods. This is a great landmark in
the history of religions in general, for it marks the stage at which
religion turns out to be the messenger of all peace and all blessing to
the whole of humanity, instead of being partially good and partially
evil, as it has been in its earlier stages. For India herself, this
discovery was momentous; for through this she has been spared
from endless travails of religious persecution. This idea carries with
it a certain universal outlook, being based on a highly rational
philosophy, which later Vedic thought, especially the Upanisads,
developed into its logical conclusion by discovering the Unity be-
hind all existence.

4. Sectarianism: Its Evils and Their Remedy

The relationship between religion and religion has been any-
thing but happy. Religions which seemed to have worked well in
the places of their birth are found to be failures in their careers
outside. Sentiments like love, brotherhood, and peace give place to
those of hatred, scorn, and strife. In the name of religion, countries
have been devastated, great cultures have been destroyed, and
masses of men have been massacred—all with the ‘pious’ idea of
extending the empire of the ‘One God’. Little does the fanatical
religionist realize that that is not the way to establish the ‘Kingdom
of Heaven’ on earth. There is no doubt that the destruction of old
cultures like those of Peru, Mexico, etc. really leaves such a ‘King-
dom of Heaven’ poorer in spiritual content. The sectarian spirit of
religion is manifestly antagonistic to the very spirit of modern times
which is scientific through and through, and which appeals not to
sects and sections but to humanity at large. Consequently, the
prestige of religion itself has suffered much in modern times. If
religion is to be a living force in the modern world and contribute its
share for the ushering in of a future civilization of humanity, it
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requires to be restated and cast into rational and scientific moulds.
The solidarity of mankind is the ideal for which science stands. The
immense possibilities which the scientific advahcement of the last
three centuries holds in its bosom for the realization of the great
hopes of poets and philosophers of the past ages, require for their
consummation a new spirit, a new outlook, and a new message,
universal in its appeal, which will mediate between Teligion and
religion on the one hand, and science and religion on the other.
Where is this message, this quickening impulse, to come from? To
this insistent question, the eager minds of thinking men, both in
East and West, turn towards India and the invaluable treasure of
her spiritual and philosophic thought, the Vedanta.

5. Vedanta: Its Contribution to Indian Thought and Life

This is no audacious claim. We have seen already how Indian
thought took a great step towards religious harmony when it dis-
covered the one God of whom all other gods are but manifestations.
This is the great idea embodied in the famous verse of the Rg-Veda
(I. 164.46): Ekarh sat vipra bahudha vadanti—Truth is One; sages
call It by various names’, such as Indra, Mitra, Varuna, etc. Not
only this; no new thought has ever suffered suppression in India—
be it in science, religion, or philosophy. Where all knowledge is held
as sacred, how is it possible to suppress any aspect of it? The
Mundaka Upanisad (1. 2. 4) speaks of the para and apara kinds of
knowledge: Dve vidye veditavye iti ha sma yad brahmavido vadanti
para caiva apara ca. All sciences including even the holy Vedas are
only apara knowledge. Let us note, in this connexion, that apara
does not and cannot mean here anything inferior in kind. That
knowledge which is derived from human experience in parts and
aspects is apara, while that which is the fruit of a study of experience
as a whole, of life in its totality, is para. And all knowledge of the
apara kind is only an expression of the para vidya, Philosophy. This
is the same as Branmavidya, Brahman standing for the totality of
existence and experience.

This is the famous Vedanta philosophy, which is the very kernel
and core of Indian culture, the fairest flower of its thought—the one
which has given Indian culture its distinctive character and unique-
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ness. It is the spirit of Vedanta which has moulded all forms of
Indian life and which has mediated between sect and sect, imparting
to the rich variety of Indian thought its synthetic unity. This is the
mesmerism of Indian thought which is slowly gripping the minds of
many a serious thinker of the West. Those who speak of Hinduism
as a bewildering mass of confused religious and social ideas and
practices have not yet grasped Vedanta. To understand India and
Hinduism requires, first of all, an intimate acquaintance with the
spirit of Vedanta. It is in virtue of this Vedanta that we are enabled
to speak of the fundamental unity of India. It will be in virtue of this
same Vedanta that we will be enabled not merely to speak about,
but achieve, the fundamental unity of humanity itself. And if religi-
ous harmony, social progress, and national solidarity are lacking in
present-day India, the quickening impulse must come from this
Vedanta alone, for it is the storehouse of all wisdom.

6. Indian Thought and Sri Ramakrishna

The oneness of all existence is the message which Vedanta
teaches. The immediate implication of this message in life and
thought is another great idea which seems to run counter to the very
spirit of religious sectarianism, but which breathes truly the scien-
tific spirit. As Swami Vivekananda expresses it ( Complete Works,
Vol. I, Eleventh Edition, p. 15):

‘Man is not travelling from error to truth, but from truth to truth, from lower
truth to higher truth.’

If truth is like a pyramid, the philosophical understanding of
Unity is its apex. Viewed from this supreme height, no aspect of life
or effort can appear as false or erroneous; for truth itself is the goal
of all paths. It is chiefly in the application of this great idea to the
pressing problems of modern life that the life and message of Sri
Ramakrishna and Swami Vivekananda are supremely significant.
Through them we find Indian thought, especially Vedanta, speak-
ing to the modern world for composing its distractions and ushering
in on earth an era of what the Taittiriya Upanisad (1. 6) calls
Satyatma pranaramarm mana anandarm  Santi samrddham
amrtam—Truth, the solace of life and bliss of the mind, exuberant
with the wealth of peace and immortality’.
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7.  Universalism: Old and New

The idea of universal religion is not something new in the world.
There have been two senses in which it has been understood. When
a religion steps out of its local boundaries and starts on a career of
conquest and annexation, adding new recruits, much in the same
way as an empire extends by the accession of new- territories, it
styles itself a universal religion. Such a religion keeps before itself
the alluring ideal of becoming a world-religion sooner or later and
believes itself to be the only fit candidate to that estate. The out-
standing examples of this type are Christianity, Islam, and Buddh-
ism. The last one differs from the other two both in its methods and
motives of such extension. Unlike Christianity and Islam, the
spread of Buddhism has been singularly characterized by a spirit of
peace and non-violence. This is undoubtedly due to the influence of
Indian thought wherein Buddhism has its roots and from which it
has sprung. Christianity and Islam, on the other hand, have fol-
lowed a relentless course of destruction and persecution with the
ostensible purpose of ‘saving’ the ‘damned souls’.

Now this idea of universal religion is self-destructive. Not
through conquest and the use of might is the way to universal
religion. It breathes the spirit of the Old Testament, where, when a
tribe conquers another tribe, it also destroys the latter’s god and
imposes its own god over it. It is this same spirit which is working
now when, in the place of tribes, we have alien cultures and reli-
gions. And when there are two claimants, both equally strong,
zealous, and fanatical, this idea of universalism is seen to defeat
itself. The fact is, there is a world of difference between the two
assertions—‘My god is the only true god and you must accept Him’
and ‘My god and your god are one and the same, differing at best
only in name’. When a single religious belief, sincerely held, is
disturbed and destroyed, the purpose of universal religion defeats
itself.

The second idea of universal religion is seen expressed in the .
eclecticism of Akbar and some modern sects and movements. Ec-
lecticism is like a bouquet of choice flowers, and like a bouquet it
has not any enlivening principle in 1t and is bound to witner away. A still
greater criticism 1s that it has a tendency to become a closed system
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in itse!f, which defeats its very purpose. It says, ‘There is so much
sectarianism in the world; it must be destroyed; so let us start a new
sect’. This sounds like the famous wartime sentiment—a war to end
all wars. But just as not one among the older sects is entitled
legitimately to claim universality, by the same inexorable logic, no
new sect also can lay claim to that position.

8. Sri Ramakrishna’s Ideal of Universal Religion

; From the previous analysis we have come to this—that no reli-
gion can aspire individually to become universal. Unity in variety is
the test of universality and not a dull and dead uniformity. In sharp
contrast to the previous two conceptions stands Sri Ramakrishna’s
ideal of u'mversa] religion. The very first principle of this ideal is: ‘If
one religion is true, then by the very same logic all other religions
fll‘e 'also true’, the verification of which is found in the fact that
holiness, purity, and charity are not the exclusive possessions of
any church in the world and that every system has produced men
and women of the most exalted character’ (Complete Works of
Swami Vivekananda, Vol. 1, Eleventh Edition, p. 22). Hence this
great te_acfher left every religion undisturbed; neither did he start a
new rehglop. Yet his life was the greatest vindication of true reli-
gion. Nay, 1t was a veritable Parliament of Religions. He traversed
the various paths of the Hindu faith and attained perfection in each.
Not content with this, he lived the life of a pious Christian and a
devout Muslim reaching the goal of the respective paths. As a result
of all his experiments, he realized that all religions are at bottom
one, they all teach the same truth and lead to the same goal. In his

own words (Sayings of Sri Ramakrishna, 1954, p. 152):

‘Many are the names of God, and infinite the forms that help us to know Him. By
whatsoever name or form you desire to know Him, in that very form and under that
very name will you see Him. Different creeds are but different paths to reach the one
Goq; van9us and different are the ways that lead to the temple of Mother Kali at
Kalighat (in Calcutta). Similarly various are the paths that take men to the house of
the Lord. Every religion is nothing but one of these paths.’

Again (ibid., p. 155):
‘As a mother in nursing her sick children gives rice and c;xrry to one, sago and

aqommt to another, and bread and butter to a third, so the Lord has laid out
different paths for different men suitable to their natures.’
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What follows? To quote Sri Ramakrishna again (ibid., p. 156):

‘Every man should follow his own religion. A Christian should follow Christia-
nity, a Mohammedan should follow Mohammedanism. For the Hindu—the ancient
path, the path of the Aryan rsis, is the best. A truly religious man should think that
other religions are also so many paths leading to the Truth. We should always
maintain an attitude of respect towards other religions.’ o

-

Thus, in Sri Ramakrishna’s view, the existence of many sects
and religions not merely does not stand as obstacles in the way, but
actually helps the realization, of universal religion. Let sects multi-
ply until each individual will have a religion for himself. As no two
individuals can be exactly similar in respect of taste, outlook, and
capacity, so no one religion can perfectly satisfy the needs of all.
Thus sects ought to multiply until they coincide with humanity
itself. But sectarianism will disappear. And with its disappearance
will be realized the ideal of a universal religion. In fact, it is already
existing, no one has to create it, only each one has to discover it for
himself. But its symphony is marred and distorted by the sharp and
dissonant note of sectarianism. And sectarianism will disappear
only when the world understands this new ideal of religious
harmony taught by Sri Ramakrishna, when men will learn to see
truth in every sincere longing of the human heart, knowing it to be
an urge towards light and truth.

9. Conclusion

This ideal of universal religion accords most with the modern
spirit and temper. It enables religions to work for human welfare as
co-operating parts instead of remaining as colliding units. And
religious fellowship will bring in the sense of human Kinship and
brotherhood and enable the collective wisdom and effort of man to
work towards the evolution of a complete human civilization and a
world-culture.

9

THE MESSAGE OF SRI RAMAKRISHNA*

Introductory

1

S wami Atmananda of this Ramakrishna Mission centre just now
indicated to you that he would be giving a Hindi rendering of

my main speech in English; still I felt that, before my speech in

English, it would be appropriate if I spoke the following few words

on the subject of Sri Ramakrishna in Hindi:

Yestertlay we had the prana-pratistha, spiritual dedication, of
our Sri Ramakrishna Temple here. In this connection, I shall tell
you about an experience I had recently. Just now you heard from
the speech of the President of our Sri Ramakrishna Order, Srimat
Swami Vireswaranandaji Maharaj, that Sri Ramakrishna was the
teacher of universal religious harmony, and that, through his mes-
sage, peace can be established in our country as well as all over the
world. Three years ago, when Sri Ramakrishna birthday was
celebrated at the Ramakrishna Mission in Patna, Sri Jagjivan Ram,
Union Defence Minister at the time, had come to address that
meeting. The Secretary of the celebration, introducing the Defence
Minister to the audience said: our Union Defence Minister is a very
busy person; and yet, he has come here to speak a few words about
Sri Ramakrishna. When Sri Jagjivan Ram stood up and began his
speech, he said these following words as prefatory remarks:

I have not come here in the role of the Defence Minister of India; I have come,
an the other hand, to offer my sraddharnjali, flower-offering of devotion, to Sri
Ramakrishna. And it is my firm conviction that, if the whole world were to accept the
teachings of Sri Ramakrishna, then no country will feel the need to have a defence
minister like me!

Hearing this, I was extremely happy; this is the correct and true
understanding of Sri Ramakrishna, through whom not only in
India, but also all over the world, peace can be achieved,
brotherhood and the spirit of service can be established.

*Presidential Address on the occasion of the Sri Ramkrishna Temple Dedication

Public Metting, on 3 February 1976, at the Ramakrishna Mission Vivekananda
Ashram, Raipur, Madhya Pradesh
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With these few words spoken in Hindi, I shall now give my main
speech in English which, later, Swami Atmananda will render into
Hindi. . ;

2. Significance of Sri Ramakrishna Temple Dedication

It is a great occasion for the ashrama here, for .this town of
Raipur, and for our Madhya Pradesh state itself, that we have the
dedication of this Ramakrishna Temple in the premises of this
ashrama. This evening, we had the benediction from The President
of the Ramakrishna Order in a few choice words. He has placed
before us the great ideals that Sri Ramakrishna had lived in our
time. The temple which bears his name is meant to bring blessings to
the people of this town and of this state as well.

In all our ashramas, we celebrate every year the birthday of Sri
Ramakrishna. But we are not observing such a Sri Ramakrishna
birthday celebration here just now; what we are celebrating today is
the dedication of the temple in which an image of Sri Ramakrishna
was installed yesterday. Quoting Sri Krsna’s words to Uddhava in
the Srimad Bhagavatam, the President of our Order told us in his
speech that God is worshipped in two forms: as deities and as
incarnations. Sri Ramakrishna was not a deity but was a human
being like you and me; but he was also a blazing divinity; and so, to
worship him is to worship God Himself. That is the teaching in our
great Sanatana Dharma.

3. The Unique Relation of Raipur to Swami Vivekananda

Raipur has a special significance for a temple like this to Sri
Ramakrishna, because this city is associated with his chief disciple,
Narendra, who spent a couple of years here when he was a high
school student. And you all know how Sri Ramakrishna was deeply
drawn to him; he used to say: wherever Naren will keep me, I shall
be present there. So Narendra’s association with Raipur will make
Sri Ramakrishna’s presence here much more effective than at any
other place, except Kamarpukur and Calcutta (big applause).

The people of Raipur will do well to remember and cherish this
background of their town. When Narendra came here, he was an
unknown young student, and today he is the well-known Swami
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Vivekananda, the disciple of Sri Ramakrishna. The world remem- -
bers him today as the architect of modern India, and as the builder
of a bridge of understanding between India and the West. So this
city has associations, very intimate associations, with Narendra
and, through Narendra, with Sri Ramakrishna himself.

4. The Uniqueness of Ramakrishna Temples

There is a uniqueness about a temple to Sri Ramakrishna. We
are not lacking in temples in India. We have had plenty of them; we
are having plenty of them even today. But a temple bearing Sri
Ramakrishna’s name has a special significance. I should like to
expound this theme this evening. Take, for instance, this Raipur
Ramakrishna temple. Behind it are years of work in the service of
the people of this area—work not merely spiritual or cultural, but
also humanitarian. Two years ago, in fact, the work on this temple
was suspended while the time and energies of the monks and
devotees were diverted to urgent drought relief work in this state.
Thousands and thousands of poor people were fed, were employed
in test relief works, and were rendered many other types of service,
including house-building. Earlier, too, similar services had been
given to other suffering people. During the large-scale influx of
migrants from East Pakistan in the sixties, much effective relief was
rendered by the Ramakrishna Mission with this Raipur ashrama as
the base of operations.

So a Ramakrishna Ashrama and a Ramakrishna Temple have a
unique message to the people of our country to-day. And it is this:
this ashrama and this temple are meant to be a source of inspiration
to make our people love other human beings, and even animals, and
serve humanity, without distinction of caste, creed, or sex. To see
God in man is a great teaching of our sanatana-dharma (eternal
religion). Sri Ramakrishna puts it in a beautiful formula: ‘Every jiva
(soul) is Siva (God). Service of the ji Jiva is the worship of Siva.’ This
is an extraordinary teaching. We have not practised it much in our
country in the past, though it has been there all along in our holy
books—in the Upanisads, in the Gita, in the Srimad Bhagavatam.
We did not apply it effectively till now. We constructed temples; but
these temples did not have, and still mostly do not have, any vital
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relation with the rest of the world, with the rest of our life and work
in the world. That was the wrong direction we took in the past. But
now we shall correct it. We shall go to a temple, we shall worship the
image there— it is a living presence of the Divine; it is what we call
in our bhakti-Sastras (devotional scriptures) an arcavatara—God
incarnated as an arca, which means an image. But we shall also not
neglect God in His incarnation as living human beings. He who is
there in the temple as the arca, is also present in your heart as the
antaryamin, inner Self. So, when we see the image and worship it,
our worship should not stop there; we should also, on coming out of
the temple, worship God residing in all living beings. That makes
our worship whole, and that makes our life and character
intergrated.

5. Integration Of Life and Religion

But, unfortunately, till the coming of Sri Ramakrishna and
Swami Vivekananda, we had been keeping this whole idea of tem-
ple worship away from the practical life of man. We thought we
could have any type of life here—we could be selfish, we could be
quarrelsome and litigious, we could be exploitative of other human
beings, we could even cheat the state about our tax dues—and yet
things would be all right with us if we only went to a temple, just
worshipped an image there, and put some money in its offering box!
But with the advent of Sri Ramakrishna, we are taught again, for
the first time after a lapse of ages, the true meaning of temple
worship. We are taught that this temple worship—this image wor-
ship in a temple—is mainly to inspire us to see God in ourselves and
in every living being. We should derive that inspiration from our
temples. This has been said in many passages in our great spiritual
literature. But now, to help awaken you to this truth, you will find as
the background of this temple project, the great record of human
service by this ashrama, and by our other ashramas in various parts
of India—service rendered through hospitals and schools, and spe-
cial services to people in distress during famine, flood, earthquake,
and other calamities. All these constitute an integral part of this
temple worship in a Ramakrishna Centre. The two—service of the
people outside in society and worship of God inside a temple—are
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not different things standing apart, but they form one integral
whole of a comprehensive philosophy of life. It is, as taught by Sri
Ramakrishna, to see God with eyes closed in meditation and to see
Him with eyes open in daily life. Go to the temple and worship Him;
and then pour out what you gain therefrom in loving dedicated
service outside.

Now, this is a teaching which our people had for ages entirely
failed to grasp and live by. We need therefore to understand and
implement this great teaching today. We do want more temples; but
we want temples which will give us strength, which will make us
grow spiritually, which will make us manifest the Divine that is
within us, and which will generate humanist impulses in our hearts
and make them flow out into channels of love and service of beings.
That is the purpose of these temples. And the sooner we convert all
our temples, all our churches, all our mosques, into that kind of
worship-places, the better for us, the better for all religions. Indeed
it is for this purpose, especially, that India produced Sri
Ramakrishna in the modern age.

6. The Twin Message Of Sri Ramakrishna

Most of us know about the various sadhanas (spiritual disci-
plines) that Sri Ramakrishna performed, crossing the barriers of
individual Hindu sects, and even of our whole Hindu religion, and
embracing also Christianity and Islam, and creating therby a benign
pattern for unity and harmony among the world’s religions. That is
one of the greatest contributions of Sri Ramakrishna. No doubt, the
teaching of such a message of unity and harmony appears from the
very beginnings of our culture, in our philosophy, in our Vedas of
over five thousand years ago; but this is the first time the world has
seen a person teaching and /iving the harmony of all religions.

Two great ideas especially shine in Sri Ramakrishna’s life and
message: one, the deepening of man’s spiritual life, and the other,
the harmony among the religions of the world. Swami
Vivekananda, closing his famous lecture on ‘My Master’, summed
up Sri Ramakrishna’s message in these words. (The Complete
Works of Swami Vivekananda, Volume 1V, p. 187, Eighth
Edition):
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".I'his is the message of Sri Ramakrishna to the modern world: “Do not care for
(!octrmes, do not care for dogmas, or sects, or churches, or temples; they count for
little compared with the essence of existence in each man, which is spirituality; and
the more this is developed in a man, the more powerful is he for good. Earn that first,
acquire that, and criticize no dne, for all doctrines and creeds have some good in

them. Show by your lives that religion does not mean words, or names, or sects, but |

that it means spiritual realization. Only those can understand who have felt. Only
those who have attained to spirituality can communicate it to others, can be great
teachers of mankind. They alone are the powers of light.”

‘The more such men are produced in a country, the more that country will be
raised; and that country where such men absolutely do not exist is simply doomed,
nothing can save it. Therefore my Master’s message to mankind is: “Be spiritual and
rei'nlize truth for yourself.” He would have you give up for the sake of your fellow-
beings. He would have you cease talking about love for your brother, and set to work
to prove your words. The time has come for renunciation, for realization; and then
you will see the harmony in all the religions of the world. You will know that there is
no need of any quarrel. And then only will you be ready to help humanity. To
proclaimandmakeclearﬂwﬁmdmmmluni:yunderlyblgallreligionswmw
mission of my Master. Other teachers have taught special religions which bear their
names; but this great teacher of the nineteenth century made no claim for himself.
He !eft every religion undisturbed because he had realized that, in reality, they are all
part and parcel of the one eternal religion.’

7. The Vision of Harmony Behind Indian Culture

So, we who seek to follow Sri Ramakrishna must realize the
spiritual dimension of our personality, the Atman that is the immor-
tal and inalienable birthright of one and all; and show respect to
every other path that men and women follow to realize this truth.
Depth of spirituality and breadth of understanding and sympathy
must go side by side. That is the only way to make religion a creative
and dynamic force in human life. We in India need both these
teachings today. To take up the subject of harmony first, and only
briefly here, I would particularly stress that in this Bharata-bhimi—
this vast land of India — it has been an integral feature of 'our
religious and state policy from ancient times, to respect one’s neigh-
bour’s religion and enhance the spirit of harmony among different
religions. Our great teachers, from the Vedic times to Sri
Ramakrishna, have taught us this lesson. Our saints and devotees
have also exemplified it in their lives; and our political states have
further upheld the same great policy of harmony, the spirit of active
toleration, of acceptance, in their dealings with the world of reli-
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gions. The great Mauryan Emperor Asoka, in the third century
B. C., upheld this as an article of political faith, and in his vast empire
from Afghanistan in the northwest to Karnataka in the south, we
find his edicts on rocks and pillars proclaiming far and wide this
great idea: samavaya eva sadhuh—samavaya, that is, concord,
alone is just and fair—in the world of religions. That is an article of
faith still, so far as the people of India and the state policy of India
are concerned. The famous British historian, author of a ten-
volume book: A Study of History, the late Arnold Toynbee, has
said that, unlike all Semitic religions and cultures, the Hindu reli-
gion has been distinctive for its great idea of harmony between
different religions and cultures. One goes to a church, another goes
to a temple, and a third goes to a mosque; what does it matter? The
same God is being worshipped everywhere, says Hinduism.

This capacity to sense the underlying unity behind the different
religions is natural and easy to the Hindu from ancient times. Now
you have to give it to the Christians; you have to give it to the
Muslims. They have never had it. Their Semitic tradition has been
exclusive, and not inclusive like that of the Hindus, as shown
especially well by Toynbee in his book: A Historian’s Approach to
Religion. But slowly they are coming to understand this truth today.
We find now that a Catholic and a Protestant are able to come closer
to each other in friendship. How? Is it not because of the Hindu
influence, the Vedantic influence, which says that the truth behind
all the different religions is the same? So, why hate each other? Why
not come together in friendship? Instead of mutual confrontation,
practise what they call today mutual dialogue; try to understand
each other, and pool all the spiritual resources to serve man, instead
of dissipating them in mutual suspicion and hatred, which only bring
religion itself into contempt.

8. The Spiritual Basis of Harmony

This is the message of Vedanta to all the religions of the world.
Therefore we, in India, must all the more cherish and protect this
ideal and practice of harmony as our special heritage. In our
country, we find our six hundred million people, belonging to
various cults and various religions, living in harmony, living in
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peace—except the groups that come occasionally under the grip of
narrow political frenzies in the garb of religion. Why? Because our
sages have taught this lesson to receptive minds, our great and
far-seeing political leaders of past and present also have taught as
this lesson. And in order to help us retain this great ideal in the
modern age, and diffuse it all over the world, Sri Ramakrishna
came, experimented with the whole range of man’s religions, lived a
luminous life, and became, as it were, a parliament of religions in
himself, years before the meeting of the World Parliament of Reli-
gions in Chicago in 1893.

Here is a beautifyl and inspiring verse from the Srimad

Bhagavatam. Such verses are also found in the Rg-Veda, in the
Gita, and other books among ovur scriptures (1. ii. 11):

Vadanti tat tattva-vidah
tattvam yat jianam advayam;
Brahmeti, paramatmeti,
bhagavan iti, sabdyate —

‘That one and the same non-dual Jiigna (Pure Consciousness)
is variously called by the knowers of Truth as Brahman (The Abso-
lute, in philosophy), as Paramatman (the Supreme Self, in mysti-
cism), and as Bhagavan (the Blessed Lord, in the religion of bhakti
or devotion).’

This teaching, that the same God is approached by various
people through various ways, must become dynamic again in India
today, so that India may continue to grow in her spiritual strength as
a centre of harmony, of understanding, and of cooperation among
her diverse religions, and also between her believers and her non-
believers. For a contrast, look at Ireland: just now how much
fighting is going on between the Catholics and the Protestants, in
spite of the fact that both belong to the same great Christian
religion! Again, currently we find this type of fighting erupting in
Lebanon also, between its two sections of the same Arab race and
common Semitic traditions, namely, Muslims and Christians. We
too had, till recent years, a lot of suffering here—our Hindus and
our Muslims fighting with one another. We had of course a foreign
government till lately, which did much to divide us and make us
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fight with and weaken one another. But today, we are realizing that
we can become true to ourselves only by assimilating the teaching of
the broad and deep, positive and creative, elements of our
philosophical and spiritual tradition, as exemplified for us in the life
and message of Sri Ramakrishna.

This then is the first part of the twofold message of Sri
Ramakrishna.

9. What is True Religion?

The second part of that message of Sri Ramakrishna relates to
what is spiritual life, what is true religion. For centuries, we had
thought that going to temples, to churches, or to other holy places,
or taking baths in holy rivers, or performing some rituals, con-
stituted spiritual life. But Sri Ramakrishna taught us that these were
not the essentials of religion: they were only acts of piety, means for
the culture of true religion—means which certainly help some in the
cultivating of true religion, but which, if made ends in themselves,
may also injure true religion. This is ritualism, in the harmful sense.
For religion means spiritual growth; it is that which makes you grow
spiritually; it is adhyatmika vikasa (spiritual expansion). Have your
acts of piety achieved for you that spiritual growth? If they have, or
are beginning to do so, then they are fine; they are welcome. But if
they have not, then that piety has become reduced to a static
religiosity, a piety-fringed worldliness. Our history shows what a
fund of piety we always had; how many temples, how much of
worship, have been there; and yet for centuries now, we have failed
to develop national health and strength, character and public spirit,
and the elevation of our millions to the levels of human dignity and
equality. Static piety, increasingly noisy and showy, on the one side,
and widespread human exploitation and degradation on the other,
have made for poverty and suffering and continual foreign invasions
and oppressions. These brought our country down and down,
century after century. If true religion were there, how could these
things have happened? So, we need to understand what is true
religion, and then live it.

What is true religion? The essence of religion is spirituality, inner
growth or realization, says Sri Ramakrishna. Achieve spiritual
growth; that is the message of true religion. Merely being pious
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won'’t be enough. Piety is easy; you can get external piety cheaply.
But what is needed is your inner growth. Sirdas, Mirabai, Guru
Nanak, Tulsidas, all these and other saints have taught us to be
spiritual, to manifest the Divine that is within man. To grow spiritu-
ally is the real purpose of religion: it is the science of religion. Go to
the temple, spend even five minutes there, and, when you come out
from there, you should feel that you are one step nearer to God, one
step nearer to your own infinite Self, that you have manifested the
Divine in yourself at least a little. That is the criterion of spiritual
growth. Every act of religion, every act of piety—in fact every
action in life— must be directed to make you grow spiritually. That
is the true test of religion. If this growth is not there, all this going
about in piety becomes absolutely meaningless.

What does the Hindu religion teach? It teaches, first, that God is
present in every human being, in-all beings: aham dtma Gudakesa
sarvabhutasaya-sthitah— 1 am present in the hearts of all beings, O
Arjuna’, says St Krsna is the Gita (X. 20). Secondly, if God is in
the hearts of all, should we not manifest Him in our life, conduct,
and action? Should we not become aware of Him, and also see His
presence in every other human being? Let me try to realize God who
is always within me—that is the mood in which to face the first
challenge of the Hindu religion. Then, let me try to see the same
God in all other beings, and thus love other people, serve other
people, and not exploit them or fight with them, or be jealous of
them—this is the mood in which to face the second challenge. With
our slave type of minds, all these centuries, we have not responded
to these two challenges. But, today, forsaking that static way, and
freeing our minds, we must see that mutual love and concern, spirit
of service and dedication, great efficiency and strong character,
come out of our religion. Character is the test, the fruit, of true
religion; it alone is the true measure of the spiritual growth of man.
Sri Ramakrishna emphasizes this again and again.

10.  Static Piety versus Dynamic Spirituality

' Sri Ramakrishna never liked showy religion; and much of reli-
gion today is showy and also noisy. That is why Swami Vivekananda
wrote in a letter [The Complete Works, Vol. VII (1958), p. 489 ]:

THE MESSAGE OF SRI RAMAKRISHNA 119

‘Religions of the world have become lifeless mockeries. What the world wants is
character. The world is in need for those whose life is one burning love, selfless. That
love will make every word tell like thunderbolt.’

The more character you have, the more religion you have.
Showy religion is no religion at all. Sri Ramakrishna warns us
against such a religion. We read this saying of his in the Gospel of Sri
Ramakrishna:

- ‘Beware of the man who wears tulasi leaves in his ears!’

Some people pose as being very pious by wearing holy tulasi
leaves in their ears, and the next moment they go out and cheat
somebody, or do other evil acts; both these can go, and have gone,
together in India. But the truly spiritual man. will never do such
things. Show that you are spiritual by your love, by your human
concern, by your spirit of service. That is a central teaching of Sri
Ramakrishna; and it is also a central teaching of all our sastras, or
books of the science of religion. They exhort us to live religion and
thus manifest the Divine that is within. Swami Vivekananda there-
fore defines religion thus:

‘Religion is the manifestation of the Divinity already in man.’

When that Divinity manifests even a little, concern for other
individuals will come, a spirit of service will come, efficiency will
come. And exploitation, litigiousness, weakness, fear, and
inefficiency—these things will disappear. The Hindus have been,
and still are, among the most litigious people in the world. We are
very fond of quarrelling, fighting, and going to the courts—
formerly even up to the British Privy Council, but now to our own
Suprzie Court—for flimsy causes. Why? Because we have had
only piety-fringed worldliness, or in other words, religiosity only,
but very little true religion. That piety of ours did not reveal any
spiritual growth. Now that Hindu must change and a new Hindu
must emerge, who will sense the presence of God in himself or herself
and in every other human being, and will make his or her love of
God flow into the channels of love and service of man.

Temples are meant to inspire you with this vision. What you take
in by worship and contemplation, that you must pour out in love and
service. Whien that vision, and conduct in the light of that vision, are
not there, then temples and worship and rituals, which in our
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Sanatana Dharma are aesthetilally and spiritually beautiful, be-
come increasingly reduced to static pietistic forms, bereft of all
§p1r1tu§l meaning and fruits. This is the glowing theme of a passage
in the Srimad Bhagavatam, which our people will do well to under-
stand and assimilate today, so that our temples, and all other forms
of worship, may become fruitful in terms of character and dynamic
spirituqlity for which they are meant. Contrasting static piety with
dy‘namlc spirituality, God in his incarnation as Kapila, addressing
His mother Devahiti, says (Srimad Bhagavatam, 111. xxix. 21-6):

Aham sarvesu bhiitesu
Bhitarma-vasthitah sada;

Tam avanjnava nui#r)'nart_mh
Kurute'rea vidambanam.

Yo mam sarvesu bhitesu
santamatmanam isvaram;

hitvarcarm bhajate maudhyat
bhasmanyeva juhoti sah.

Dvisatah para-kaye mam
manino bhinna-darsinah;

Bhutesu baddha-vairasya ,
na manah-santim rcchati.

Aham uccavacaih cc‘iJravyailj
Kriyayo't pannyanaghe;

Naiva tusye’ rcito-’rcayam
bhiita-grama-vamaninah.

Arcadau arcayet tavat
isvanfarn marn sva-karma-krt;
Yavat na veda sva-hrdi
Sarva-bhitesvavasthitam.

Atmanasca parasyapi
yah karotyantarodaram:
Tasya bhinna-drso mrtyuh
vidadhe bhayam ulbanam—
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‘I am present always, in every being, as the very Self of all; but
mortal man, by insulting Me in man, makes his worship of Me in
images a mere farce.’

‘He who worships Me in images, foolishly ignoring My presence
in all beings as their Self and Lord, his worship is in vain, like
pouring oblations of ghee (clarified butter) in ashes (instead of in
the fire).’

‘That man can never attain peace of mind who, out of pride and
a (wrong) sense of separateness, and practising inveterate enmity to
other beings, really practises enmity towards Me who exists in other
bodies.’

‘O sinless one, I am not at all pleased with the worship, ac-
companied (though it be) with big and small offerings and rituals,
offered to Me, in images, by him who insults the dignity of all
beings.’

‘Let worship be offered to Me, the Lord, in images, ac-
companied with meticulous discharge of one’s duties (to society),
till one learns to see Me in one’s own heart.’

‘He who makes the slightest difference between himself and
others—he who thus dwells on this (false) sense of separateness—
spiritual death shall be his terrible reward.’

11. The Philosophy of Service

The verse, coming immediately after the above six, can be
considered as the scriptural inspiration behind Swami Vive-
kananda’s great message of ‘Renunciation and Service’; and he
quite likely had it in his mind when he uttered these following words
in 1897 on The Future of India (The Complete Works. Vol. 111 (1960).
pp- 300-1):

‘So give up being a slave! For the next fifty years, this alone shall be our
keynote—this, our great Mother India. Let all other vain gods disappear for the time
from our minds. This is the only god that is awake, our own race, everywhere his
hands, everywhere his feet, everywhere his ears, he covers everything. ... What vain
gods shall we go after and yet cannot worship the god that we see all around us, the
Virat? When we have worshipped this, we shall be able to worship all other gods. Before
we can crawl half a mile, we want to cross the ocean, like Hanuman! It cannot be.

Everyone going to be a yogi, everyone going to meditate! It cannot be. The whole
day mixing with the world. with Karma Kanaa, and in the evening sitting down and
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blowing through your nose! Is it so easy? Should rsis come flying through the air,
because you have blown three times through the nose? Is it a joke? It is all nonsense.
What is needed is Citta-suddhi, purification of the heart. And how does that come?

*The first of all worship is the worship of the Virat—of those all around us.
Worship it. Worship is the exact equivalent of the Sanskrit word, and no other English
word will do. These are all our gods—men and animals, and the first gods we have to
worship are our countrymen. These we have to worship, instead of being jealous of
each other and fighting each other. It is the most terrible karma for which we are
suffering, and yet it does not open our eyes!’

Now listen to that next verse of the Srimad Bhagavatam:

Atha mam sarv'e;;- bhiitesu
bhiatatmanam krtalayam,

Arhayet danamanabhyam:
maitrya abhinnena caksusa—

‘Therefore, worship Me, who am the Self of all beings and who
have already built a temple (for Myself in them), by giving gifts and
showing respect (removing the felt privations of all beings and
protecting their dignity and self-respect while so doing); (and do all
this) in a spirit of friendliness and attitude of non-separateness.’

The whole of the above teaching of Swami Vivekananda may be
said to be a commentary on this-sloka.

Worship Me in all beings—says the Lord. But how?—asks the
devotee. The Lord replies: danamanabhyam—by dana and mana.
Mana means respect. Show respect to the other individual. He may
be poor; he may be ignorant; he may be of a lower social or
economic status; but show respect to him, for ‘I am present in him’,
says the Lord. Dana means giving, or gift. If the other is hungry and
is in want, provide him with food and employment. If he is ignorant,
provide him with education. If he is down with frustration, give him
peace and consolation; and, removing the felt needs of humanity

and all beings thus, ‘worship Me’—mam arhayet. What should be |

my attitude? Maiirya—with intense friendliness. What a beautiful
idea! But the next and last phrase is still more wonderful: abhinnena
caksusa—with the eye (or vision) of non-separateness. We are
essentially one. You may be rich; the other person may be poor; you
may be highly educated while the other may be ignorant. Still, do
not see merely these variable externals, but focus your attention on
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the invariable and inalienable truth within all beings, namely, the
Lord; for ‘I, the one Lord, am present in all as their very Self.” This
is the meaning of abhinnena caksusa—looking upon all with the
same eye of equality. This abhinnacaksu, or abhinna-drsti, is highly
praised in the Vedanta; and its opposite, bhinna drsti, is always
condemned as unethical and harmful, because it is untrue. But,
unfortunately, what we have had all these centuries, in our Indian
society, was the devil’s play of bhinna drsti—you are separate; I am
separate; I get a hundred rupees more salary than you; I am a
Brahmin and you are a Harijan, and so on ad infinitum.

But today, with the advent of Sri Ramakrishna and Swami
Vivekananda, we are re-taught this great message of our Vedanta
philosophy, of equality and human dignity. This is what India
needs; it is also what the world needs—this teaching of how to see
the same Atman in every being. When we implement this great
philosophy, then alone will we be able to build a united integrated
nation in our country—strong and creative, progressive and human.
Then and then alone will the full development of India become an
accomplished fact.

So, as I said in the beginning, behind this Ashrama and Temple
is this great philosophy of healthy inter-human relationships—
service in place of exploitation, worship in place of even service.
Through service of God in man, we can realize God that is ever
within us, and stimulate the same creative process in the recipient of
our service also. Through this process of service itself, the kaca ami,
or ‘unripe I’, will become the paka ami, or ‘ripe I’, says Sri
Ramakrishna. He gives the description of the ‘unripe I’ as being that
which says: I am a Hindu or I am a Muslim; I am a man of wealth, a
man of power, a man of position. Transform this kaca ‘I’ into the
paka ‘', exhorts Sri Ramakrishna. The paka ‘I’ says: I am the
servant of all; I am the friend of all; I am a child of God, a devotee of
God. Till now, though we have had plenty of piety, our ‘I’ has been
of the ‘unripe’ variety; therefore we could not do much good, and
did much harm instead. Sri Ramakrishna now exhorts us to convert

this ‘unripe I’ into the ‘ripe I'. That is the meaning of being
spiritual—the manifestation of a little of the inherent divine dimen-
sion of man. That is spiritual growth, spiritual expansion—datma-
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vikasa; the spiritual growth of individuality (vyaktitva) into person-
ality (vikasita-vyaktitva). It is only with the onset of this unique type
of growth that men and women become capable of working with
other men and women, in a cooperative spirit—without fighting and
quarrelling with each other and pulling down, not only each other,
but also the institutions concerned and the nation. |

Sri Ramakrishna gives another illustration to illumine this sub-
ject of man’s spiritual growth:

Live in the world: there is no harm in that; but don’t allow the world to live in you.

A boat will be on the water; that is the right place for the boat; but the water should

not be in the boat. If water enters a boat, it will either sink or gradually decay and

become unfit for the purpose for which it is meant. Similarly, when the world—that
is, worldliness—enters into a man, he becomes stagnant.

Sarnsara (relative existence), in its evil sense, means this stagna-
tion. Living in sarnsara, or in the world, is not the same thing as
being a sarhsari or a worldly individual. We are all in samsara. Sri
Krsna and Sri Ramakrishna were also in sarisara. The teaching is
not against sarnsara or the world, but against the sarnsaric attitude,
against worldliness. We Hindus really have had too much sarsara
within us. That was why we quarrelled and fought, lost our political
freedom, and made our society a den of exploitation, corruption,
human distortions of the worst type. And now, with the inspiration
of these great teachers, a new India is emerging, with creative ideas
and progressive humanistic attitudes increasingly influencing our
thought, action, and behaviour. Swami Vivekananda wanted us to
develop character, ‘deep as the ocean and wide as the sky’; he
wanted us to combine, in our character, the intensity of the fanatic
and the extensity of the materialist. (The Complete Works. Vol. V
(1959), p. 227; Vol. I11, p. 174)

This is a far-reaching message of Sri Ramakrishna and of the
institutions bearing his name.

12, Life is ltself Religion

These Ramakrishna institutions, again, are not like the usual
type of religious organizations where there is a gulf between life and
religion. Sri Ramakrishna came to bridge that gulf and to teach us
that life is itself religion. He exhorts us to see life in its unity and
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wholeness. This is the vyavasayatmika buddhih (one-pointed intel-
ligence) spoken of in the Bhagavad-Gita (11. 41), where there is a
unity of vision and unity of purpose and endeavour, external and
internal. This is the basis of all character development. Young
people today want to see character coming out of religion; if they do
not see this, they are not going to be inspired by religion or religious
people. If you profess religion and show no character, they will
respect neither religion nor you; and they will grow cynical as a
result. But when you show character along with your religious
belief, they respect it. This is true here; it is also true abroad—in
America, in Europe, everywhere. So, this is the challenge before all
religion: can it and does it show character? Just as the food that you
take in must show its effect in the strength of your body, so also the
religion that you profess and live by must show its effect in your
inner riches, in your character, in your spirit of service, in your
day-to-day life.

13.  The Spiritual Fascination of Sri Ramakrishna

So, this is the message, to spread which Sri Ramakrishna and
Swami Vivekananda came. And in this context, I must mention also
a third personality, namely, Sri Ramakrishna’s life companion, Sri
Sarada Devi, the Holy Mother, who was simple and unassuming
and yet an embodiment, of purity, love, and compassion. These
three spiritual giants are at the back of this Ramakrishna Move-
ment, the mission of which is to spiritually illumine and energize not
only India, but also the rest of the world. There is a remarkable
spiritual and human fascination about Sri Ramakrishna. I have seen
how people all over India, and also abroad, listen with the greatest
interest and reverence to talks about him. Wherever the name of Sri
Ramakrishna is uttered, that place becomes holy and elevating.
These experiences help me to understand the truth of what the
Srimad Bhagavatam has said about Sri Krsna. Here are two beauti-
ful verses from that great book (Srimad Bhagavatam 1. i. 19; X.
31.9):

Vayam tu na vitrpyamah
uttama-sloka-vikrame;

Yat srnvatarm rasajnanam
svadu svadu pade pade—
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‘We are not satiated listeni'f}g to words relating to the heroic
deeds of the supremely famous (Sri Krsna). The more we listen, the
more becomes the appetite in us to hear more and more of the

’

same’. -

Tava kathamrtam tapta jivanam
kavibjriditajm kalmasapaham; ¢
Sravana-mangalam srimadatatam
bhuvi grnanti te bhiarida janah—

“Your [i. e., Sri Krsna’s] words are a divine elixir, bringing life
to scorched souls, highly praised by poet-saints, auspicious to listen
to, and productive of expanding Sri (wealth and welfare). Those
who spread them wide on earth are the most generous of persons.’

What a beautiful sentiment! The words of, and words relating
to, Sri Krsna are nectar to parched souls, says the text. The same
can be said of Sri Ramakrishna. The story of his life is nectar; his
words are nectar. Thousands and thousands of people, in all parts of
the world, read at least a few pages daily from that great book, Sr
Ramakrishnay Kathamrta— The Gop/el of Sri Ramakrishna.

I cannot do anything better, in closing, than to recall a simple
beautiful verse on Sri Ramakrishna composed by Swami Vive-
kananda. The time and occasion, when this verse first came from his
lips, are reminiscent of the event we are now celebrating. Yester-
day, we installed an image of Sri Ramakrishna in the temple here.
There was a somewhat similar occasion about a year after Swami
Vivekananda’s return in 1897 from the West. A householder de-
votee of Sri Ramakrishna, Mrs. Navagopal Ghosh, had constructed
a small shrine in her new house in Howrah. She had approached
Swamiji and asked him: ‘Naren, you please come and establish Sri
Ramakrishna’s picture in my shrine.” Swamiji agreed. He took his
bath in the Ganga and reached the house at the appointed time. He
entered the shrine; it was a small room but it had marble flooring.
He reverentially placed the picture of Sri Ramakrishna on the altar
and prayed: ‘Be Thou present in this home, and bless this family.’
His installation worship was very simple and informal, for, to him,
Sri Ramakrishna was a living presence. Then, while saluting the
Master at the close of the worship, this sloka (or verse) burst forth
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from his mouth—a verse which is now.recited during the arati
(morning and evening service) in all our centres in East and West:

Sthapakaya ca dharmasya
sarva-dharma-svarupine;

Avatara varisthaya
Ramakrishnaya te namah—

‘Salutation to Thee, Sri Ramakrishna, who came (into the
world) to establish dharma (religion), the embodiment of all the
dharmas (of the world), and the best of the divine incarnations.’

14. Conclusion

This verse portrays the real character of Sri Ramakrishna as a
spiritual teacher, and conveys the infinite scope of his mission in the
world. He came to establish dharma—religion or spirituality. But
not any new religion bearing his own name, not a Ramakrishna
religion or sect: no, nothing of the sort, but he is sarvadharma-
svarupin— ‘the embodiment of all religions’. Through him each and
all of the world’s religions will thrive as true spiritual forces; a
Christian will become a better Christian, a Muslim a better Muslim,
a Hindu a better Hindu, through the influence of his all-embracing
spirituality. And therefore, avatara-varisthaya—to the best of di-
vine incarnations’, Ramakrsnaya te namah— ‘to that Ramakrishna
be our salutations.’
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SRI RAMAKRISHNA AND MAN’S SPIRJITUAL HERITAGE «

1. Introduction .

You have just heard the speech of our Chief Guest of this
evening, Sri Karunakaran, our State Home Minister. Those of you
who do not understand Malayalam, the language of this Kerala
State, have missed something valuable he had spoken. It will be
made up when some of the other speakers will be giving their
speeches in English. But I would like to convey to you, who do not
know Malayalam, and stress once again to those who know it, an
important idea conveyed by Sri Karunakaran. He said in simple
Malayalam that, standing silently for a few minutes in front of the
image of Sri Ramakrishna in the newly built temple was enough
spiritual education and nourishment. Many such beautiful senti-
ments he had expressed in his speech.

And I recall a similar occasion when I had participated at the Sri
Ramakrishna birthday celebrations at our Sri Ramakrishna Mis-
sion, Patna, in 1973. Among the other participants were the Gover-
nor and the Chief Minister of Bihar, and Sri Jagjivan Ram, Union
Minister of Defence. While introducing Sri Jagjivan Ram to the
audience, the Celebrations Secretary had observed that they were
all happy to have the Defence Minister of India with them at the
celebration, in spite of his heavy engagements. Then Sri Jagjivan
Ram rose to speak. He prefaced his speech with these beautiful
observations:

‘I have not come here to speak as the Defence Minister of India; I have come here
as a devotee to pay my reverential homage to Sri Ramakrishna. And I am fully
convinced that, if Sri Ramakrishna’s teachings spread widely in the modern world,
there will be no need for defence ministers in any country!’

* Presidential Address at the Seminar held on 15-4-1976 in connection with the
Inauguration of the Sri Ramakrishna Temple at the Sri Ramakrishna Advaita
Ashrama, Kalady, Kerala, and published in the Vedanta Kesari for November
1976
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That was a touching remark and I liked it immensely. It was in
that spirit that Sri Karunakaran also had spoken here today.

We have a large number of people gathered here to celebrate
this occasion of the dedication of a temple to Sri Ramakrishna;
there are also several distinguished people on the dais who will be
addressing us later. Among them I am specially glad to see my
friend, Sri A.M. Thomas, newly appointed Chairman of the Khadi
and Village Industries Commission and previously India’s Minister
of State for Defence. I was his guest at Canberra, Australia, during
my lecture tour of that country in 1969 when he was our High
Commissioner there. Again, we were together at Lusaka. capital of
Zambia, during my African iecture tour in 1974. I am happy to have
him also with us this evening.

2. Sri Ramakrishna and the Indian Heritage

India’s spiritual and cultural heritage is rich and varied, and with
a long history. In recent centuries, it had become incrusted with
many weakening elements; our religion had become mixed up with
many superstitious practices and pernicious social customs. We had
become confused as to what constituted true religion. Our religion
and culture stood in need of a re-authentication and re-statement,
not by mere scholars or reformers, but by a spiritual teacher of
authentic experience and comprehensive vision; and India received
such a teacher in Sri Ramakrishna who, in the course of the fifty
years of his life, lived and verified the entire gamut of the spiritual
life of humanity.

3. The Spirituality of Indian Culture

We often refer to Indian culture as being spiritual. I know that
several people question this statement about our culture; and there
is meaning in this questioning, because it is obvious that we have
more than a fair share of unspiritual, worldly, and wicked people in
our country, and that too even among our religious people! So
today, the claim that India is spiritual, and the contrasting of India
with other countries, saying that they are materialistic, can be
questioned, and haye been questioned. It is, therefore, good for us
to know in what sense such a statement about our culture can be
true and in what sense it cannot be true.
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Indian culture is not spiritual, if we mean by it that all Indians are
spiritual; but it is spiritual, if we mean that this culture has a spiritual
direction. We get the nature and scope of a culture by asking the
question as to what is the highest human excellence upheld in that
culture. In one, it is intellectual greatness, in another, it is military
brilliance, in a third, it may be wealth, in a fourth, it may be political
greatness. All these are respected in India, but the highest excel-
lence India honours is Godliness. The highest honour is reserved in
India for the man of God. And this is true even in the modern
period. Even the universal honour paid to Mahatma Gandhi was
not for his politics, or for his intellectual acumen, but for his
saintliness. No king or emperor or military conqueror in history
received the heartfelt honour and reverence that Swami Vive-
kananda received from the people of India on his return to his
motherland from his glorious work in the West in the last decade of
the last century.

4. The Upanisads and Indian Culture

And this spiritual motivation of our nation’s culture is derived
from the glorious philosophical and spiritual contributions of our
immortal Upanisads of over four thousand years ago; and that
forms a fascinating chapter of not only our national history, but of
human history as well.

Very early in our history; in its very formative years, there was
an intellectual and spiritual ferment, the product of which was the
literature known as the Upanisads. That thought terment affected a
cross-section of our people living in the area covered by the present-
day States of East Punjab, Haryana, Delhi, Uttarpradesh, Western
Bihar, and northern Madhyapradesh. And the people who
participated in that ferment, whom we call Rsis or sages, included
intellectuals, kings, emperors, women, and children, who were
moved by a common passion, namely, passion for truth, and a
second corollary passion, a passion for human happiness and
welfare. They hdve breathed that passion into that literature, which
expresses it in a passage in one of the Upanisads, namely the
Mundaka: Satvameva javate— Truth alone triumphs. Max Muller,
in his Three Lectures on Vedanta Philosophy, pays the following
tribute to these sages (pp. 39-40):

SRI RAMAKRISHNA AND MAN'’S SPIRITUAL HERITAGE 131

‘Much of the excellence of the ancient Sanskrit philosophers is due to their
having been undisturbed by the thought of there being a public to please or critics to
appease. They thought of nothing but the work they had determined to do; their one
aim was to make it as perfect as it could be made. Need we wonder then that their
work was done as well as it could be done, and that it has lasted for thousands of
years?’

5. The Upanisads as Apauruseya

The Upanisads give us an insight into the working of the minds of
these sages, the methods they adopted in their search for truth, and
the truths discovered by them; but they give us very little informa-
tion about their personal lives. They want us, thereby, to hold on to
the truth content of what they discovered and test the same
ourselves, and not to consider what they said as true because they
had said it. The Upanisads are, in this sense, apauruseya, im-
personal; and therefore they are universal. They do not give man a
set of finished and final dogmas or creeds which he is just to
swallow; they ask man to discover spiritual truths for himself, to
experignce spiritual truths. And the greatest truth that they dis-
covered, and asked humanity to rediscover for itself, is the ever-
present purity and divinity of man. Our senses reveal man as weak,
ignorant, and limited, and subject to birth and death. But they
discovered, through a penetrating investigation, the eternal, im-
mortal, ever-free dimension of man, the Atman. This discovery
was not the result of any intellectual speculation, but of anubhava,
experience — Vedahametam purusam mahantam. When one sage
discovered this truth and announced it, other sages took it up and
re-verified it in their own experience, just as is done today in the
physical sciences with truths about the external world.

6. The Upanisads Verified in Bhagavan Buddha

This and other discoveries tell man that spirituality is his very
birthright and that human life should be so planned-and lived that
this truth must shine in man’s life, conduct, and behaviour. Very
soon, India was deeply impressed by this teaching, and increasing
numbers of our gifted people, men, women, and even children,
began to be drawn to it and to carry on experiments designed to
verify it in life. The most glorious example of this verification in our
history is the great Buddha. When he got up from his meditation at
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Buddhagaya on that blessed fulPmoon night of the month of Vai-
Sakha over two thousand five hundred years ago, the great words he
uttered according to the sacred books of Buddhism, were: The
immortal has been gained by me.

The discovery and subsequent verifications of this profound
truth about man, about all men irrespective of caste, ereed, race, or
sex, made for a spiritual view of man, even though most men are
ignorant about it; and ignorance about a truth does not abolish that
truth, but knowledge about it will make life true and fulfilled. The
Upanisads, therefore, summon every one to strive to realize this
truth about oneself:Uttisthata, Jagrata, Prapya varan nibodhata —
Arise, awake, and, approaching the great ones, enlighten yourself!

This is the great emphasis in our cultural heritage; it does not
teach man that he is a sinner, that he is just the body only, but it
teaches that he is an amrtasya putra, child of immortality.

7. The Spiritual Contribution of Sri Krsna

This great truth of our philosophy and religion, and the qther
truths supporting it, are strengthening and purifying ideas, making
for spiritual growth, development, and fulfilment. But we often fail
to live up to them, we become weak, superstitious, narrow-minded,
and are unable to grasp.such pure and lofty truths. So society
decays, dharma declines, and human life goes down to low levels,
making for general unfulfilment. Then, out of the depths of our
culture, comes the redemptive energy in the form of a great person-
ality, whom India calls an avatara, divine incarnation. The-greatest
of them was Sri Krsna, who speaks of this decline and redemption
of dharma to Arjuna in the opening verses of the fourth chapter of
the Gita: ‘

[mai vivasvate yogam
proktavan aham avyayam;

Vivasvan manave praha
manurik sva'kave'bravit—

‘I communicated this imperishable Yoga to Vivasvan; Vivasvan
communicated it to Manu, and Manu communicated it to lksvaku?
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Evam parampara-praptam
imam rajarsayo viduh;
Sa kaleneha mahata
Yyogo nastah parantapa—

‘This (Yoga), known to the rajarsis (spiritually striving men and
women holding high social and political responsibility), has come
down through a parampara or succession (of teacher-student rela-
tionships); but in course of ages, O Arjuna, this Yoga was lost.’

Commenting on this passage and asking: how was this yoga lost?
Sankaracarya remarks: durbalan ajitendriyan prapya — by falling
into the hands of weaklings and people bereft of discipline of the
sense organs. And in the next verse, Sri Krsna tells Arjuna that he
has come to revive it and teach it to him, ‘since you are my devotee
and friend’. This idea was repeated by Buddha also, that he had
come to ‘turn the wheel of dharma’. dharma-chakra-pravartana; he
called his teachings as the re-teaching of an ancient dharma, as the
cleaning up and re-opening of an ancient road which had been
overgrown with weeds and jungle due to long neglect.

8. ‘The Splendid Symphony of the Universal Soul’

And, today, it is the same work that Sri Ramakrishna has done
to religion, to the whole subject of man’s spiritual life. We in India
had forgotten the true meaning of religion; the same was the case
with the followers of other world religions. As Swami Vivekananda
pointed out in one of his letters:

‘Religions of the world have become lifeless mockeries; what we
want is character.’

Our -religion became largely cheap magic or superstition or a
bundle of do’s and don’ts. Swami Vivekananda pointed out that this
cheapening of our profound religion resulted from increasing physi-
cal and mental weakness; and we began to consider every village
superstition, every desacara or lokacara, as Sanatana dharma. It is
amazing and tragic to note that even a pun it or a scholar reduces,
has reduced for centuries, his Sanatana dharma to the cheapest
levels, like going to Rishikesh and, paying five rupees to a priest and
holding the tail of a cow, hoping to go to heaven! When even
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great pundits did not understand“the loftiness of our Vedanta
or Sanatang dharma, what to speak about our common people! At
such a crisis, help can come only from an extraordinary teacher who
has experimented with, and experienced, religion, and who speaks
with authority. Such authority, in the field of religion, does not
proceed from any high office, like that of mahant or bishop, but only
from spiritual experience. That is the Indian tradition; and the
people of India will not be satisfied with anything less. And when
our people hear such an authentic voice, they respond, no matter
what creedal or racial or national background the teacher has.
When the lotus blossoms, said Sri Ramakrishna to his disciples
explaining the spontaneous attraction of such a teacher to all
spiritual seekers, the bees come of themselves to suck its honey;
there is no need to send out any invitation!

Sri Ramakrishna’s appearance at Dakshineswar was exactly
such a phenomenon. As soon as he had completed his spiritual
experiments and experiences in the Hindu, Christian, and Islami¢
religions, seekers began to come to him, first in a trickle, then in a
steady stream. And they belonged to all categories: great religious
and social leaders like Keshab Chandra Sen, agnostics like Dr.
Mahendra Lal Sarkar, simple devotees like Aghoramani Devi or
Gopal’s mother, and brilliant university youths like Narendra, the
later Swami Vivekananda. And each got what he or she sought and
needed. Romain Rolland, in his Life of Ramakrishna, presents
this great teacher and his disciple Swami Vivekananda as the
splendid symphony of the Universal Soul, and says:

‘Ramakrishna is the consummation of the two thousand years’ spiritual life of
three hundred million people.’

9. India’s Ever-peaceful International Relations

The spirituality of Hinduism, Buddhism, Christianity, Islam,
Judaism, Sikhism. and every other religion, found a wonderful
harmony in Sri Ramakrishna; so that, it is not just the Indian
spiritual heritage that shines through him. but it is the entire gamut
of human spiritual heritage, which, today, stands reauthenticated
and strengthened and purified through him as valid paths to God-
realization. Sri Ramakrishna represents the universal expansion of
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the Indian spirit for the good of all humanity. The world fears all
political, economic, or military expansions of nations; but during her
five thousand years of history, India has never experienced any such
type of expansion. But she has experienced cultural and spiritual
expansions several times in her history; and they have always been
peaceful and beneficent and have been welcomed and sought after
by the contemporary world. It is such a world-wide impact that the
world began to experience through Sri Ramakrishna and Swami
Vivekananda in the modern period. The five thousand years of
uniform peaceful international relations of our country, without any
single instance of foreign aggression, form a unique and impressive
feature of world history. Not that India had not the power; she had
often mighty empires with great military might; but her culture,
arising from and moulded by the philosophy and spirituality of the
Upanisads, and by the teachings and example of teachers like
Buddha, has historically conditioned India to be only a source of
peace and blessing to the world. Swami Vivekananda has referred
to this in a moving passage of his lecture at Colombo in 1897 (The
Complete Works of Swami Vivekananda, Vol. 3, 1960, pp. 105-6):

“The debt which the world owes to our motherland is immense. Civilisations have
arisen in other parts of the world. In ancient and modern times, wonderful ideas have
been carried forward from one race to another; ... but mark you, my friends, it has
been always with the blast of war trumpets and with the march of embattled cohorts.
Each word of power had to be followed by the groans of millions, by the wails of
orphans, by the tears of widows. This in the main, other nations have taught; but
India for thousands of years peacefully existed. Here activity prevailed when even
Greece did not exist. ... Even earlier, when history has no record, and tradition dares
not peep into the gloom of that intense past, even from then until now, ideas after
ideas have marched out from her, but every word has been spoken with a blessing
behind it and peace before it. We, of all nations of the world, have never been a
conquering race, and that blessing is on our head, and therefore we live.’

10. The World’s Response to Amar Bharat

In the modem period also, our country has produced great
men, not only in religion but also in politics, social reform, litera-
ture, and other fields, like Raja Ram Mohan Roy, Rabindra Nath
Tagore, Gandhiji, Sri Aurobindo, Sri Jawaharlal Nehru; and every
one of them was universal in outlook and sympathies. During my
lecture tour in various countries, I have been greatly impressed by
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the hearty response of sensitive minds to the spirit of this Eternal
India, this Amar Bharat. 1 wish to share with you all, in this connec-
tion, one such experience abroad, which finds fuller treatment in
my book, A Pilgrim Looks at the World. Volume One.

During my four-month tour of seventeen countries in Europe
organized by the Government of India in 1961, I atidressed the
Polish Institute of International Affairs at Warsaw, Poland, during
my three days’ stay in that country. The subject chosen for the
lecture was The Spirit of Indian Culture. In the course of my lecture,
I referred to the spirit of toleration characteristic of Indian culture
and illustrated it with the benevolent treatment that the mother-
heart of Hinduism had extended to the Jewish refugees that had
come to Kerala during the wide dispersal of the Jews to various
parts of Asia and Europe after their Temple in Jerusalem was
shattered by Roman tyranny in 70 A.D. With the forming of the
new State of Israel after the Second World war, and the migration of
Jews to that State from various countries, it was found that the only
Jewish group among the immigrants which had not only not suf-
fered but had been cherished and protected by the country of exile,
was the group from India; all the rest had had to suffer all sorts of
insults, persecutions. Killings, individually and collectively.

After the lecture, I was returning with the Indian Ambassador
and his Cultural Attache to the Ambassador’s residence, when, on
the way, they told me that that was a telling point that I had made
and that it went home, because most of the audience consisted of
communist Jews, and the Jews in Poland had experienced, du.rfng
the War most intensely, what they had always experienced during
all the previous centuries in a constant and general way, namely, the
torture and killing, through gas chambers and otherwise, of over
three million Jews at the hands of the Nazis, out of Poland’s nine
million Jewish population! Nothing could have better impressed
them about the benevolent spirit of Indian culture than that refer-
ence in that context, they said.

11. The Sweet Fruits of India’s Vision of Unity in Diversity

It is this spirit of love, harmony, and universal benevolence of
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Indian culture that has found a glowing manifestation in Sri
Ramakrishna and Swami Vivekananda in our time. And we need to
cultivate and strengthen this spirit, not only in our own country but
also in all parts of the world. Ours is a nation which is multi-what-
not. The only philosophy that has held us together. and that will
hold us together for all time, is the philosophy of Unitvin Diversity,
with active understanding and toleration as its essential ingredient;
this social philosophy flows from the spiritual vision of the great sages
of our Upanisads of the One behind the many, of the one divine
Atman in all beings. Our cultural and sociological policy has derived
from this vision; accordingly, our toleration is not just a pragmatic
policy or practical expediency, but a principle derived from a
deeper vision of Truth, the Advaitic vision of the one Self in
all. As defined by the late Dr. S. Radhakrishnan (Eastern Religions
and Western Thought, p.317, Oxford University Press, Second
Edition):

“Toleration is the homage that the finite mind pays to the inexhaustibility of the
Infinite’.

Indian toleration is extended not only to the various groups of
religious believers and to the faithful, but also to the non-bélievers
and the faithless, to those who have sincerely tried rationally to find a
faith but have failed. This is the wide sweep of the Indian mind and
heart that our Upanisads originally moulded and that got sustained
and amplified by subsequent spiritual teachers, as also by political
leaders like Emperor Asoka of the third century before Christ.

12.  Practical Vedanta

Vedanta presents God as the central thread of unity. He is the
Antaryamin, the Antaratman. of the theists and the atheists, of the
Hindu, Muslim and Christian. He is the divine thread of unity, like
the thread that unites all the pearls in a garland, as expressed by Sri
Krsna in the Gita: Mayi sarvamidarm protam sttre | maniganiva. We
have a good record of functioning in the light of this spiritudl vision
in the field of international relations; but our record within our own
nation, in this field, is poor and dismal: we failed to treat the
millions of our common people as brothers and fellow humans, as
demanded by this vision. And this is our special task in the modern

i

.
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age; and Sri Ramakrishna and’ Swami Vivekananda and Holy
Mother Sarada Devi provide us with the necessary inspiration to
implement this vision in our political, social, cultural, and educa-
tional fields. This is the message of what Swami Vivekananda calls

Practical Vedanta.

The implementation, by our people, of this message of Practical
Vedanta is meant to provide a healthy body-politic to the ever-
healthy soul of India. When we install the common peoplf: of our
country, including the Scheduled castes and Scheduled tribes, on
the high pedestal of human dignity, through educational, cul.tlfral,
economic, and ethical uplift, we shall be evolving a socio-political
order which will be a fit body for that ever-pure, strong, and eternal

soul of this nation.

13. Conclusion

This subject is, therefore, of great interest to us in In(.iia; and we
are happy that the Ramakrishna Advaita Ashrama, in this township
of Kalady which is the birthplace of Sankaracarya, whose
philosophy, the great Advaita, stands sponsor to all national efforts
for the implementation of the deep-felt aspirations of the human
heart, is holding this seminar.

11

SRI RAMAKRISHNA: HIS UNIVERSAL APPEAL*

1. Introductory

Sri Ramakrishna is presented by various thinkers, in ..ii0us
countries, in extraordinary language. They have all been impres-
sed by something unique in him. The French biographer Romain
Rolland presents Sri Ramakrishna and Swami Vivekananda in the
following highly appreciative words (Life of Ramakrishna, “To My
Western Readers’, p. 8):

‘From this magnificient procession of spiritual heroes whom we shall survey later,
I'have chosen two men who have won my regard because, with incomparable charm
and power, they have realized this splendid symphony of the Universal Soul. They
are, if one may say so, its Mozart and its Beethoven — Pater Seraphicus and Jove the
Thunderer — Ramakrishna and Vivekananda.’

What a beautiful expression—splendid symphony of the Uni-
versal Soul! In the course of fifty years, Sri Ramakrishna lived an
intense [ife, which touched every aspect of human spiritual urges
and aspirations. Biologist the late Sir Julian Huxley had demanded
(Evolution after Darwin, Vol. 1, p. 21):

. ‘Once greater fulfilment is recognized as man’s ultimate or dominant aim, we
shall need a science of human possibilities to help guide the long course of psycho-
social evolution that lies ahead.’

What are the possibilities lying hidden in every human being? It
was precisely this science of human possibilities that India developed
in her Upanisads, and has continued to develop in all subsequent
ages of her long history, through the lives of a galaxy of great
spiritual personalities. In that unbroken line of luminous teachers
came Sri Ramakrishna in our own time, here in this very Calcutta
city, passing often through its streets and lanes, and purifying it. He
was unique in being internally extraordinary but externally quite
ordinary, even less than ordinary. To penetrate that external ordi-
nariness, and to capture that extraordinary dimension within, needs

*Based on the speech delivered at the fifth session of the second Ramakrishna Math
and Ramakrishna Mission Convention, 1980, held at the Netaji Indoor Stadium,
Calcutta, on 25 December 1980
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the penetrating power of art and spirituality. Apart from his direct
disciples, the one biographer that succeeded in achieving this was
Romain Rolland. Says he (ibid., p. 14):

‘The man whose image I here evoke was the consummation of two thousand
years of the spiritual life of three hundred million people. Although he has been dead
forty years, his soul animates modern India. He was no hero of actfon like Gandhi,
no genius in art or thought like Goethe or Tagore. He was a little village Brahmin of
Bengal, whose outer life was set in a limited frame without striking incident, outside
the political and social activities of his time. But his inner life embraced the whole
multiplicity of men and Gods.” (italics not by Rolland)

2. God-ward Passion Flowing into a Man-ward Love

That is a penetrating observation from a great literary critic and
biographer. No other writer on Sri Ramakrishna has presented this
aspect of Sri Ramakrishna’s unique greatness.

The first part of Sri Ramakrishna’s life was spent in a tremend-
ous God-ward passion, in isolation and aloneness, away from hu-
man society, in the silence and quiet of the Dakshineswar Kali
temple, in a one-pointed scientific research into lived religion. That
was a wonderful period of about twelve intense years of sadhana,
through-which spiritual experiences and the spiritual mood became
a constant and inseparable part of him. But the second part of his
life shows that God-ward passion flowing out as a man-ward love
and concern. This second aspect contains something still more
fascinating and of greater interest to all humanity. This part of his
life reveals his intense love for man and keen desire for human
company, so much so, that, in later days, when great leaders of
thought, devotees, and young people started coming to him, and
when he would go into deep spiritual ecstasy at the slightest spiritual
suggestion in the course of a song or conversation, he would pray to
the Divine Mother: ‘Mother, give ecstasy to those who want, but let
me commune with men. Do not make me a dried-up ascetic.” This
intense love for man that Sri Ramakrishna manifested has a great
significance for man in this modern age. Romain Rolland makes a
special reference to this, and terms it as the coming ‘down from the
Mount of Sinai’, and titles the very next chapter as The Return to
Man (ibid., p. 78):

‘It is moreover this extreme period of this long yogic trance which is likely to
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puzzle, nay, to irritate, my French readers, who are used to treading on firm earth
and have not experienced the shocks of spiritual fires for a long time. Patience for a
little while longer! We shall come down from the Mount of Sinai—down among
men.’

3. Sri Ramakrishna: The Universality of His Appeal

Unlike religious teachers, Sri Ramakrishna had a universal ap-
peal. Among those who went to him were simple and pious Hindus
—men, women, and children; highly intellectual people and great
leaders of thought and religious movements, like Keshab Chandra
Sen. He had also among his visitors sceptics and agnostics like Dr.
Mahendra Lal Sarkar, founder of the Indian Association for the
Cultivation of Science, Calcutta, as well as several school and
college youths, including Swami Vivkekananda. He never rejected
anyone, but welcomed all, and they all felt happy in his company.
When you read The Gospel of Sri Ramakrishna, you come across
the diverse types of poeple that pass through the pages of that great
book. Every one of them was drawn by the magnet of Sri
Ramakrishna’s personality. He condemned no one; he accepted
every one. Now, what is the nature of this universal acceptance?

Our country is destined to develop in its own millennia-long
historically conditioned way. ‘Individuality is our motto’, said
Swami Vivekananda. We gave perfect freedom to every one to
pursue any religion he or she liked. And Sri Ramakrishna took up
this great subject, experimented with it for twelve long years, and
re-authenticated it. He expressed the national wisdom in a brief
utterance: Yato mat, tato path—‘as many religions, so many
pathways to God’. Our country has been known as a land of
harmony, as a land of tolerance. It is unfortunate that we miss that
touch today, because we have lost touch with our own ancient
wisdom, and have not also come into contact with the great teach-
ings of Sri Ramakrishna and Swami Vivekananda. In fact, we have
lost our moorings. It is time that we applied that profound spirit of
harmony, which Sri Ramakrishna has brought to us, even to our
political field of life. Why should there be political violence in our
democracy? Why should we not respect everybody’s right for his or
her opinion and give a patient hearing to him or her? Let him or her
express his or her ideas and we shall listen without disturbing his or
her right of free expression, but shall retain our freedom to judge
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for ourselves. Why coerce other ‘people? This kind of violence in
thinking and action, as is rampant now in the fields of politics,
religion, and other aspects of our national life, is so un-Indian! It is
also violative of the democratic tradition! We shall be able to take
our country back to the long tested way of Indian wisdom only by
sitting at the feet of Sri Ramakrishna.

4. Sri Ramakrishna’s Message: ‘Dive Deep!’

This extraordinary teacher of harmony wants modern man to
dive deep into the human personality and discover the ever-present
innate Divinity, the focus of all peace and love and harmony. Atthe
sensate level, man deals only with cheap things, with perishable
things. At deeper levels, he comes in touch with what is really
valuable. As Sri Ramakrishna himself expressed it: when you swim
on the surface of the sea, you get only cheap shells; dive deep, you
get pearls there! So he used to sing: Dub, dub, duo, ripa-sagare —
‘Dive deep, dive deep, dive deep (O mind), in the ocean of God’s
beauty’. After diving deep into the human mind, the literature of
India has produced great pearls of wisdom. Go to the Upanisads, go
to Buddha’s teaghings, go to the Bhagavad-Gita, you find this
remarkable and rich heritage of wisdom of our country. Words
coming from the depth of truth alone abide. In the language of the
Gitanjali by our Rabindranath Tagore: ‘words coming from the
depth of truth’. Such alone can go deep into man’s heart. Other
words simply pass off. Sri Ramakrishna’s words have this quality.
The Srimad Bhagavatam has described this charm of the life and
message of great spiritual teachers, with special reference to $ri
Krsna, but which can also be applied to Sri Ramakrishna today (1.
1.19):

V/ayam tu na vitrpyamah
uttama-sloka-vikrame;
Yachrnvatam rasajranam
svadu svadu pade pade—
“We are not satiated listening to the immortal words relating to the
wonderful deeds of the most Glorious One; as we listen—we who

have the capacity to undezlstand and appreciate Divine Love—our
appetite only increases to hear more and more’
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Such is the universal charm of Sri Ramakrishna. His fascinating
personality is conquering ever-increasing millions of hearts in all
parts of the world. You will find people, all over the world, deeply
interested in that great book: The Gospel of Sri Ramakrishna. They
see something new, something unique, something wonderful in it.
In Iran, for example, I saw so many scholars fascinated by the
tegchings of Sri Ramakrishna. In England, the Dean of West-
Minster and his wife told me, when I visited them in 1977 or in 1976,
that they were then studying The Gospel of Sri Ramakrishna, and
found it to be a wonderful book. From the way it is winning hearts in
all parts of the world, we can look forward to the day when the
whole world will be inspired and educated into a universal vision
and sympathy by this great book.

5. Conclusion

Today, so far as the problems of our own country are concerned,
we can do nothing better than work out the message of Sri
Ramakrishna and Swami Vivekananda. Sri Ramakrishna asks us to
ugfold the Divine within and live in harmony with others. Swami
Vivekananda exhorts us to treat our country as a mighty an-
throp910gical laboratory for human development and progress,
covering a seventh of the human race that is India. That ‘science and
technique of unfolding the human possibilities’, that programme of
total human development and fulfilment, is what Sri Ramakrishna
and Swami Vivekananda have taught us. This positive and luminous
message of theirs will slowly and steadily influence millions of
people in India and abroad. They inspired, among many others, our
own revolutionary Muslim poet of Bengal, the late Kazi Nazrul
Islam, who in his famous song on Sri Ramakrishna sang:

Satya yuger punya smrti
anile kalite tumi tapas—

‘O great sage, you brought the memory of the satya yuga (the
golden age), in this kali yuga (the iron age).’

and on Swami Vivekananda he sang:

Bharate anile tumi nava Ved
miiche dile jati-dharmer bhed—
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“You brought a new Veda to Ifdia and wiped away the stain of
differences of caste and creed.’

It is for us, and for the millions of others in India, to translate
that vision of the poet into reality, by tirelessly working out Sri
Ramakrishna’s ideas of total human development. What can be a
better purpose of human life, of all politics, economics, sociology,
and education, than this? Romain Rolland, as I already mentioned,
described Sri Ramakrishna as a ‘splendid symphony of the Univer-
sal Soul’. The whole world is seeking for that symphony, for that
harmony. There is so much of disruption within man, there is so
much of disruption outside man, in society. If we seek to create
harmony out of chaos, we need guidance and inspiration. That fund
of inspiration you will find in the life and teachings of Sri
Ramakrishna.

12

SRI RAMAKRISHNA : HIS UNIQUE GREATNESS*

1. Introduction

I have been asked to speak to you in English. Ever since my
boyhood, I have been inspired by the very name of ‘Balaram
Bari’ where Sri Ramakrishna used to come again and again. As we
heard just now, we are celebrating the centenary year of Sri
Ramakrishna’s first visit to Balaram Bari. From far-away
Hyderabad, I have come to participate in this function and to derive
the inspiration from it. We heard just now very informative and
illuminating talks from Swami Gambhiranandaji and Swami
Bhuteshanandaji about the greatness of this great house nearby,
namely, Balaram Bari, now known as Balaram Mandir.

2. Sri Ramakrishna’s love for man

Sri Ramakrishna, came from Dakshineswar to this house again
and again. Wherever a great holy man goes, that place or those
places become holy. The place by itself is not holy but the associa-
tion of a great and holy man with it makes it holy. Here Balaram
Basu. the owner of the house, was himself a great devotee, but he
was very humble; he never asserted himself; he embodied that
beautiful concept in our bhakti tradition known as akificana
bhava. Sri Ramakrishna was drawn to such a devotee. There is
something gréat in that phenomenon of places and things becoming
holy through the contact of great and holy people. When we speak
of Sri Ramakrishna coming to Calcutta, visiting Balaram Bose’s
house, in fact, not only that house, but also many other houses, and
passing through many streets and lanes of this great city, we see that

*Based on the tape record of a lecture delivered on the occasion of the Balaram
Mandir Centenary Celebration meeting at Baghbazar, Calcutta, on 28th February
1983
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phenomenon, that had happened before in the lives of Sri Krsna
and other incarnations, repeating itself in our own time, with re-
spect to Calcutta and its environs. They have become sanctified by
the touch of Sri Ramakrishna’s feet. Many people in Calcutta today
may not know this association; but 1 am sure that, in course of time,
people here will realize how this great city was purified and sanc-
tified by the touch of Sri Ramakrishna’s feet and holy associations.

3. Hislove of Man flowed out of His love of God

But, behind this close association with the homes, roads, and
lanes of Calcutta, there was a wonderful chapter of extraordinary
spiritual practices and realizations in Sri Ramakrishna’s life. That
chapter was followed by the equally wonderful chapter of spiritual
ministration to hundreds of seekers— men and women, young and
old, believers and agnostics, of which, this association with Calcutta
and visits to Balaram Bari form a very important part. In that
wonderful first chapter, we find him forgetful of the world and away
from it in God-seeking and God-intoxication. We find him engaged
in intense spiritual sadhanas, just like a great scientist forgetting the
world, forgetting its social engagements, in his absorption with a
great research in his laboratory. That was Sri Ramakrishna in his
first twelve years in Dakshineswar— fully absorbed in seeking God
through as many paths as were available in the human heritage.
That was a wonderful chapter not only in Sri Ramakrishna’s life,
but also in human history and in the history of religion.

But equally, if not still more wonderful, is the second chapter
when, after all his varied experiments and experiences in the vast
field of the spiritual dimensions of human life, a tremendous desire
arose in hs mind and he expressed it thus:

I want to commune with human beings; I want to commune

with Thy devotees; I don’t want to see Thee only in ecstasy, O

Divine Mother. Give ecstasy to those who want; please don’t take
me away from communion with men and women.

This is a great chapter in the life of Sri Ramakrishna— this
communion with man, without, following his communion with
God, the One Self of all, within. It was that human impulse that
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brought him to Calcutta, that brought him to this Balaram Babu’s
house, that has made him such a tremendous attraction to you and
to me, and to the millions he is attracting year by year round the
world. Sri Ramakrishna is certainly entering into the hearts of mil-
lions of people today. And people also spontaneously open their
hearts to receive him. This Balaram’s house is a symbol of that love
of man in Sri Ramakrishna and that fascination of Sri Ramakrishna to
the human heart, irrespective of caste or creed or race or sex. This is
what I witness actually happening today. when I go round the world
year after year; and it is an inspiring experience to see how people
open their hearts spontaneously to receive Sri Ramakrishna on read-
ing the great book: The Gospel of Sri Ramakrishna.

4. Sri Ramakrishna: Owwardly Ordinary but Inwardly Immense

What is the secret of this tremendous attraction of this great
personality? When he was in Dakshineswar, in the early years, only a
few people knew him, and still fewer people were attracted to him.
To all others who knew him, he was just a pizjari or priest of Mother
Kali, a very ordinary person. But this ordinary person becomes
slowly recognized as extraordinary by increasing numbers of
people. What is the meaning of that extraordinary development?
Today, his life and words touch the lives of millions of people; it
touches the lives of spiritual sdekers; it fascinates artists and writers,
who- have the capacity to go deep into the human personality
through their aesthetic sensibilities, and they give the rest of man-
kind a visionof that extraordinary personality which was Sri Rama-
krishna. I have been particularly fascinated, in this context, with the
remark of Monsieur Romain Rolland in his Life of Ramakrishna. He
was a great artist; he could see through the simple exterior of Sri
Ramakrishna and discover and express the beauty and charm of the

universal dimension within. Says he in his ‘“To My Western Readers’
(pp- 8—13):

‘From this magnificent procession of spiritual heroes whom I shall survey later, I have
chosen two men, who have won my regard because, with incomparable charm and power,
they have realized this splendid symphony of the Universal Soul—Ramakrishna and Viv-
ekananda. ...

“I am bringing to Euroupe, as yet unaware of it, the fruit of a new autumn, a new
message of the Soul, the symphony of India, bearing the name of Ramakrishna. ...
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“The man whose image I here evoke*was the consummation of two thousand years
of the spiritual life of three hundred million people, Although he has been dead forty years,
his soul animates modern India. He was no hero of action like Gandhi, no genius in art or
thought like Goethe or Tagore. He was a little village Brahmin of Bengal, whose outer life
was set in a limited frame without striking incident, outside the political and social activities of
;l,{'s ﬁime(‘j.) But his inner life embraced the whole multiplicity of men and gods'. (italics not by

ollan:

5. Conclusion

In a letter to Sister Nivedita, Swami Vivekananda had said:

‘Religions of the world have become lifeless mockeries; what we want is character’.

Religions of the world, under the influence of Sri Ramakrishna,

will become transformed into spiritual forces to evolve maximum
character; and Swami Vivekananda defines maximum character as
the same person developing the intensity of faith like a fanatic, and
the extensity and liberality of reason and sympathy like an agnostic;
deep as the ocean and vast as the skies shall be our character, says
Swamiji. That will be the fruit of bhakti or devotion, combined
with Jhana or knowledge, and issuing in Karma or dedicated
action as service, as taught by Sri Ramakrishna and exemplified in
his life and in the lives of his disciples. It is for our devotees to realize
this type of character in themselves and influence others also in that
direction. “To this tremendous manifestation of the Divine, Sri
Ramakrishna to Thee, we offer our salutations’— avatara
varisthaya Ramakrishnaya te namah—in the words of the last line of
the hymn composed by Swami Vivekananda. Salutations to all of
you.
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SARADA DEVI, THE HOLY MOTHER *

1. Introductory

I n recent years, the name of Sarada Devi, the Holy Mother, is

becoming increasingly known among the people, and her Birth
Centenary Celebrations have hastened the process of lifting the veil
of obscurity behind which she had remained hidden so far. This
knowledge has roused an amazing degree of spiritual enthusiasm in
men and women, and an eagerness to know more about this great
woman of our age who, as the disciple and helpmate of Bhagavan
Sri Ramakrishna, played the roles of wife and nun and mother and
guru in one.

2. Sarada Devi: The Mesmerism of Her Personality

What is the source of the mesmerism of this name and persona-
lity? Even a slight acquaintance with her life will make us realize
that this mesmerism does not proceed from any aspects of her
personality which the modern world recognizes as significant in
women. To all outward appearances, the Holy Mother was just
ordinary, or even less than ordinary. Rustic in simplicity, almost
unlettered, and shy and modest, she was far removed from the
educated, self-conscious, active type of modern women. And yet,
her life finds powerful responsive echoes from the hearts of all men
and women, rustic and modern alike. It is evident that she has
captured, in her life and being, the fundamental value which lies at
the back of the womanliness of woman and which transcends all
distinctions based on mere sex and the attractions thereof. This fact
alone explains her universal appeal, representing, as she does, not a
mere national or racial type, but the fulfilment of woman as woman,
the realization, in flesh and blood, of the Eternal Feminine.

* Lecture delivered at the Ramakrishna Mission Society, Rangoon, Burma, at a
public meeting held on 4 December 1954, on the occasion of the Holy Mother’s
Birth Centenary Celebrations
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3. Her Life-Career: A Brief Sketch

No greatness has sprung up and got reared and even flowered in
greater obscurity and silence than that of Sarada Devi. She was born
in the obscure village of Jayrambati in West-Bengal, India, on 22
December 1853. Her advent coincided with the brightening of the
family fortunes of her poor but pious parents, who enfolded her in
tender love and care. Even as a child, she was active and hard-
working, and helped her mother in her household chores. She was
hardly six when she was betrothed to Sri Ramakrishna who was then
twenty-three and who was passing through the stormy period of his
spiritual sadhanas and realizations. Through this betrothal, little
Sarada entered into the current of the life of one who, in his
God-intoxication, passed most of his life in divine ecstasies and
visions, and the rest in soul-stirring conversations with earnest
souls, conveying a message of radiant spirituality to the modern
world.

It was a strange betrothal; for it remained unconsummated in
the physical plane, but found its spiritual consummation in a union
of souls on the occsion of the Sodasi-pija in 1872. This was the
culminating act of Sri Ramakrishna’s spiritual sadhanas when he
worshipped the Divine Mother of the universe in the person of his
wife, at the end of which the worshipped and the worshipper en-
tered into deep samadhi and realized their spiritual identity.
Thenceforth'they became as one soul functioning in two bodies, and
Sarada Devi assumed her equal role in the fulfilment of the mission
of Sri Ramakrishna.

4. Sarada Devi: Her Spiritual Eminence

Sri Ramakrishna himself recognized the spiritual eminence of
Sri Sarada Devi. Unlike the general run of spiritual aspirants who
forsake all worldly connexions on entering the religious life, for
which there is the sanction of religious law and custom behind them,
Sri Ramakrishna welcomed Sarada Devi to his side when she,
coming of age, came to claim her rights over him. It is a deeply
moving episode in their lives, which helps to reveal the stuff of both.
Sri Ramakrishna was in Dakshineswar, passing through storms of
spiritual moods and experiences; except on the two occasions of his
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brief visits to his native village, he had not met his wedded wife
these twelve long years and seemed apparently to have forgotten
her.

Sarada Devi, now about eighteen, entered his room late at night
after an arduous journey from her native village in the company of
her father. She had her fears in her heart proceeding from the gossip
she had heard in her village about the deranged condition of her
husband’s mind, and her own knowledge of his utter indifference to
worldly concerns. But Sri Ramakrishna, though a bit surprised at
her sudden arrival, welcomed her very cordially, and accom-
modated her in his own room for facility of medical attention, and
arranged for the medical care of her body which had been ravaged
by illness and fatigue during the long trek. She found in him the same
loving divine husband whom she had known during his previous
visits to the village. When she had settled down, Sri Ramakrishna
one day addressed her thus:

‘As for me, the Divine Mother has shown me that She resides in every woman,
and so I have learned to look upon every woman as Mother. That is the one idea I can
have about you; but if you wish to drag me into the world, as I have been married to
you, I am at your service.’

To this challenging question of her divine husband, Sarada Devi
gave a straight-forward answer:

‘Why should I desire to drag your mind down to the worldly plane? I have come
only to help you in your chosen path. I desire only to live with you and serve you and
to learn of you.’

This reply of his pure and spotless wife pleased Sri Ramakrishna
immensely and he experienced a great accession of spiritual
strength. His mission, in the world, of calling humanity back to an
awareness of its inborn divine nature is not to be a lonely struggle;
he recognized in Sarada Devi a companion in this noble mission;
within a year of her arrival, he verified the truth of this exalted view
of his wife through the Sodasi-pija experience referred to above.

From now on till the end of his life, for full fourteen years,
Sarada Devi served the person of Sri Ramakrishna and the large
number cf disciples and devotees visiting him, with a rare devotion
and self-effacement unrivalled in human history. It was also the
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period of her intense spiritual eddcation under her divine husband.
She has referred to this period as a continuous experience of intense
bliss. Months together they lived in the same room and slept in the
same bed, with no trace of carnal thought in the mind of either.
Their minds constantly soared in the region of divine awareness and
bliss; each stood transfigured to the other; and both became instru-
ments for the working out of the divine will. The immense store of
spiritual energy—divine sakfi—which was generated by the
sadhanas of Sri Ramakrishna and Sarada Devi contains the promise
of the spiritul evolution of modern humanity which keenly feels its
own tragic spiritual poverty in the midst of abundant material
wealth.

5. Her Role as Spiritual Teacher

Sri Ramakrishna passed away in 1886. Sarada Devi was thirty-
three at the time. Having lived in a non-physical plane of relation-
ship with her husband, she did not experience the feeling of widow-
hood at his death. To her he continued to be a living reality to the
end of her days. And for the next thirty-four years, she lived a life,
complex in its roles and varied in its riches, and withal silent and
sweet, that gained for her the endearing title of ‘Sri Ma’, ‘the Holy
Mother’, by which she is known ever since.

The Holy Mother was called upon to be the spiritual guide of the
monks of the Ramakrishna Order, constituted initially of Sri
Ramakrishna’s direct disciples under the leadership of Swami Vi-
vekananda and to be the guru of an ever-increasing circle of spiritua-
lly hungry men and women. Her spiritual eminence and the divine
power of her personality enabled her to fulfil this mighty role with
ease and naturalness. But it was in the role of a household woman,
in the midst of her own family circle consisting of her worldly-
minded brothers, sisters-in-law, and their children, that the Holy
Mother manifested a unique facet of her character and personality.
It is this aspect of her personality that provides a shining example of
practical spirituality capable of inspiring all men and women. The
nun shone through the house-holder, and both through the heart of
an all-loving mother. Far from shunning a distracting world, she
embraced it and enfolded it in her love. And in the midst of a
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thousand distractions, she preserved the naturalness and peace of
her personality.

6. The Manifestation of Divine Motherhood in Sarada Devi

Verification is the proof of a theory or a claim. The test of life
alone proves the genuineness of a moral virtue or a spiritual value;
virtues are tested more in ill-fortune than in good fortune. To
maintain poise and grace in good weather is easy enough; but it is
only bad weather that tests their genuineness. The calmness, poise,
and grace, and the spirit of unobstructed love and self-effacing
service, which Sarada Devi expressed in her day-to-day life in the
context of a highly distracting environment of sheer worldliness,
proclaims the supremely uplifting power of godliness and spirituality.
The possession of this power by a man or a woman makes him or
her pure and holy. The expression of this power in life is love.
Sarada Devi was the very personification of this purity, holiness,
and love which is the meaning of the ideal of motherhood at its
highest and best. This power lies imbedded in the heart of every
woman. An ordinary woman captures in her life only a fraction of
this ideal by which she shines in her loving kindness and holiness. A
merely biological function becomes elevated through the infilling of
a spiritual value. But this spiritual value shone in its fullness, even
outside the biological context, in the personality of the Holy
Mother, demonstrating thereby the ideal in its pure form. Out of
the abundance of her heart Sarada Devi gave of her love to one and
all without any distinction and, by so doing, justified the endearing
epithet of ‘the Holy Mother’.

Herself out of the ordinary in all basic values of character and
personality, but hiding these under the mantle of the simple and the
ordinary in social and physical make-up, the Holy Mother eludes
the grasp of ordinary minds, but reveals her true form to all seekers
of basic values. Did not Sri Ramakrishna say of her: ‘She is
Sarasvati, the goddess of Wisdom, come to give spiritual knowledge
to humanity.” And had she not also said of herself: ‘Sri
Ramakrishna has left me to manifest the ideal of divine
Motherhood.’
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In her life and in her teachings she has left a balm for suffe'ring
humanity in search of light and peace. Her love knew-no distinctions
of sex, creed, or race. It enfolded and uplifted the Muslim labourer
Amjad as much as the sannyasin Saradananda, the gifted Sister
Nivedita as much as the simple ‘mother of Annapurna’. The Holy
Mother’s deathbed advice to the latter is typical of her universal
personality and depth of insight. To the ‘mother of Am}apuma’,
sorrowing at the thought of Holy Mother’s imminent passing away,
she said these words of uplifting consolation and strength:

‘If you want peace of mind, do not look for faults in others. Rather look out to
discover your own weaknesses. Learn to make the whole world your own. No ene
here is an alien or a stranger, my child. The whole world is your own.’

7. Conclusion
Let me conclude this tribute with the beautiful .Sagskrit verse
composed by Swami Abhedananda, a direct dlsc'nPle of Sri
Ramakrishna, in praise of the Holy Mother’s pure nobility:
Pavitrarn caritarn yasyah pavitrarn jivanar tatha;
Pavitrata-svarapinyai tasyai devyai namo namah—

“Whose character is all pure and whose life is similarly pure; wbo
is the embodiment of purity divine; that shining goddess I salute again
and again.’
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SARADA DEVI: THE CROWNING GLORY
OF INDIAN WOMANHOOD *

1. Introductory

I n the course of her five-thousand-year-old history, India has

experimented with human life from various angles and at vari-
ous levels, and has discovered many truths about human life and
human destiny, some of which she also later proved and verified,
through the lives of some of the greatest, as well as some of the
commonest, among her people, down to our own times.

Her great philosophy, the Vedanta, discovered ages ago that the
object of human life is not pleasure and organic satisfactions, much
less pain, but knowle