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Nataraja Guru’s Unitive Vision

South India in the 1890's was a sleepy
land of humble homes and villages, of rice
paddies and coconut groves drenched by
the sun. Plentiful fish rice, coconuts and
vegetables provided ample sustenance to
the residents. School children learned to
write the alphabet in the sand floors of
their schools, and lessons were recorded
on palm leaves with a stylus, as paper was
just beginning to be available.  Local
transportation was by foot or canoes or on
carts drawn by bullocks. Entertainment
was provided by wandering minstrels,
fortune-tellers, snake-charmers and acro-
bats. Villages, towns and cities were
strictly divided along the lines of caste and
class by stringent rules governing social
interaction. They cast a shadow over all
aspects of life, made even darker by super-
stition mingled with religious rituals.

Nature's abundance contrasted with
the constrictions of the human heart, while
the grace of a simple way of life was
marred by tragedies caused by disease and
ignorance. Qut of this patchwork pattern,
Nataraja Guru grew first into a sincere and
promising young idealist and ultimately
into a writer and teacher who strode firmly
into the twentieth century. His feet found
the firm ground of Indian wisdom hidden
beneath the swampy social terrain and he
used it as a basis for his explorations
through the salient avenues of modern
thought, whether of science or philosophy
or the cultural developments of East and
West, art, literature and music.

In many ways he was a simple human
being in other ways a colossus who left the
family, social patterns and world views of
his youth far behind in his progress to-
wards becoming a very remarkable human
being. He left us a great legacy in his writ-
ing - philosophical works which bridge the
gap between physics and metaphysics,
East and West, ancient and modern, and
well thought out practical applications of
a one-world vision to economic, education

and politics. At the same time, his autobi-
ography is a special treasure of reflection
on the transformation of India from a col-
lection of small kingdoms under British
rule to a modern nation and his own
transformation from a person defined by
his time and place to a universal person.
Although by the age of fifty-five, he was
publicly acknowledged as a Guru, a
teacher par excellence, and he wrote his
autobiography many years later still, he
does not stint to share with us the confu-
sion and awkwardness of his youth, his
mistakes and failures as he tried to make
his dreams come true. As a result we have
the precious gift of knowing him both as
an ordinary and flawed human being like
ourselves and as a repository of wisdom
who dedicated himself to living and shar-
ing that wisdom, whose light shines ever
bright as the years go by.

This year marks one hundred years
since his birth and more than twenty since
his death. As we celebrate his centenary
year, we do not remember him with a sen-
timental sense of attachment or loss. Rath-
er itis occasion to acknowledge how much
his way of life, the crystal-clear quality of
his thought, both analytic and synthetic,
the force of his example, his guidance and
inspiration, the priceless indications given
in his commentaries are a part of who we
are, how we see the world and ourselves in
it, removing darkness and bringing clarity
to every aspect of life.

He represents that wonder of a person
who is not a person, fully human, yet going
beyond the usual bonds which mire hu-
man beings in the muck of necessity, im-
prisoning the self in a restricted sense of
being. A couple of incidents in Gurukula
life are very telling:

From its inception, following the ex-
ample of Narayana Guru, the principle of
non-violence (shimsa) has been honored in
the Gurukula. For most Indians, a vege-
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tarian diet is the norm and especially is ex-
pected and observed by all in a place ded-
icated for the pursuit of wisdom.
Throughout his travels and stays in Eu-
rope and the United States, Nataraja Guru
maintained his dedication to non-violence.
As a result of his travels, several friends
came from Europe and the United States to
study with him at the Gurukula in India.

One time, a man from France was vis-
iting. When he was served his first meal of
rice and spicy vegetables, he looked at it,
became red in the face, and went into his
room. This was repeated each meal time
for the next two days. The Indian disciples
were floored by his strange behavior and
half-expected Nataraja Guru to become
angry when he heard about it. Instead,
Guru himself went to the market the next
day and came back with bread and fresh
vegetables. He made a salad and some
soup prepared with chicken bouillon cubes
which he had also brought. Then he took
them to the room where the Frenchman
was lying face down on the bed. When
Guru came in, he started sobbing, saying
that he was afraid he would have to go
back to France since he could not tolerate
the food. Nataraja .Guru calmed him
down, saying: "I know what delicious food
you eat in France. We live a simple life
here and most things you are used to are
not even available. But perhaps you will
find this food more to your liking." When
the man realized that Guru had brought
him chicken soup, breaking the long-
standing observance of vegetarianism in
the Gurukula, he again started to cry. But
Nataraja Guru reassured him that his
happiness and well-being was more im-
portant to him than clinging to a certain
practice in the face of his misery.

Another time, an Indian disciple con-
fronted a Western disciple, very upset be-
cause he was smoking at the Gurukula:
Tempers were flaring until Nataraja Guru
came to know of it. That evening before
class, he asked that a lighted cigarette be
placed next to the incense which the Indian
disciples were fond of burning. Tension
lifted and, after that, neither were consid-

ered to be necessary by the disciples.

In these simple incidents we can see
the practical working out in daily life of the
Guru's unitive vision. He not only could
transcend the barriers between people, he
could lead others to do so as well. Guru
means "dispeller of darkness” and Nataraja
Guru dedicated himself to removing dark-
ness whether it took the form of the social
blindfolds which separate people and
doom some to wretched lives, the clouded
thinking of a student of philosophy, the
emotional storm clouds which boil up in-
side of us, the dark superstitions of relig-
ion or the obscuring biases of science. To
use his own phrase, he assumed unlimited
liability for all and devoted himself to re-
moving darkness wherever he found it. In
his Wisdom: The Absolute Is Adorable, he
wrote:

If we are to save ourselves from the im-
passe that faces humanity at present, the Gu-
ruhood of mankind, whether particularly or
universally viewed, when understood with all
these implications, must become once again an
operative and living principle in human af-
fairs.

Freedom and proper spiritual orientation
to unitive wisdom are crying needs of the
present-day. We must know the Truth that
shall make us free. In this task which presses on
us imperatively, the Gurus of mankind,
whether contemporary or belonging to the long
vertical line of Gurus who have lived at all
times and in all climes, have a role to play which
is neither new-fangled nor outmoded.

Nataraja Guru represents that ideal of
a wisdom teacher whose roots are in a
stable tradition which has long addressed
the most serious problems of life, whose
vision encompasses past, present and fu-
ture.

Nancy Yeilding




Svanubhavagiti Satakam:

Experiential Aesthetics and
Imperiential Transcendence

by Narayana Guru

Translation and Commentary by
Guru Nitya Chaitanya Yati
TRENVR D

Verse 85

All these shifting scenes are of a false drama.

Knowing this to be such,

by Your mercy may the inner knots of my heart be loosened.
The waves that billow on Your Head, Oh Destroyer of Erotics,
when they overflow in white froth,

where do You retain the sweetness of Your feet?



The mythical figure of Siva is depicted as both male and female.
The right side of the body is male, and the left side is female. On the peak
of the Himalayas, Siva sits in repose. From the head of Siva is shown the
Ganges river streaming down as in a cascade. Its overflowing waves show
the endless white froth coming from the cascades. Siva is immobile, and
the river is ever-flowing. Thus the changeless and the changing are in-
cluded in the same ideogram. Siva and Parvati are in eternal union. But
the god Eros who brought about their union has been burned to ashes.
Thus there are many enigmas combined in this unified ideogram. Parvati
is ever-engaged in creation. Siva dissolves all creation into his all-
absorbing silence.

We individual beings belong to this paradoxical situation. From
the moment an individual enters it, he/she starts witnessing the kaleido-
scopic changes projected in the make-believe of a drama in which no scene
lasts even for one minute. If one flows with the ever-flowing current of the
river, one won't know that he/she is witnessing the sequences of eternal
change. Only when they are contrasted with the steady state of Siva does
one see how false the shifting scenes are. Those who are witnessing only
the tragi-comic story projected will fall into the grip of duality and will
have several problems to resolve. But if one is convinced that what one
witnesses is only a make-believe show, then there are no knots to untie.

Siva is in a state of pure duration. By identifying with that spirit,
the Siva-lover also can transcend the triple states of past, present and fu-
ture. The aspirant is praying for the Grace of the Lord to have such a
transparency of vision. As Siva is ever seeming to be cleansed with the
flowing river of Ganges, there cannot be in him anything which can cater
to the pleasures of the senses. Hence the poet wonders if the feet of the
Lord retain any sweetness in them. This reminds one of the words of St.
John of the Cross who says, "During the ascent of Mt. Carmel, there is
nothing, nothing, nothing. And on the summit there is nothing, nothing,
nothing." In the realization of the Absolute, there is no secondary reward
other than the realization.

Verse 86

Without getting distraught,

I shall ever offer my mind-flowers to you,

my Lord and will bow down in supplication.

As You well know, [ suffer here endlessly,

having taken this birth and gotten caught in many a trying snare.
How painful it is!



The conscious mind has a periphery where the senses are like
wide-spreading creepers that go into the world of sense objects and fasten
the individual self to the phenomenal world. Thus a bipolarity is estab-
lished between the lower self and the illusoriness of the phenomenal
world. This is the bipolarity between jiva (individuated self) and maya
(the illusoriness of nescience). This perpetuates the round of birth and
death which is so very painful to an individuated self. To release jiva from
mdyd a more intimate bipolarity is to be established between the individ-
ual self and the universal Self.

The bond of the self with the physical body is established in the
inner organ where the light of the Self is entwined with ones ego-
identification. By turning that ego to be an instrument of the divine, ones
bipolarity with the true Self is made intimate. Constant remembrance of
the true being as ones own self is spoken of here as offering mind-flowers
continuously.

In the Darsana Mala of Narayana Guru, continuous remembrance
is equated with contemplation, and that is spoken of as true devotion
(bhakti). In verse twenty-nine of Atmopadesa Satakam also, the Guru rec-
ommends the offering of mind-flowers as the best way to be released from
maya:

For the man who offers his mind-flowers to worship God,
there is no other work to do;

pick flowers of the forest; or if not that,

by ever repeating the maya-formula, maya will disappear.
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Verse 87

Worthless are these objects of desires,

fated to become intimate by your failure, my mind.
By constantly meditating on the rosary, you

may get established in a meaningful state,

which might lead you again to happiness.

It is customary in the Upanisads and other spiritual books like the
Gita to suggest alternative disciplines if one cannot take advantage of a
rigorous one. In the I§avasya Upanisad unitive action is recommended for
those who cannot live in unitive wisdom. In the twelfth chapter of the
Bhagavad Gita several alternatives are given to those who cannot stick on
to the best. In the previous verse, offering the flowers of one's mind to the
Absolute is recommended as the best discipline to purify the dross of the
mind which in its turn vitiates the senses. Verse 29 of the Atmopadesa
Satakam, , which was quoted to elucidate the meaning of the previous
verse, also offers this alternative of resorting to a more physical form of
contemplation or ritualistic concentration as the second best. '_

If the mind had proper discrimination, it would not have enter-
tained any desire for externals. The fact that the sensory-motor system is
already conditioned to act mechanically in response to external stimuli
should be considered a spiritual failure on the part of one's mind. The Gita
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says the higher Self should raise the lower self. In the present context, it
is the higher Self which is giving a timely admonition to the mind to rec-
tify its mistake. All egoistic actions are prompted by compulsive behavior
established by conditioning based on mistaken or misplaced values. Ac-
cording to the Gita, God is not responsible for one's meritorious or non-
meritorious acts. Each jfva is a free agent to choose the worthwhileness of
each value. That is why discrimination (viveka) and devotion (sraddha) are
considered the two major aids in spirituality.

The rosary is a device for repeating a chosen mantra or the name
of God so that the outgoing mind and the meditating mind can be kept in
unison. This is a well-known method to dissuade distraction. Mantras
like namasivaya (obeisance to You, Oh Lord Siva) can be repeated many
times as in units of 108 sequentially ten thousand times. The tedium of
doing that is suggested as a penalty for being indiscriminate and getting
into intimacy with worthless values. In the Indian context this comes as
part of the discipline called tapas (burning away).

What is important to notice is that this discipline is not offered as
a sure panacea to rectify one's failure. It only suggests that such counting
of the rosary may help to establish a sense of restraint, which in its turn
might lead one to a state of happiness. From this it is evident that the
correct approach is to cultivate wisdom and meditate upon ones self, de-
veloping proper contemplative devotion, bhakti.
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Verse 88

As the stress is put upon this, that, etc.,

the intrinsic relationships in'this of the Lord, the being
and the bond are hierarchically unknotted.

The moon, the sun, earth, fire, space, wind and water
can be looked upon as the form of the Lord,

and one can serve at His feet.

There are many philosophical and theological visions of the world
system such as: the Semitic concept of "God the creator and the world
created by Him, with man as the governor of that world on God's behalf;"
the Vedantic concept of "the world as a projection of nescience which
conceals the true being (brahman);" the scientists' view of "the Big Bang
and the spreading out of chunks of matter to burn and radiate as millions
of stars, with a corner of it undergoing biological evolution;” etc. In the
religion of Siva followers, they think of a system in which all beings on
earth are considered to have mediocre intelligence like animals (pasu) who
are held on the leash of their karmic bondage (pasam), which literally
means a rope. The leashes of all living beings are held by the Supreme
Controller (pati).

The Siva religion thus upholds not monism nor dualism but a
trinity of truth: The Lord, living beings, and their bond with the Lord
(pati, pasu, and pasam). If people are not conscious in their day to day life
of such a ruling principle and put their stress upon whatever is immedi-
ately presented to their senses, or look upon the necessities of life as the
only reality that matters, in the course of time the philosophical system of
the trinity will be undone. If people were to live without proper adher-
ence to their Lord, in the course of time this world would have no coher-
ence, and all consistent parts would fall apart.

The Saivite concept of the Lord is different from that of all other
religions. They do not assign any superiority to the concepts of God with
form or God without form. They look upon the Lord as having form,
having no form and transcending the dualities of form and the formless.
For all practical purposes they see aspects of the Lord manifesting as the
sun and the moon, the earth, water, fire, air, space and the priest who is
propitiating the Lord. Evenif a person is not consciously propitiating the
Lord, he/she will be indirectly serving the dictates of the sun and the
moon and the five elements. Thus unconsciously he/she will be serving
the Lord at the physical level by participating in the functions of nature.
This natural existence of the common person can be improved with the
cultivation of the consciousness that one is being controlled by a supreme
principle which gives one a life-supporting environment and that one's
jiva is kept alight by the Lord to be used as an instrument for the purpose
of the divine.

This verse is a departure from the Vedantic world-view. It is de-
veloped more or less in accordance with the invocation given in Kalida-
sa's Kumarasambhava, the story of the birth of Subrahmanya. In this verse
there is no reference to the priest. That is probably because the propitiator
is held here as the one who looks upon the Siva manifestation.
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Verse 89

Various jewels are made out of the same gold.
Even so, whatever is here is designed by Your eyes.
To your graceful feet, I offer myself as a flower.

Oh Ocean of Serenity, as You rise, spreading in all
directions, please hold me close to Your bosom.

In The Old Testament the creation of the world is said to have
come from the Word of God. Before a word is uttered it sits in the mind
as a configuration of a word-image.

What is seen only by an individual mind or eye is a private expe-
rience. What is seen by all minds in the same time and place is a public
fact. Images that can be shared by all onlookers as identical are transac-
tionally valid.

If there is one light surrounded by a million mirrors, the same
light can be seen in all the mirrors. The flames and the descriptions of the
light will all be identical. Similarly the one eye behind all seeing eyes, the
one ear behind all hearing ears, and the one mind behind all knowing
minds is only the Lord's eye, ear and mind.

There is an old saying, yatha drst tatha systi: "How you see it, you
have created it." As Paramesévara, the Supreme Lord of creation, causes
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everything with His word and phenomenality, every form seen in this
world can be described as seen by the Lord and created by Him as a con-
sequential result of His conception.

In Vedantic parlance a common analogy given to prove the one-
ness of all variegated forms and names of the phenomenal world is the
fashioning of various jeweled ornaments out of a block of gold. The fin-
ished products can be a gold ring, a pair of gold bangles and a gold neck-
lace. The stuff of each of these ornaments is the same gold. Similarly, Siva
is the supreme value out of which all these precious forms in the world
are fashioned, by His own will.

The propitiator of the Lord is no different. He is also fashioned by
the Lord and hence does not think that he is worthless. He describes
himself as a fresh and pure flower worthy of being dedicated to the Lord.
He says, "I offer myself to be laid at your feet as a flower."

The very many things of this world are seen by him as an ar-
rangement of ripples, one behind the other. Yet he does not conceive of
the Lord as a stormy sea. Rather he looks upon it as a calm sea of serenity.
The idea of a lone flower floating on the bosom of the sea is fantasized, and
the supplicant says, "Lord please receive me, and hold me to Your bos-
om."

(Continued in next issue.)




Katha Upanisad

Translation and Commentary by

Muni Narayana Prasad

VI: 4

If one is able to know (Him) here on
earth before the falling down of the
body, one is liberated. If not, for that
very reason, one becomes fitted for
embodiment in the world of creations.

vI: 5

As in a mirror, so it is seen in the
body. As in a dream, so in the world
of ancestors. As if in water, so in the
world of the gandharvas. As if in
light and shade, so in the world of
‘Brahma the Creator.

All of us live as embodied beings.
That is why death seems to be a night-
mare, since dying means leaving one's
body. What happens at death? Does the
Self leave the body or does the body leave
the Self? This question has never been an-
swered definitely. We see that the body
decays after death. We do not see the Self
or its decay. So we are under the impres-
sion that the Self leaves the body at the
time of death. Then what happens to it?

If one's identity is with the body, then
by the destruction of the body one looses
one's self identity. If one's identity is not
with the transitory body but with the im-
mortal Self, than by that very understand-
ing one is freed from bodily bondages.
For that person the Truth has neither birth

nor death. He is that very Truth. Thus the
notion of the destruction of the body can
be understood in two different senses.
One is death in the ordinary sense. The
other is the state of being released from
identity with the body.

Even the person who sees one's self
identity with the body does not think that
the Self is mortal and does not desire to
be mortal. When the body crumbles
down, what is possible for him is only to
see self continuance in a new body with a
new form. This continuity is also seen as
part of the total and eternal flux. Even in
that, one likes to attain superiority and
think that there is an upward progress of
downward regress in this continuity of life
after death. This is based on one's own
value concepts. Thus the world attainable
in the hereafter could be supposed to
touch the here and now at the lowest ex-
treme and the Absolute or the brahman at
the highest. Four monomarks of such a
scale of value are indicated here, namely,
the world here, the world of ancestors
(pitr-loka), the world of gandharvas or ce-
lestial musicians, and the world of the Ab-
solute. From the four similes in the fifth
mantra it is to be understood that the con-
tinuity of oneself in these value worlds of
the hereafter is conceived by oneself as
one's own reflected image.

The reflection of oneself seen in a mir-
ror will have the same shape, size, color,
and all other details of the original. It is
also directly perceivable. In spite of this
one-to-one correspondence, it is only a re-
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flected image. Just like that, one who
thinks of the life hereafter as a continua-
tion of the same embodied state imagines
it to be a replica of the present one.

The image we see in a dream does not
have the same kind of correspondence to
the original. There might be no original
at all. Dream images are not perceivable
in the wakeful state and no dream can be
seen twice. Continuation of the same
dream at the next instance is also not pos-
sible. In short, the dream images are more
vague. If one imagines going to the world
of ancestors after death, the idea of the life
in that world is as vague as a dream im-
age.

The world of gandharvas or celestial
musicians is supposed to be just below the
heaven of the devas or gods. There is a be-
lief that those who do meritorious deeds
in this life go to that world after death.
But our idea of that world is even more
vague. If we look at the water in a bowl
we'l see our own image in it, though with
a much distorted shape. The disfigura-
tion depends on the small ripples on the
surface of the water. But this disfiguration
is compensated for by our imagination
and thus we recognize our image in it.
The same is the case with our idea of the
life in the world of the ancestors.

The highest status one can think of at-
taining after death is that of merging with
the Absolute. The visualization of this
life in the hereafter is compared here to
light and shade. The image seen in a mir-
ror will have clarity and one-to-one corre-
spondence in all respects. But the shade
seen in a light will be completely dark,
which is the opposite of light. But what is
seen in a mirror and in a shade are both
images. Here it is not stated which is the
shade and which the light. If the world of
the Absolute is imagined to be the light,
our world hére could be taken as its
shade. This shade thinks of its continuing
in the hereafter in the form of its original,
i.e., light.

The fourth mantra mentioned one's
becoming fitted for embodiment in the
world of creativity. The fifth mantra indi-
cated the wide scope of this world.

14

VI: 6

On Knowing the separateness of the
senses which have arisen as separate
entities, and also of their arising and

setting, the wise one suffers not.

When we fully concentrate on what
we hear, the objects perceived by our oth-
er senses do not come to our attention.
When our attention is shifted to the forms
perceived through sight, other objects go
into obscurity. Only the function of one
sense occupies our attention at a given
moment. The physical world is to be seen
with the help of all the five senses, yet the
five senses do not function together at any
one time. That means we do not directly
see the world as a whole at any time.
What we think of as the total world is only
a mental combination of the different pic-
tures that we cognize at different times.
Suppose the functions of all our senses
come to our attention together. Then the
picture of the world we would have
would not be the same as we have at
present.

When the function of one sense is the
focus of our attention, the other senses are
in a state of oblivion. The shifting of the
focus from one object to another and the
going into oblivion of the former happens
every moment. This could be taken as a
continuous process of a refuting and a re-
setting of the senses. This separateness of
the function of senses is true from the bio-
logical point of view also. When we see an
object, the light reflected from the object
falls in the eyes and it makes some physi-



cal changes in the retina. This physical
change is transformed into electrical ener-
gy and is carried to the visual area of the
brain with the help of synapses. The
movement brought in by this electric
change in the visual area is experienced as
vision. This is the biological explanation
of the act of seeing. The brain has separ-
ate areas for visual experience, auditory
experience, etc. The  sensory nerves
which convey the message in the form of
electric changes are different, and the
senses which come into direct contact
with the objects are also different. This is
the framework in which to understand the
words, "the senses which have arisen as
separate entities” (prthag utpadyamianinam
indriyanam).

The seers of India have a different
way of explaining the process of sense
perception. According to them, it is the
same external principle (akasa) that trans-
forms itself into the sense organ for hear-
ing in the individual and that is why the
ear is capable of having contact with
sound, which is the specific quality of sky.
Similarly, it is the air principle (vayu) in
the cosmic system that, remaining as the
psychic entity of the sense organ for
touch, perceives a touch, the specific qual-
ity of air. So too the cosmic fire principle
(agni) that has transformed into eyes and
perceives forms, the specific quality of
fire. The cosmic water principle (ap) be-
comes the sense organ for taste and caus-
es the knowledge of taste, the specific
quality of water. Finally the cosmic earth
principle (prthivi) has transformed into
the sense organ for smell and causes the
knowledge of smell, the specific quality of
earth.

Thus the rishis see all the elements of
perception as belonging to an integral cos-
mic system and at the same time differen-
tiate the functions of each of the senses.
When one entity that we had been per-
ceiving in the world of perception be-
comes imperceptible with no possibility of
perceiving again, we say that that entity is
dead. We take this event as a cause for
suffering only because of the personal in-
terest we have in that entity. But the Ab-

solute Truth that this Upanisad has been
trying to expound, which is also men-
tioned as represented by the monosyllable
AUM, is not subject to sense perception
but is the life principle behind all the
sense perception. One who has under-
stood this fundamental Truth is not afflict-
&d by a sense of separate functioning of
senses and by the incessant rising and set-
ting of the senses. For him the only Truth
that exists is the immortal Absolute.

How to see the Absolute Truth that is
beyond sense perception but at the same
time is the primal cause for all sense per-
ceptions is explained in the next two man-
tras.

vVI: 7

Higher than the senses is the mind.
Higher than the mind is true being.
Above true being is the Great Self.
Above the Great is the unmanifest.

VI: 8

Higher than the unmanifest, however,
is the person, all pervading, with no
mark, of differentiation. Knowing
which, a living one is liberated and
attains immortality.

How one who sees the Absolute as the
substratum of everything and beyond
everything and how one appraises every-
thing in the world of actuality and how
that appraisal makes one fixed on the ulti-
mate goal, is expounded in these two
mantras. Though almost the same structu-
ral pattern adopted in the tenth and elev-
enth mantras of the third Valli is resorted
to here, there the context was of pointing
out the ultimate goal, while here the con-
text is of the state of one who has reached
the goal. How such a one sees the exten-
sive vista ranging from the field of sense
perception to that of the unmanifest as
not-different from the all pervading per-
son (purusa). Purusa is the epithet given
to the Absolute to suit the Samkhya struc-
tural pattern adopted here.

15



The Person is identified as not having
any qualifying marks of differentiation
(alinga). The differentiation which ena-
bles us to distinguish one from another is
called linga. Each entity that belongs to
the whole range, beginning from the field
of sense perception to the unmanifest, has
its own differentiating marks. The Person
or the Absolute is the only one with no
such mark of identification. There is no
necessity to identify one part of the all-
pervading Truth as different from an-
other, hence the Person has no need of
such marks.

Two benefits are mentioned that ac-
crue to the one who sees the Person as
such. The first is that of liberation. Liber-
ation from what? From death, which is
the theme of discussion in this Upanisad.
Put in another way, the benefit is that of
becoming liberated from the identification
with everything that begins with the do-
main of sense perception and ends with
the unmanifest. The other benefit is that
of attaining immortality. What is the dif-

ference between liberation from death
and attaining immortality? There is no
real difference except in the mode of
statement. This difference is not in the
meaning intended by these statements. In
the first statement something is to be got-
ten rid of as undesirable. In the latter
something is to be attained as desirable.
These two are only two statements, the
former from the negative side and the lat-
ter from the positive side, regarding the
same truth. This truth is nothing but an
inner experience of a vision, which is nei-
ther positive or negative in content. Here
we see how the differentiation natural to
the world of thinking (cit) is canceled out
by the neutrality of the world of existen-
tial content (sat).

The next two mantras show that the
content of non-dual Self Happiness is be-
yond the grasp of the senses and the
mind and that the subsisting content in all
such limited functions is nothing but the

same nondual Existence.
(Continued in next issue.)
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The Science of

Harmonious Union

Commentary on Patafjali's Yoga Sastra

Guru Nitya Chaitanya Yati

Satra II:46
sthira sukham dsanam

sthira: steady
sukham: comfortable
asanam: seat, posture

The seat should be steady and comforta-
ble.

The mind is mercurial. Even when the
physical limbs remain quiet, the mind can
go far and near, to the past and to the fu-
ture. When it becomes concentered it
comes to a steady state. Bringing the body
and mind to remain concentered in the
here and now is finding one's own foun-
dation, dsana. Living in the here and now
is living in the present. Everything in the
present falls together to make a meaningful
ensemble which leaves out anything irrel-
evant. Thus the present is an overt recog-
nition of the factors of one's life interests
manifested at a certain time and place.

Life becomes meaningful only if one
can hold oneself onto an adorable value.
When one finds a consistent value to live
for, he or she strikes a root in the reality of
life. Jesus speaks of it as the wise man who
builds his house on the foundation of a
rock. The unwise man builds his house on
sand dunes. A house built on shifting
sands is sure to crash. This image which
Jesus gives is very significant. Most people
live in the fleeting present. Only the wise

one lives in the eternal present. It is the
continuity of perceiving a value and giv-
ing perfection to it that makes life worth-
while.

There are many foundations of human
culture which have been nourishing the
life interests of people all over the world.
According to the Upanisads, brahmavidya is
the fountain source of all sciences. What is
basic to brahmavidya is the unitive vision of
the One to which the many belong. The
Jewish people developed their culture by
putting their faith in a law-initiating God
whose law is at once powerful and bind-
ing. They conceive beauty as the central
hub to which all the spokes of law con-
verge.

The Christians restated the Jewish
concept of law by conceiving of God as
love. They put their faith in a God whose
loveful sharing is similar to human love.
Loving God and serving humanity are the
two wings of Christian dedication.

Muslims look upon the Absolute as in-
comparable and yet complemented by the
attributes of Allah which accommodate all
the essential values that can make life on
earth graceful and caring. The leveling of
all differences to the impartial love of Al-
lah is the model for humanity. Latter day
scientists adhered to the reliability of a
mathematical logic which gives relevance
to valid reasoning.

There are many well-established roots
to which people give themselves with
unflinching trust. In the wisdom context of
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a guru and disciple, the guru is the foun-
dation and root of the disciple. In the fam-
ily context, for sexual ethics and loyalty,
the husband is the root of the wife and the
wife is the root of the husband. In a con-
stitutional government, the preservation of
law and the maintenance of equal oppor-
tunity is the root of the government. In
creative art the noble envisioning of truth
that can enhance the dignity of man is the
root of the artist and writer.

There is no field in which one cannot
find a stable seat on which one can be es-
tablished to make the pursuit of one's life,
growing richer and richer. Then we may
say one's seat is firm and comfortable. The
asana to which a yogi should aspire is cer-
tainly not the physical posture of an acro-
bat. Unfortunately, many protagonists of
Yoga have taken such a low and almost
worthless view of this very profound siitra
on which the entire practice (sddhana) of
Yoga is based.

The truth which surpasses all wisdom
and, on being found, becomes a light for-
ever is indicated here as the seat on which
one has to establish oneself. That will be
firm. That will be comfortable.

Sttra 11:47
prayatna saithilyananta samapattibhyam

prayatna: effort

$aithilya: reducing

ananta: endless (nature of perfection)
samapattibhyadm: continuous meditation

Reducing the effort with continuous medi-
tation on the endless nature of perfection
(brings stabilization of one's seat).

Nature's program can be looked upon
as a good model for the perfection of a
yogi's attainment. Nature arranges things
as if it has all of time at its disposal. If you
watch a cycle of life beginning with a seed
and culminating in a seed, you will see
that nature does not throw out its effort
like a volcanic eruption. Like a steady
quantum pulsation, there are many piece-
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meal programs arranged within a long
term holistic program.

The seed waits until it is laid in the
proper soil which has enough moisture.
Firstit swells up. Cracks come on the shell
of the seed. It breaks. Slowly the sprout
comes. The root goes down and secures a
firm position for the germinating seed.
The first leaves begin to show. In between
two phases a pause comes. For some time
the sapling shows nothing but the sprout-
ing of new leaves. Then a new program
begins and branches go off in all direc-
tions. More leaves come. The leaves be-
come smaller and smaller.

Then like a surprise the flower comes.
The bud takes its own time to become a
fully bloomed colorful flower and get pol-
linated. Again a pause. Then comes a tiny
fruit. The petals of the flower wither away.
The fruit becomes mature and colorful.
The seeds in it grow hard. There is no
hurry. There is no excitement. Such is the
way which nature points out.

At Kanjeevaram near Madras there is
an ancient temple called Ekamre§vara,
dedicated to a single mango tree. Accord-
ing to scientists, that mango tree has been
bearing fruit for more than four thousand
years. The tree is not excited; it does not
bring all its fruit at once. Year after year
when the season comes, it puts forth its
flowers. After blossoming it takes two to
three months to bring tiny little mangos.
After the appearance of the fruit, it takes
another couple of months for the mangos
to become fragrant, sweet and edible.
Comparatively we can say that mango tree
has an endless program, anantam.

If we believe the evolutionary theories
put forward by biologists, we have come a
long way from our bacterial ancestors to
become bipeds with nervous systems and
organized brains that discern right from
wrong. Now we have discovered that we
have before us a way to perfection. It will
not bring the desired fruit miraculously.
Some effort is to be applied, but it does not
bring results by quantitative pressuriza-
tion. Our effort should have the quality of
quantum pulsation. It has to be regular,
repetitive, and consistent.
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The word used in the siitra for appor-
tioning the effort is $aithilya, which literally
means "broken up into small bits." A yogi
should perform action thinking of the
whole cycle the universe goes through to
complete one round, only to repeat it
again. After the maturation of wisdom,
one regulates one's organs of action in such
a manner that only minimum effort is ex-
pended.

One speaks in sweet and gentle words
which come from a depth of serenity. One
cannot speak without inspiring and expir-
ing. When we come to the study of
pranayama we will be told that vital energy
(prana) is to be conserved. Silence (mauna)
is a natural way of conserving prina.

The yogi does not run around with any
wanderlust or pursueambitious projects
which involve unnecessary hard work that
can wear out one's stamina. Thus there is
an apportioning of effort. In each pause
one brings composure to oneself and, thus
being mindful of the eternal quality of per-
fection for which one is aspiring and
moving toward all the time, one accom-
plishes everything by not doing anything.
The entire text of Lao Tse's Tao Te Ching
can be read as a beautiful elucidation of
this siitra of Patafijali. One ultimately be-
comes an unmoved mover whose seat is
stabilized and yet who moves everything
and everyone. Such is the beauty of the
concept of dsana.
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Stitra I1:48

tato dvandvanabhighdtah

tatah: from that (stability in which mind
fuses with samapatti)

dvandva: pairs of opposites

anabhigdtah: will not be assaulted

From that (stability of dsana) no assaults
with pairs of opposites.

Stabilization in one's own seat is the
beginning of samddhi, union with the Self.
In the Bhagavad Gitd, Yoga is defined as
samdtvam, sameness or the harmonization
of opposites. The plenum is such that it
allows additions and expansions without
being disturbed in its fullness or perfec-
tion. No act of reduction makes the Abso-
lute less than the Absolute. Resolving this
paradox is not accomplished by reducing
contradictories into uniformity. It is re-
solved by the transcendence of pairs of op-
posites. The glaring contradictions are:
birth and death, commencement and ter-
mination, coming together and splitting
apart. The world is continuously torment-
ed by these dualities. A yogi develops a
neutrality in which the plus and minus do
not cause attraction or repulsion. One
leaves the fluctuations of becoming and
remains in a state of being.

If we look at any part of the body or
mind, glaring contradictions can be seen.
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With our eyes we can lovingly caress those
whom we care for. With the same eyes we
can suspiciously watch those whom we
suspect. With our lips we can give a be-
witching smile. Just behind the lips are
shining pearl-like teeth with their flashing
brilliance. The same teeth are hard as dia-
monds. We can bite and tear another into
pieces. The eyes can shed tears of sorrow
or tears of joy. Hands that embrace inlove
can also stab to death. The legs that help
us to move to those whom we love can
also be used to flee from those whom we
fear or conduct us away from those whom
we hate. In the upper portion of the body
is the head in which many brilliant
thoughts and loveful intentions can shine,
while at the other end of the body feces
and urine are stored. The heart that enter-
tains hope and love can also broil with
hatred and an unquenchable sense of re-
venge.

In spite of all these contradictions, the
yogi excels in transcending all pairs of op-
posites. Narayana Guru, in his Atmopadesa
Satakam, says: "Do not wake up again and
remain without sleeping.” The person who
seems to be engaged in ceaseless activities
can believe that he or she has no agency of
action. We can thus see action in inaction
and inaction in action. A contemplative
sitting apparently quiet can have inner ac-
tivity which both centripetally and centrif-
ugally affects the cosmos to which he or
she belongs. In such a yogi, becoming and
being are reciprocal functions of a truth
that cannot be adequately explained with
words.

The entire theme of Yoga is conceived
in the discipline of Zsana as a mystical state
of being. From this glorifying of dsana in
the siitras, we can easily see it is not one of
those postures which is said to be the most
appropriate posture for this or that kind of
healing. The word asana is used in a very
comprehensive sense; being established in
gsana corresponds to terms like gundtita
(one who has transcended the effects of the
three nature modalities), brahmavidvaristha
(one who is totally merged with the Abso-
lute) and yogdrudha (one who is fully es-
tablished in the state of aloneness).
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Suitra 11:49

fasmin sati svdsa prasvasayor gati vicchedah
pranayamah

tasmin: on this (perfection of gsana)

sati: having been accomplished

$vdsa prasvasayoh: of inspiration and expi-
ration

gati: movement

vicchedah: cessation

pranayamah: the regulation of prana

This (perfection of dsana) having been ac-
complished, prandyama, which is cessation
of inspiration and expiration, (follows).

In the elucidation of the previous
siitras we have seen that dsana is a compre-
hensive concept which includes the pre-
liminaries of discipline leading to the per-
fecting of one's Yoga, which brings
samadhi. The present siitra focuses on the
most dynamic principle, prana, which on
one side relates the manifested individual
to the cosmos and, on the other, relates the
psycho- physical system to the Self. As the
present study implies many subtle princi-
ples and their correlations, the student
needs to diligently apply his or her mind
to get a comprehensive idea of what is go-
ing to be said. We will proceed in a sys-
tematic manner.

First, think of the pure source of
everything which can be identified either
with §vara, the inner regulating, govern-
ing and manifesting principle, or with
pratyak dtma, the homogenous state of the
Self which is unconditioned. Then picture
a phenomenal principle in which the $vara
or pratyak dtma mirrors itself. That is the
phenomenal self, jfva. The nature of the
Absolute is unalloyed bliss, hence the phe-
nomenal self also is basically blissful. For
that reason, Indian philosophers think of
the individuated self as a phenomenon
woven out of the blissful principle. They
call it dnandamaya (bliss through and
through) or dnandamaya kosa (enveloped in
bliss). Maya means through and through
and kosa means sheath.

As the individuated person has five



sense organs, five organs of action and the
capacities to cognize, cogitate, evaluate
and be affected, experiencing bliss comes
through the bringing together of a speci-
fied existential factor with an imperiential
recognition of bliss, where the conjunction
happens in knowledge. Such a specifically
structured knowledge is like an accom-
plished talent. It is called wvijldna. The
specific knowledge which has become part
and parcel of the personality corresponds
to the mutations that are effected in the
genes in which, according to modern ge-
netics, the RNA acts both as informant and
conveyor. The specific talents which one
has achieved are deep-seated aspects of
personality which are obscured by the un-
conscious. When an artist is about to ac-
complish a creative work, ideation comes
from the unconscious and all previous ex-
periences line up to give the execution a
certain amount of perfection. The artist
consciously manipulates the in-built coor-
dination to achieve the desired results.
Hence it is said that vijfidnamaya is envel-
oped by manomaya, the sheath of the mind.

For mentation, words are structured in
the mind and there has to be a direct
channeling of the electrical energy which is
stored up in the body. Prina is the vital
principle which supplies energy for both
the conscious and unconscious function-
ing of the organism. Therefore, prandmaya
is said to be enveloping manomaya. For the
flames of prana to burn, it uses the physical
world as its fuel. So it is said that anna-

maya (the sheath of food) envelopes
pranamaya.

Thus we come to the most important
concept of a great energy functioning in us
from the periphery to the core. Most peo-
ple think of prana as the air that is breathed
inand the air that is breathed out. Butitis
incidental that such a bodily function is
happening. A yogi is expected to retain the
circulating energy provided by prana
within one's individuated organism. The
prana that is to be circulated is the main
bulk of the electrical flow and consolida-
tion within a person. Hence yogis have
developed a mode of directing prana in
resonance with dsana or the state of being
in which nothing is expended.

Practical guidance is to be received to
coordinate the physical body and the mind
in regulating the prana. The meditation of
gayatri at eight points within the body and
two points outside it is recommended as
one device. Such a device is given with
the intention of circulating even the gross-
est aspect of prapa in an ascending and
descending manner. Our common experi-
ence is bringing the breath upward and
then expiring, then bringing the breath in-
ward, taking it down to fill the lungs. In
the yogic discipline, prana is taken upward
all the way from the toes to the crown and
the apina is taken downward from the
crown to the toes. This and similar prac-
tices are to be directly learned from a pre-
ceptor.

(Continued in next issue.)
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The Alchemy of Acceptance

You have gone far
from your native soil;
yet you breathe in ease
as if you are on the couch of your porch.
You are confronted by strangers
whose language and custom vary from yours.
You seem to greet everyone
as if it is a reunion with your old Kinsmen.

I want to learn from you

the secret of melting into another’s soul
with such ease and poise
and the dignity of a saint.

Nitya
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Biography of Narayana Guru

Nancy Yeilding

Vaikom Satyagraha Continues

After six days, on April 6, 1924, the
District Magistrate sent an arrest warrant
to Kesava Menon, A.K. Pillai, TK. Mad-
havan, K. Velayudhan Menon, K. Kelap-
pan Nayar, and T.R. Krishnaswami lyer.
The leaders decided to go ahead with the
satyagraha. The eye-witness report of one
of the satyagrahis continues as follows:

That day, the main satyagrahis were Kesa-
va Menon and T.K. Madhavan. There was a
large crowd following them. They were ar-
rested and taken to the Magistrate Court. A
Magistrate read out an order that they would
be imprisoned if they did not present two guar-
antors and five hundred rupees. Kesava Men-
on read out the following statement:

I am aware of the fact that "low-caste peo-
ple” are restricted by the government from us-
ing the road near Vaikom temple. I agree that
I have induced Elavas, Puldyas and other such
people to break the government ban and I will
continue such inducement until the govern-
ment revokes its present ban. A road that is
used by caste Hindus, Mohammedans and
Christians cannot be claimed to be private.
Those who are called "untouchables” should
have the same freedom. I am trying to gain
this freedom for them also. There may be mis-
understanding about our intention. We are
not attempting to take the untouchables to
temples but only to gain the elementary free-
dom to use public roads. After making many
petitions and representations to the govern-
ment we have resorted to the satyagraha only
because we are now convinced that no other
way is open to us, Any award [sentence] you
might give we are willing to accept because
that will only speed up the realization of our
intention.

After Kesava Menon read this statement,
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the Magistrate questioned T.K. Madhavan,
who gave the following statement:

When I came walking in the road near the
Vaikom temple 1 was informed of the District
Magistrate’s ban  and I admit that I have
done the crime of breaking the ban. My inten-
tion to use the road was not because of its
proximity to the temple. But it was construct-
ed and maintained by public tax. Any insti-

.tution, like a road, maintained with public

funds is for the use of the citizens and citizens
should have equal rights. Restricting such a
road to a section of Hindus is painful and hu-
miliating to me as a Hindu. With my act 1
wanted to bring to the notice of the people this
sorrowful state of the caste implications in
Hinduism and 1 have adopted a non-violent
method of satyagraha because it is done ac-
cording to the instruction of Mahatma Gandhi
who is revered by the entire world. As this
method was  successfully used in different
parts of the country. I am using this method
to defend my personal rights. I am compelled
to break the District Magistrate’s ban. I will
accept the award [sentence] of this sanction
with restraint and without any sense of retali-
ation. They were both given six month’s im-
prisonment according to the Criminal Proce-
dure Code of Travancore. 83

Although he was not present, Gandhi
sent instructions to the satydgrahis, trying
to guide them through the intricate twists
and turns of his ever-changing interpreta-
tion of satydgraha. He described himself as
a disciple in search of co-workers in his

. experiments, saying that he and they were

known as satyagrahis. 8 The experimental
nature of his involvement in the Vaikom
satyagraha is evidenced by his letters,
speeches and interviews which included
statements that the Congress Party
should not conduct or advise any-



satyagraha campaign in any area of India
not under British rule (Kerala was not),85
and that the Kerala Congress Committee
should have been the first body to take it
up because "Congress is pledged to bring
about the removal of untouchability by all
peaceful and legitimate means."86 He ex-
pressed concern about whether there were
enough volunteers to sustain the struggle,
while discouraging support from outside
Kerala or from non-Hindus. He continual-
ly spoke of the Vaikom satydgraha as a lo-
cal, limited struggle, not worthy of all-
India financial support or leadership,
while urging the satyagrahis to consider
the loss of a few hundred lives not too
greata price to pay for the freedom of the
untouchables.87

The following excerpts from an inter-
view between representatives of the Vai-
kom satyagrahis and Gandhi illustrates
their understandable difficulties in follow-
ing the torturous twists of the Mahatma's
directions concerning allowable and for-
bidden forms of exerting influence:

Q. Mahatmaji, you have stated that fast-
ing as a weapon cannot be resorted to by a
satyagrahi except against friends. The Tra-
vancore Government is either a friend or a foe
that opposes the wishes of its subjects. If it is
a friend, the sufferings undergone by the
satyagrahis evidencing the intensity of their
feelings in this matter are sure ultimately to
melt the heart of the Government and induce
it to grant the demands of the satyagrahis.
The Maharaja of Travancore, though orthodox
to the core, is a kind ruler and loves his sub-
jects and he will not be able to look with equa-
nimity on the sufferings undergone by the
satyagrahis. He is not a tyrant who does not
feel for his people. Under these circumstances,
why cannot the satyagrahis adopt fasting to
melt the Maharaja’s heart and to conquer him
through their sufferings?

A. Satydgraha implies absolute love and
non-violence. Fasting as a weapon can only be
used against a lover, a friend, a follower or co-
worker who, on account of his love for you and
the sufferings you undergo, actually realizes
his mistake and corrects himself. He purifies
himself of an evil which he knows and ac-

knowledges to be an evil. You recall him from
his evil ways to the correct path. A son can
fast against a father addicted to drink to cure
him of his evil. The father knows it to be an
evil and realizes the enormity of it by the suf-
ferings of the son and he corrects himself. My
followers and co-workers who resorted to vio-
lence in Bombay knew that wviolence was
against the principle of non-cooperation. Only
they deviated from that fundamental princi-
ple. My fasting brought home to them their
mistake and they corrected it.

But you cannot fast even against a friend
when other considerations than actual realiza-
tion of his evil ways are likely to make him
yield. For example, when I proposed to intro-
duce an untouchable as a member of my
household, my wife objected. My fasting
against her under such circumstances might
have obliged her to give in, but it would be the
fear that my fasting would lead to my death
and the loss of her husband that would influ-
ence her to surrender her opinion and not the
consciousness that she was committing a
wrong in regarding a human being as un-
touchable. I succeeded in the case not by con-
verting her to my opinion but by tyrannizing
over her and doing violence to her feelings, In
the same way, the Maharaja of Travancore
may be a kind man who may not bear to wit-
ness with equanimity the death of a
satyagrahi. Your fasting may compel him to
yield, but he yields not because he sees the er-
ror of his ways and believes untouchability to
be evil, but because he cannot bear to see the
death of a person who, in his opinion, perverse-
ly chooses to die. This is the worst form of
compulsion which militates against the funda-
mental principles of satyagraha.

Q. Supposing the Maharaja is not a
friend, but a foe and a tyrant, it is impossible
to win him over by the sufferings of the
satyagrahis. In such a case, will it not be
right to force the hands of the Government by
the creation of a strong public opinion and by
putting the Government in a false position?
This implies the use of pressure. To quote an
example in Kaira, the Government that op-
posed the people was not conquered by love but
by pressure. A sustained fight is necessary to
bring about this pressure to bear fruit and a
weak people can not hope to put up such a
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sustained fight against an organized Govern-
ment with immense resources without outside
help. If satyagraha excludes even this pres-
sure, you may call the fight at Vaikom by any
other name—say, passive resistance, civil diso-
bedience or non-violent assertion. In such a
case, what objection is there in receiving out-
side help? By preventing us from adopting
fasting or accepting outside help, don't you
deprive us of the method available to us in a
fight both against friend and against foe?

A. Ido not admit that in Kaira or Borsad
it was the pressure of public opinion that made
the Government yield. Moreover, no outward
pressure was brought to bear on the Govern-
ment. I refused all outside help (in the case of
Kaira), though many offered to pay me money.
The intensity of the feeling manifested by the
preparedness of the people to undergo any
amount of suffering opened the eyes of thé
Government and they vyielded. It was convic-
tion that made the Government concede the
demands of the people of Kaira. Such convic-
tion can come only by the purity and strength
of your sacrifice. Outside help weakens the
strength of your sacrifice. The opponent sees
no sacrifice in you and his heart is not touched
and as a result his eyes are not opened. The
volunteers, fed and financed with outside help,
appear to the opponent more as mercenaries
than like satyagrahis who are prepared to sac-
rifice their all for their principles. Such a
fight is the trial of material and not spiritual
strength. it is not true satyagraha. Almost
the same question mwas raised at Chirala Pera-
la. I strongiy advised Mr. Gopalakrishnayya
to continue the fight unaided and the fight was
carried on successfully. Non-violent assertion
of your rights with outside help may be passive
resistance but no satyagraha.

There is a world of difference between pas-
sive resistance and satyagraha. The passive
resister does not and need not love his oppo-
nent, while a satyagrahi ought to. Passive re-
sistance is a weak weapon adopted by a weak
people, while satyagraha is a strong weapon
wielded by a weak people. Passive resistance
can be resorted to by the suppressed classes of
Kerala, but I will not advise anyone to resort
to it, nor do I wish that any Congress worker
should countenance it. The ideal satyagraha
is the satyagraha offered by the individual or
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individuals who suffer wrong without any
help from outside. In the case of Vaikom, the
ideal satyagraha is the satyagraha offered by
the non-caste Hindus of Vaikom and their
caste-Hindu sympathizers alone. If that is im-
possible they may descend from the ideal a lit-
tle and receive help from people of such area
that can visualize the situation and feel with
them.

Q. Is not the removal of untouchability
and unapproachability an all-India question,
and Vaikom being the first pitched battle in
the war against these two evils, will not a de-
feat there speak a disaster to the movement in
general, and if it will, is it not the duty of all
Indians to help in the fight? What is the sig-
nificance of the word, 'local’ as applied to Vai-
kom? If help from outside is pressure and
over-awing repugnant to the principles of
satyagraha, can Vaikom non-caste Hindus
seek aid in the form of money or volunteers
from any place outside Vaikom? Can even
Travancorians belonging to places other than
Vaikom participate in the struggle? If they
can seek and receive such help from people of
Travancore and even from the people of the
Madras Presidency, why can't they receive
help from the Hindu Sabha and similar bodies?
A. The question is partly answered in the an-
swer given before. In the sense that the prohi-
bition of the use of every well, tank, roads,
etc., in every part of the country is the result of
a common evil affecting the Hindus, the Vai-
kom struggle may also be regarded as an all-
India question, but every such matter arising
locally must be fought out locally and it is nei-
ther desirable nor permissible that the whole
[of] India or the central organization should
fight out such questions. It will lead to chaos
and confusion. The consequence can better be
understood if there are a number of such
fights going on at the same time. The central
organization will be considerably weakened by
the frittering of its energies in such a way.
The local area will not develop the necessary
strength to tackle such questions unaided.
Self-reliance and self-sufficiency of each local
area will make the whole of India strong and
enable it to undertake the great fight that is in
store. The solution of the problems at Vaikom
will not solve the question of untouchability
for the whole of India. India may share the vic-



tory it gains, but will not be responsible for
the defeat it sustains. '

Q. We do not understand your injunc-
tion against the participation of non-Hindus
in the Vaikom struggle. You called upon the
Hindus to help the Muslims in the matter of
the Khilafat, a purely religious question. Hin-
dus and Muslims, forming component parts of
the Indian nation, it was then considered the
duty of the Hindus to help the Muslims and
thereby facilitate the early attainment of swa-
raj. The removal of untouchability being nec-
essary for solidifying Indians into a nation, is
it not the duty of every Indian, Hindu or non-
Hindu, to have the evil removed?

A. In the case of the Khilafat, the fight
was between the Muslim community and a
non-Muslim  power. If, on the other hand, it
was a fight between two sections of the Mos-
lem community, I would not have asked the
Hindus to participate in the fight. It is the
duty of the Hindus to free the society of the
evil rampant in it, They cannot and ought not
to call in the aid of outsiders in the reform
work it carries on. It demoralizes you and un-
necessarily offends the orthodox section whom
you have to convert and conquer through your
love and who will surely and legitimately feel
insulted by such non-Hindu interference.

Q. In view of the fact that the struggle at
Vaikom is directed to the establishment of a
civic right, that is, the right of way along pub-
lic roads, is it not the duty of every citizen ir-
respective of religion to assist in the struggle?

A. The Congress Committee has no busi-
ness to interfere in the internal administration
of a Native State. The Kerala Congress Com-
mittee has launched the campaign only be-
cause the Congress has called upon the Hindus
to remove untouchability rampant in the Hin-
du society. The fight at Vaikom hinges on the
disability of a certain class of people to use a
road because they are unapproachables. This
is a purely Hindu question and, therefore, the
non-Hindus have no place in the struggle.88

Juxtaposed with Gandhi's complex
and confusing tangle of ideas about
satyagraha was the suffering of the volun-
teers at Vaikom:

The government believed that when

threatened, many followers could be weaned off
from their mission. So, for a period, the police
approached the parents of the volunteers with
all sorts of threats. Mere imprisonment of the
volunteers and keeping them behind bars did
not help either the government or the agita-
tors. So, from the government’s side, they de-
cided not to arrest them but only to stop them
from going beyond the road block. To change
the tactics, Krishnan Pachan and Chatakutty
Nayar decided to fast. April and May are
very hot months in Kerala and the place where
the volunteers were fasting was on red hot
sand with the blazing sun above them. They
were both lying in the middle of the road, not
only not eating but also not drinking water.
In a couple of days, marveling at the sight,
hundreds of people came from all over the
country to see them. Soon they became more
adorable to people than the deity at the Vai-
kom temple. Visitors threw themselves at their
feet and whatever money they had brought
was also placed at their feet. Seeing the cou-
rage of the fasting volunteers, more and more
people started fasting. Despite their mortifi-
cations, the authorities showed no compassion.
The reverence shown to the volunteers was
matched by the daily shower of obscenity that
came from the mouths of the policemen. Peo-
ple from local restaurants threw the water
used to wash dishes and other dirt on the vol-
unteers. From the neighboring houses, dirt,
stones, and filth were thrown on them. On
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seeing that the uolunteers were not giving up,
the police started hitting them. The temple au-
thorities wanted to torture the Pulaya volun-
teers, but as they were unable to tell the differ-
ence between volunteers of different castes, all
the volunteers were ruthlessly hit. 89

These incidents in a remote village of Tra-
vancore became international news. When
mere hitting had no impact, more physical
atrocities were showered on the volunteers.
Their eyes were smeared with calcium carbo-
nate (lime). But even that was not considered
a crime by the government. Even after they
had suffered two months of continuous perse-
cution, no desired result had been achieved.
Naniamma, the first woman volunteer, came
from Trivandrum. She organized a big meet-
ing to solicit the help of women. In her speech
she said that women were willing to take up
the fight if the men were tired. Mrs. Mangal-
amol Naidu offered her service for satyagraha.
June 20th was a very special day because that
day five women volunteers entered the field as
fighters for equality. They were led by Mrs.
Naicker, the wife of the great Dravidian leader
Ramaswami Naicker. The police questioned
all of them, then asked all of them to go except
for Mrs. Alumuttil Channar, who the police
considered to be of a low caste. But Mrs.
Naicker said, "We are sisters and cannot leave
her behind.” Protesting the police contention
that she was not allowed on the road because
she was low-caste, Mrs. Naicker said, "If a
Muslim fish vendor can go this way with rot-
ten fish, why not a Hindu woman with clean
habits?"  When the authorities thus were
made aware of the women's determination to
stand for justice, the police were instructed to
treat the women volunteers like men and to
manhandle them.90

This news of the continuing vicious at-
tacks inflicted on the volunteers caused
Gandhi to doubt his position against
more general support for the struggle 91
He declared the struggle to be in its last
stage, urging the organizers to greater sac-
rifice and even martyrdom.92 When the
satydgraha first began, he telegramed:
"We have to conquer opponents by perfect
love."93 Throughout the struggle he ex-
horted the satydgrahis to be truthful, pure,
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gentle, non-violent, without revenge, self-
disciplined, always asserting: "If they can
brave all the sufferings that may be
heaped upon them with dignity and with-
out retaliation, success is assured. Their
silent sufferings will make their oppo-
nents realize that they have nothing but
disgrace in return for their inhumanity."94
He made it clear that he predicated the
success of the satyiagraha on the "soul
force" generated by the penance and lov-
ing suffering of the volunteers. But the
volunteers were not blessed with the same
saintliness of character that the Mahatma
brought to such a situation. They endured
but they hated. Despite Gandhi's propa-
ganda, they felt natural resentment to-
wards those who attacked them, a resent-
ment that was revealed by their faces and
words.95 They were confused by their
supposed leader who seemed to block cru-
cial support for their cause as it began to
grow. But they were sincere in their oppo-
sition to the caste restrictions which un-
dermined human dignity and deprived
much of the population of basic rights.
Despite their suffering, resentment and
confusion, they continued month after



month.

During the many months of the cam-
paign, Narayana Guru remained consis-
tent in his potent non-recognition of caste
and caste barriers. An interview between
the Guru and a reporter was published in
May of 1924 which revealed the wholesale
nature of the Guru's viewpoint:

Guru: How is the Vaikom Satyagraha at
present?

Mr. Kesavan: It is being vigorously con-
ducted. They are probably drenching them-
selves in the rains.

Guru: Why should it be so? Could they
not use umbrellas?

Mr. Kesavan: What Mahatma Gandhi
says is that by forbearance the satyagrahis
should enlist the sympathy of the opponents
and of the government and should thereby
achieve their object.

Guru: That is quite true. There must be
the power of endurance. It is required not for
exposing oneself to rain nor for starving one-
self. One should enter where he is prohibited
from entering, and he should endure the con-
sequent troubles. If belabored, that should be
calmly put up with, and it should not be retal-
iated. But if any barricade is put up, one
should not remain on this side of it. It is not
sufficient to walk along the roads, but one
should enter the temple itself. Temple entry is
not to be conducted in one place only. One
should enter all temples, at all times; and all
people should enter the temples. When palpay-
asam (temple sweet) is prepared one should go
and eat it, should go to the feast and should sit
with others to dine. Reports (of such actions)
should be sent to the government then and
there. One should not fear even to lay down
life. Those who believe that they will be pollut-
ed by man, if touched, should not be permitted
to do anything without pollution....Let people
Inow this has our complete approval. There
should be no violence or assaults. If any such
thing occurs we should put up with it. 96

Gandhi misinterpreted the Guru's
words about being an effective change
agent. He even went so far as to take the
totally unwarranted step of publishing his
opinion that Narayana Guru advocated vi-

olent opposition. However, he withdrew
that opinion after receiving the following
statements of a disciple of Narayana
Guru and the Guru himself:

What the Swamiji says is this. It is true
that he spoke in favour of entering temples and
sitting with others to dine, because he has al-
ways been an advocate of temple-entry and in-
ter-dining, But he lays great stress on non-
violence. . . The volunteers must be of exem-
plary character and they must not even show
gl_’gns of distemper at the greatest provocation.

The Guru wrote:

The removal of untouchability is quite es-
sential for the attainment of social harmony. I
have no objection whatsoever to the
satydgraha movement started by Mahatma
Gandhi to fight this evil nor to the cooperation
of people in that movement. Any method of
work that maybe adopted for eradicating the
evil of untouchability must be strictly non-
violent, 98

In his interpretation of the Guru's
words as advocating violence, Gandhi ig-
nored their deeper import. The Guru was
aware, as Gandhi himself was,%9 that the
satyagrahis were filled with repressed an-
ger. The Guru had himself undergone
great ascetic discipline (tapas) and his life
exemplified the love and energy which
such a purification can engender. Howev-
er, his pragmatic assessment of the volun-
teers was that their suffering was neither
purifying them nor "melting the hearts of
their opponents." Gandhi was extrapolat- -
ing from his personal experiences of
satydgraha, not taking into account the dif-
ferent needs of those without his vision or
understanding. The volunteers who were
exposed to the blazing sun and drenching
rain month after month, being beaten by
thugs and ostracized by their own fami-
lies, were men of active temperament
who needed a freer mode of expression
for their convictions. The Gury, as he had
all along (and as Gandhi had originally),
encouraged freedom of movement and ex-
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pression, including the entering of all
temples at all times. In itself that would
have been an actualization of the sincere
and justified aspirations of the people, en-
couraging them all to experience more
and more liberation. The compassionate
and non-violent nature of the Guru's
whole life, together with these direct state-
ments, make it very clear that the issue of
violence was one that was falsely raised.
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Selections From:

Autobiography of An Absolutist

Nataraja Guru

I Prepare to Leave the Shelter of the Sannyasi

While I spent my days with Swami
Bodhananda in the little cottage in a sort of
treasure valley on the outskirts of Coon-
oor, my plans were being incubated within
me for a residential secondary school on
independent, original and Upanishadic
lines. . . . During my wanderings in the
countryside 1 had found a neglected
small-size tea-factory which was in a large
tea estate on the southern slope of the Nil-
giris on the way to the plains. This was
Cleveland Estate, owned by one Ramas-
wami Pillay. Swami Bodhananda knew
this generous proprietor who had once
given hospitality to Narayana Guru him-
self on one of his early visits to the Nilgiris
sometime before 1920.

This neglected tea-factory stood near a
lonely rock with a stream of water trickling
by. In front was a precipitous valley, but
beyond the depths there rose a mountain
named Bakasure Malai which was a peak
that raised its massive head dominantly
above all others and seemed to peer into
the distance sphinx-like, from where,
through rising smoke or mists, one could
see the hot plains full of toiling, sweltering
millions, ploughing, sowing or reaping in
the fields spreading below.

There was a cascade too not far off, and
the bushes had eglantine, wild orchids, lil-
ies, and that wonder-shrub strobilanthes
that flowered once in twelve years, turning
whole hillsides into a heliotropish deep-
blue shade of colour, when the cycle of
twelve years was counted again. Freak
strobilanthes however, did not observe the
rule, but their rebel flowerings were few
and far between. They had to obey the law
of nature taken as a whole.

The crested bulbuls sang in the bushes

at early daybreak. Washing and bathing in
the stream that went over the rocks and
through ferns and moss were the delights
of sunny noons. Strolling with the senior
Swami kept me generally occupied, while
great plans were being hatched within. . . .
[ was trying to justify my life by making
bolder plans for doing good through an
educational institution in the tea-factory
house which I was to name the Gurukula.
I thought of many alternative names
for the Gurukula that I was ever to be
wedded to. The consideration that pre-
vailed finally in the choice was that, be-
sides the name of the Guru there were only
the minimum letters which made it into the
right name for an educational institution.

How My Reveries Started

Once, when spending my holidays in
an out-of-the-way corner of Kerala, a sight
reminiscent of an ancient picture had
somehow sunk deep into my conscious-
ness: it was a teacher of Sanskrit who lived
in a rich man's country house, earning a
livelihood by teaching a group of boys and
girls, sitting on the verandah of the house,
in the antique way of old India. Although
it was a simple sight, this had a strange at-
traction for me. '

The pandit, who was something of a
poet too, taught Sanskrit declensions and
conjugations of irregular verbs, but he was
a man not too full of dry grammar. He
taught Kalidasa's Sakuntala and other
poems, and enjoyed doing it. Kalidasa's
poetry excelled in a pure eroticism that,
however, did not hurt anyone's morality,
but only rubbed off the prudery perhaps,
that sat awry on some bachelors and spin-
sters. Kalidasa's pure eroticism agreed
well with the type that this full-blooded
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teacher represented. His pupils too were
attracted toward him with more than usual
regard, verging on personal affection.

I happened to watch a good looking
young man who was devotedly attending
to the Guru's needs at a bath he was taking
in a brook that crossed the rice-fields,
through rushes and strange wild flowers.
The sun was shining and the young man
was washing the clothes of the Guru im-
peccably white. A piece of antique India
was seen surviving, and the highlight shed
on the spot just then seemed to be meant
for me to take special note of it.

Here was something interesting, not
seen in modernism - the sacred sight in
which teacher and taught lived a common
life, in the intimacy of a family. The mem-
ories and suggestions were too deep and
rich for me to miss, and I cannot recall this
event even now without emotion. Plato's
Academy and Aristotle's Peripatetic Insti-
tute of teaching were nothing compared to
this Upanishadic model. It was a pastoral
paradise that I saw, nowhere well de-
scribed except in Rousseau's Emile, or here
and there in Upanishads or Purdnas. It
moved me deeply for no reason and
prompted me to act many years later. I felt
that the wicked world could be excused
and all its faults forgiven if rising genera-
tions could absorb wisdom from their eld-
ers in this beautiful way.

I felt for a moment that I could lay
down all to see even a fraction of such an
ideal felicity realized in this earthy life of
ours hereunder. There was nothing so im-
possible about it, I thought, but I hardly
realized that even things easy of accom-
plishment could be too good to be true. My
later life has not totally shattered my
dreams, but the troubles I have had in fol-
lowing the alluring lead of this strange de-
sire are yet to be recounted. Woe unto the
simple idealist led from one favorite dream
to another; but it is better far to have made
the mistake than not to have erred at all.

Planning the Gurukula

Once the building and five acres of
land were promised on the lovely Cleve-
land Estate, in surroundings of natural
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beauty at five thousand feet altitude
among the delectable mountains, the first
matter that received my attention was a
plan which had to be printed as a prospec-
tus setting forth all the special features in-
tended. The basis was a Vocational and
Normal Secondary Boarding School for
boys up to the age eighteen, and beginning
with the secondary classes, after elemen-
tary education.

Where were the funds? What kind of
boys were take advantage of this kind of
private enterprise which cut against the
grain of the recognized institutions? Many
warned me about being impractical. Even
an Englishman, the friend of an old lawyer
classmate of mine, living in Coonoor, went
so far as to speak chidingly to me on being
one who would never make good like some
of the bright Indians he knew back home
in England, who were smart and practical
in their outlook.

I did not know then how right he was,
but, looking back over the years I have no
inclination really to regret my decision, to
which Iadhered willfully against all others.
I had to be original in my own way, al-
though that might have some tragic touch
about it. Nemesis had to work out its
chance somehow through my willful per-
sonality, and I became blind and deaf to all
advice. They call this Eigensinn in German,
and I had much of this trait. It was made
of stern stuff of tragedy, although not out-
side the right idealistic track. If it succeed-
ed it would do so only as success could,
and if it failed again, by the very utterness
of the failure, it could be considered, in ef-
fect, a sweet form of adverse circumstance
which, by a sort of double negation, be-
came a stepping stone to success. It was
good both ways. Such was the absolutist
dynamics going on within me.

The plan had to be put on paper and,
being one who insisted on being original all
through, I had great difficulties in outlin-
ing the plan. So that I could be sure that I
had done a good job of it, I decided to go
away from where I lived with the sannyasin
to the public gardens called Sims Park.
With two slices of bread and some pickles
packed in paper hidden under my shawl, |



went to the park and sat there ruminating
and giving shape to a new kind of board-
ing-school which would have vocational
training side by side with subjects of cul-
tural value drawn from both the Eastern
and Western cultures. . . . The Socratic and
the Upanishadic worlds were to be blend-
ed into one. | composed paragraph after
paragraph, with an inner agony that none
could see, as I sat on different seats of the
park until the shadows of evening fell, and
I returned to the hermit's roof to eat my
plate of rice and sleep next to the sparrows
again. This went on each day for a week or
s0.

Except a vague hope that all would be
well, there was no sign on which [ could
build. It was like going through a dark
tunnel in the hope that there would be light
visible at the other end. But the loneliness
did not deter me. I was prepared to pay
the last penalty for wanting to be original
and minority minded as I was, if what I
thought appealed to my reason. What
others said, or what the cheap books said,
did not change me. Such is the way of ab-
solutism which is full of repeated tests of
one's dedication and integrity at every
step. One has to be alone with one's best
thoughts. All who have tried to walk the
path of absolutism have been left alone or
have left others alone. Absolutism is thus
a "flight of the alone to the alone" which-

ever way one might look.

I Print My Plans

At last the manuscript was ready. 1
also found a friend who was running a
press at that time. He was favourably dis-
posed and offered to print it free of cost for
me. Generous intentions, however credit-
able, were one thing, and effective gene-
rosity quite another. The press was always
engaged for work that was readily paid
for, and every time a paragraph of my
manuscript was composed, there was al-
ways another job that had to be given
preference. As a result, I had to attend the
press at least fifty times for over a month
before 1 could get the prospectus out. I
have calculated that 1 walked about the
distance of two hundred miles before the
work was ready. Some price had to be paid
somewhere and, whether one wanted to go
to the next deck above by climbing the
steps at the bow or the stern of a ship, the
number of steps would mostly be the same.
Nothing of value can be gotten without
sacrifice in one form or another. This can
be a mystical ascent or the brute physical
labor of a Sisyphus. It works out as the
same, whether paid for in one coin or in
small change. One escapes nothing that
one deserves, good or bad. Such is one of
the secrets of the way of absolutism which
the earlier one learns, the better. <
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Judgement

Do not judge -

Where you live is but a small carner of this earth.
So far as your eyes reach,

They encompass so little,

To the little you hear,

You add your own voice.

You Keep good and bad, black and white,
Carefully apart.

In vain you make a line

To draw a limit.

If a melody is hidden within you,
Awaken it as you go akony the road.
In the sonyg there is no argument,

No call to work -

He who pleases will respond,

He who pleases not will pass it by.
What matter if some men are good
And some are not?

They are all travelers of the same road.

Do not judge.

Alas, time flies by

And all debate is vain.

Look, the flowers blooming at the forest's edge,
‘Bring a message from the sKy.

For she is a friend of the earth;

In July rains

The grass floods the earth with green,
And fills her cup to the brim.
Forgetting self,

Fill your heart with simple joy.
Traveler,

Scatter freely long the road

The treasure you gather as you go.

Rabindranath Tagore
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Liberation Theology

Guru Nitya Chaitanya Yati

The beginning of anything ensues
from the question "What next?" Any mo-
ment can be an occasion in our lives
which requires us to answer our own
question, "What am I to do next?" To most
people, this question is perplexing. In re-
sponse to it, some people experience a
rush of uncountable problems to be
solved, needs to be met and situations to
be encountered. They become so bewil-
dered that their very attempt to sort out
one problem from millions blinds them
with a sense of uncertainty. Instead of do-
ing something, they sink into the bottom-
less abyss of their inability to choose.
They may sit for hours or days, looking
for an appropriate answer to their ques-
tion "What next?"

Human consciousness is like a streak
of water, a stream. When its flow is not
lucid, it is like a streak of oil. When a per-
son is not prompted to carry out what is
appropriate at a given moment, more and
more thoughts gather and one's confusion
grows into a stagnation. Any stagnation
of thought brings mounting uncertainty.
It has not only a horizontal surface width
but also a depth of darkness that is in-
creasing from moment to moment. Con-
sequently depression comes. A person ex-
posed to depression is like a fly that has
fallen into oil or a thick syrup of honey.
Qil and honey by themselves are not dan-
gerous, but when a fly becomes immersed
in such a substance, its wings get soaked
and then it cannot rise up. ,

In India we have an Upanisad of re-
lease or liberation called the Mandiikya Up-
anisad in which the frog (mandiia) pro-
vides an allegory of bondage and
liberation. When a frog lays eggs, no egg
is free from the next egg. The egg is born
to live, but it is already imprisoned by the
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cohesion that comes from its neighboring
eggs. Who will liberate the potential frog
in the egg? Human beings always think in
terms of their duty to help another person
to live and grow to perfection. That is not
the lesson we get from nature. When a
seed sprouts, no other plant or tree in the
garden takes the responsibility of groom-
ing the newly germinated plant. Itis en-
tirely the personal duty of each form of be-
ing to save itself, liberate itself, from
whatever obstacle comes in its way. No
plant is expected to break a coconut before
the idol of Vinayaka and pray for its re-
lease.

Sometimes a huge boulder may sit on
a germinating seed. The little plant is
weighed down by the huge stone, but it
sits in the dark and dreams of liberation.
Holding on to the cotyledon firmly, it




slowly sneaks from under the boulder,
led by the faint light that comes from one
side. Ultimately the sapling will bring its
head into the open. It has succeeded in
liberating itself. We should not think that
we are incapable of finding our way out,
even though we have forgotten how we
were confined to the dark cellar of a
womb where we hopefully gathered our
strength, projected our various faculties
and, after six or seven months, were liter-
ally kicking at the walls. There was no
God to pray to, nor did we have words to
pray. But we needed liberation. Only the
breath of our mother that was fed into us
through the umbilical cord and the mu-
cous-like covering around us enabled us
to come out of the womb with the exer-
cise of a fluke. From a little seedling to a
growing baby, all seek liberation without
depending on anyone. Yet there is an em-
pathy in all environmental forces to effect
release.

Once we are born, that is the end of
freedom for a whole lifetime. Alas, it is
fateful to be born in the family of a relig-

ious person. The temple bells ring; the
church bells toll; the call of the faithful
comes from the mosque; the congregates
in a synagogue or Sikh temple or Buddhist
lamasery will make a fuss to put a stamp
on the forehead of the soul of a child. If a
child is baptized, christened, as Mary or
Thomas, that child is given the dead
weight of the Christian religion to carry on
its neck for the rest of its life. In another
family, the child can be Rama or Sita.
They cannot escape from these names -
they will always be confined to the Hindu
tradition. Mohammed or Amina can be
the fateful burdens which Muslim chil-
dren have to carry around. St. John says:
"In the beginning was the Word and the
Word was with God and the Word was
God." But the word becomes the dictates
of religious fundamentalism which the
new-born child has to carry as a cross.
Thus bondage begins at the moment of
birth and lasts all through life.

When the frog eggs hatch out of their
froth, what comes out are tadpoles which
can swim freely in the water, moving up-
wards, downwards and sideways. But in
no other set-up is the social integration so
binding on the newly born as it is on tad-
poles. An entire crowd of them, number-
ing more than a thousand, will move
around for weeks as if they are in one
body. What is true of tadpoles is true of
the families, clans and tribes of human be-
ings. Every member of your family or
clan is glued on to you with the special
gum of love-hate complexes. In the family
circle, the more you want to show interest
in your brothers, sisters and cousins, the
more you are hated. The more you want
to get away, the more they want to cling
on to you in the name of love. Life.simply
becomes impossible. Liberation is re-
quired.

Now, who will liberate you? Relig-
ious people sit around and pray for libera-
tion but their version of liberation itself is
monstrous. It is the God of religion who
frightens people into slavery, submission
and weakness of soul. When Nietzsche
said this, he was branded as a madman.
When Jesus wanted to liberate people
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from Jehovah, the angry God, who was
more jealous than jealousy itself, the high
priests nailed him to the cross. It was not
only Jesus that was nailed to the cross, but
the very sermon of liberation. Out of Je-
sus, the new priests have created a ghost,
a threatening ghost, always holding be-
fore you the stinking carcass of your sin,
whispering into your ear that you are no
longer divine, you are not a pure person,
but a sinner, already booked to stand for
trial before the same Jehovah. They have
transformed Jesus into another Jehovah.
Recently a young priest came to me, a
free, frank, loving person who can still
speak truth in spite of his thirteen years of
brainwashing by the Holy Church. 1
asked him: "Were you ever a Confessor?"
He answered, "Yes." "What do people
confess to you?" "Terrible, sinful things."

"Such as...?” "Scheming against the life of’

a person, committing adultery, shameless-
ly indulging in incest, almost daily mak-
ing breaches of trust.” "What do you do
after they confess?" "I absolve them from
their sins.” "How?" "I pray for them, say-
ing, T absolve you from your evil inten-
tion which was sinful, by the power that
has been given to me by the Church'"
"From where does the Church get that
power to invest in you?" "Jesus gave that
power to the Church." "Was there a
Church in the lifetime of Jesus Christ?" "
No. But it was constituted afterwards."
"S0, a sinner is no longer a sinner after you
have absolved him?' "Right” "Does he
sin again?” "Yes, he will go and indulge in
the same sin and again come and confess.
Then I absolve him again." "Does he have
to make a payment to you for this?" He
was a little hesitant. Then he said, "Not to
me but to the Church." "So you have
made God commercial and sin an invest-
ment in lieu of capital to run the show of
the Church.” He could not speak. He was
afraid of sinning against his Church.

This kind of sham is not of just one re-
ligion. If we walk to the nearest Hindu
temple, we will see a long list of rites and
rituals bribing this god or that god to lib-
erate one from the fateful crises of life. It
is not Christianity or Hinduism at fault
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here. It is the fear that can never be ade-
quately lifted from a person. Then where
is deliverance? Deliverance comes only
when you can give it to yourself. The Hin-
dus have a special name for it, moksa.
What is moksa? When a malfunction or
dysfunction of a bodily limb or faculty
gives a person a symptom of uneasiness,
he or she has an urgent need to be re-
lieved of that disease. Relief may come
from physical manipulation, administra-
tion of curative medicine, changing one's
diet or moving to a place where fresh air,
good water and sunlight arc available.
That brings deliverance from physical un-
easiness. That is moksa - enabling a person
to go from dis-ease to ease. The physical
bodies of human beings, like those of oth-
er living beings, are governed by meticu-
lous chemical laws. If two wrong chemi-
cals come together and interact, that can
cause an emotional uneasiness. An emo-
tion is half in the body and half subjective-
ly manifested as a thought or idea. If it
becomes a psycho-somatic illness, it can
have two origins - a pain of the body
transferred into an idea or a wrong idea
that becomes established in the body as a
physical illness. Thus psychosomatic dis-
eases are of psychogenic or somatic dys-
function. Engaging in an active dialogue
with a person who has insight into both
the psyche and the somatic system can
take away the psychic misconception or
the somatic cataract. Then that person is
liberated and comes again to a normal,
easy functioning of both body and mind.
Instead, the system is often polluted with
highly poisonous drugs that go straight to
the hypothalamus and cortex and cause
biochemical interactions which can go di-
rectly from the brain to freeze various agi-
tated muscles. Then the cure is by con-
tracting another disease. Many who seek
deliverance from muscular atrophy ac-
companied by mental atrophy or asphyxia
are shown their path to the grave by the
saviors called medicihe men.

When their place is taken by religious
charlatans and shamans, swamis and gu-
rus, they indulge in heightening the panic
syndrome of a person, making the case ir-



remediable or incurable. They need only
one name such as the word God. Hell on
earth can be precipitated by inventing a
name such as anxiety neurosis, compul-
sive mania or schizophrenia. If grain and
chaff are dried in the sun together, it is
easy to separate the chaff from the grain.
We need to train the light of our intellect
to make such discriminations. Otherwise
we can be taken advantage of by those
who turn simple fear into life-long panic
which has become the most complex of so-
cio-economic themes. Registering patents
for devices that turn simple diseases into
fatal diseases is the new culture of the
world.

All sections of humanity indulge in
this malpractice: medicine, science, health
food, nature cure, politics, religion, any-
thing. And it is really quite unbecoming
of us to expect that we will be delivered
from this terrible global catastrophe with
the advent of another Christ or Krsna be-
ing born on a certain midnight indicated
by moving stars. We should stop all the

baby talks of religion and still more
should we turn away from the cliché-ers
of aimless science.

Liberation rests with us, each one of
us. In the case of the madndiia, which usu-
ally gets caught in a deep, narrow well,
when its tail withers away, it can, by its
own effort, hop from one step to another
of the well and ultimately find its deliver-
ance in the wide world outside the well.
The tail is the repository of all memories
of the past. We are bound by wrong
memories, concepts, theories and ideolo-
gies. Like the mandiia, when we let go of
that tail, we become like free frogs, hop-
ping from one place to another in free-
dom.

To become delivered persons, we
have to leave the narrow confines of our
homes, our traditions, our schools, our

countries. That is true moksa. It cannot be
advertised, patented or commercialized.
It is not in our hands to deliver another
person. Each person's deliverance is al-
ways with them. <
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Nataraja Guru:

In The Footsteps Of His Master

N. C. Kumaran

Introduction

According to the spirit of India's cul-
tural traditions, highest honor has always
been reserved for the sage and the ascetic,
rather than for the king or his ministers.
Renunciation rather than acquisition, re-
straint rather than indulgence, are the es-
sence of Indian culture. In other words;-a
person's true progress is judged by moral
and spiritual standards, and not by mate-
rial or physical standards. The finest ex-
ample of that is the well-known story of
Emperor ASoka, a true follower of the
Buddha, who made it an invariable prac-
tice to bow in reverence before Buddhist
monks. His minister Yasha thought it was
improper for a great emperor to bow before
monks. Aéoka's answer was: "After all, I
am doing obeisance to them as a mark of
my deep respect for their learning, wisdom
and sacrifice. What matters in life, Yasha,
is not a person's status or position, but his
virtues and wisdom. The finest minds and
hearts may be hidden in ugly mortal
frames. Only when you have raised your-
self up from ignorance can you recognize
the greatness of a few in a sea of humanity,
just as a good jeweler alone can spot a gem
among worthless pebbles.” The virtues of
self-discipline, self-restraint and  self-
development are born out of a sense of
equality among fellow beings. These are
the essence of Indian culture and dharma,
as relevant today as they were three thou-
sand years ago.

Guru-§isya Tradition

The Asoka-Yasha episode is a typical
example of the guru-Sisya (disciple) in
vogue in India from the most ancient
times. The flow of knowledge of value-
factors of relevance in everyday life cannot
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take place unless and until there is a proper
rapport between teacher and taught. This
is so because wisdom teaching is con-
cerned primarily with the internal, the un-
seen essence of all religions, the higher
perception of the truth behind life, as dis-
tinct from the external or social aspect,
consisting of institutions, rituals, customs,
manners, etc. We often come across pas-
sages in the wisdom texts of world relig-
ions in the form of dialogues which help us
in the search for truth and elucidate val-
ue-factors involved in everyday life. The
student-disciple plays the role of an anteri-
or skeptic and the Guru is the dispeller of
the darkness of ignorance. Instances of
such illuminating dialogues occur in wis-
dom texts such as the Bhagavad Gita (be-
tween Guru Krsna and $isya Arjuna), in the
Bible, (between Jesus and his disciples)
and in the Upanisads. The conversation be-
tween Jesus and his disciples in Matthew
25 shows how the Guru thinks of humanity
as one and sees the adorable self as his own
self and the self of all. Very similar is the
attitude of Narayana Guru as portrayed
and handed down to us through his con-
tinuator-sisya, Nataraja Guru.

Socrates and Plato Relived

After about six years of rigorous self
discipline as a yogi in a mountain retreat,
Narayana Guru emerged blest with the
vision of truth that made everything in-
cluding himself real and precious.

We have the following extract from a
message about Narayana Guru from the
pen of Nataraja Guru:

It was Humanity that was in his thoughts.
Philosophical abstractions of mere academic in-
terest were only of secondary importance to



Narayana Guru constituting the Sree Narayana Dharma Sangham of Sannyasins

at Trichur - 1928

him. "How to make man’s lot better” that was
what concerned him constantly and primarily.
"Man must become a better man " and fulfill his
role as Man in life fully and consciously. Man
must attain to the status of Manhood so that
each man could contribute his share of good-
ness to the total heritage of humanity as a
whole. Such were the lines along which his
contemplation guided him. When he attained
to full certainty on these matters of supreme
human interest, he left his mountain retreat
and made his abode again in the midst of fellow
men. There his life as a Guru became more and
more identified with that of the common man.
He thus became the Guru of the people at large
and thus Guru of Humanity, a Jagat Guru in
its correct sense.

In Guru Narayana we had the combination
of a correct man of the world to whom spiritu-
ality was not divest from life. Religion and
politics may be said to have met in him. Science
to him was not divorced from spirituality ei-
ther. While accepting the findings of the posi-
tive scagnces, he was able to carry the same
scientific discipline into the domain of true
spiritual life. He was able to formulate a veri-
table Science of Sciences which is that of Brah-
mavidya, the Science of the Absolute.

Narayana Guru was at all times firmly

(Nataraja Guru sitting far right.)

established in the Absolute as samadharma,
God's unseen presence in the world of the
senses which the wisdom texts praise as the
Most Supreme. This is nothing other than
the string on which all the values of the
manifested world are strung as a classified
series of precious beads. Narayana Guru
was fully committed for the welfare of all,
regardless of any man-made dividing wall
of caste, race, religion or status in life. Since
he saw nothing but the blissful beatitude
of the Self in everything, he went from
place to place like a rain cloud, showering
love and compassion. He must have felt
the need for a suitable disciple-successor
who could appreciate the high ideals he
espoused and was qualified to propagate
these values of global relevance in English
to suit the scientific idiom and climate of
the times.

Accordingly, we observe the Guru
carefully grooming the twelve-year old son
of his friend, Dr. Palpu. Natarajan proved
his worth and became well-versed in both
Eastern and Western philosophy and psy-
chology. He earned his doctorate from the
famous Sorbonne University in Paris, sup-
plementing the Vedanta lessons he had
mastered with the Guru's guidance.
Teaching science at the International
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School in Geneva enabled him to get ac-
quainted with the thought of great philos-
ophers of the era like Bergson, Rousseau
and Romain Rolland. At the mature age of
55, Natarajan was publicly acknowledged
as a Guru, being uniquely qualified to
present the universal teaching and attitude
of his Master. Needless, to say, he carried
out his mission with dedication and pro-
duced many valuable books based on
Guru's philosophy. He also established
institutions known as Gurukulas to trans-
late into practice the Guru's ideal of "One
Caste, One Religion and One God" for all
of humanity. Without Nataraja Guru, the
simple yet profound teachings of Naraya-
na would have remained a closed book to
the world outside Kerala. We may truly
conclude that the relationship between the
two is what existed between Plato and
Socrates.

What Does One Religion mean?

In his Atmopadesa Satakam (verse 49),
Narayana Guru defined One Religion as
follows: "All beings are making effort in
every way, all the time, for the happiness
of the Self; in the world, this is the one
faith." It was up to Nataraja Guru to eluci-
date the implications of this teaching for
everyday life. He did this in a compre-
hensive essay entitled "The Unitive Ap-
proach to Religion and Theology" in
Wisdom: The Absolute is Adorable. In the
opening sentence of the essay he defines
religion as "a whole-hearted relationship
binding man with his fellow-men or with
some unseen value-factor.” This value-
factor is nothing other than the karu, the
core which is centrally situated in an or-
ganism like its nucleus which is responsi-
ble for its functionality. When the Guru
asserts that in the world the secret of This
is one alone, he means "God is All, God
alone is." This is the essence of religion.
Those who do not acknowledge this secret
of Oneness as that which is beyond race,
religion and country are like the five blind
men who each felt a different part of an
elephant and were thus subject to ignor-
ance due to relativist or partial ideas. The
error that is always made is to mix up the
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actual and the perceptual, the Self and the
self-identity of the individual. As a result,
one gains a number of pseudo-identities
like those of one's family, caste, language,
religion, etc.,, which stress duality. Ac-
cording to the Guru's non-dual approach to
religion, the domains of thought have to be
kept separate, each in its proper place, as
belonging either to the domain of Caesar
or that of God. If considered this way, it
follows that differences between religions
are only incidental and should be treated as
mere individual variations of the One Re-
ligion of humankind, an integrated way of
life in which the Absolute is the most cen-
tral principle.
Non-dual Vision

Nataraja Guru, like his Guru, was a
man of few words. He was an absolutist to
the core in all his transactions with the
outside world. Being so, he was often
misunderstood and even ignored by the
so-called high and mighty. For them, he
seemed like one viewing the incidents of
the earth from a world beyond. When it
came to raising a huge fund for construct-
ing a building to house the Brahmavidyd
Mandir for the East-West University at
Varkala, he was against taking out any loan
from a bank, preferring to leave it to the
Tao, as he used to call the Eternal Presence.
Thanks to the Tao and all around efforts,
the project was completed, with donations
from people of all classes, from all over the
world. This is a typical example of the
Guru's firm faith in the Supreme and its
impact on his way of life.

A Common Mistake in Philanthropy

While a post-graduate student at the
Presidency College in Madras, Natarajan
used to organize feeding of the destitute
families in the Chintadripet area. Natara-
jan always felt a sense of elation and good-
ness as a good Samaritan whenever he
could arrange for feeding. He felt that the
Guru would be happy at this philanthrop-
ic work. On a certain day when the food
was being served, Narayana Guru made an
appearance. He asked what was going on.
Natarajan replied that he was feeding the
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poor. "Which poor?" Guru asked, "We are
all poor in a certain sense." Then he left.
Natarajan became confounded by this en-
igmaticremark. He was able to unravel the
mystery behind the words only in his ma-
ture years. In his autobiography he
records: "A new clarification about the
very nature of altruism dawned upon me.
.. . I'began to realize that the real poverty
resided in my heart and, when I came un-
der the influence of a dualistic sense of pity
and felt myself to be a benefactor, the very
purpose of beneficence in a total or abso-
lute sense was defeated.”

Conclusion

To sum up, Nataraja Guru was a great
lover of humanity, nay a thorough-going
absolutist with whole-hearted dedication
to the Supreme Truth at all times. As aman
of science, he could critically evaluate

Truth and interpret it in a form to suit the
idiom and climate of the present age of
science and technology. We have to treat
the spiritual and material as one indivisible
whole but each in its proper place. They
are not two, but are like the two sides of the
gold coin of life. The Guru recommends a
binocular vision in everyday life. To con-
clude, I can do no better than quote from
Narayana Guru's Atmopadesa Satakam,
(verse 24) translated by Nataraja Guru:

What here we view as this man or that

Reflection reveals to be the Self’s prime form;
That conduct adopted for one’s Self-happiness
Another’s happiness must also secure at once.

Let us re-dedicate ourselves afresh to
that Supreme Value that Nataraja Guru
represented in his person on the occasion
of his one hundredth birth anniversary. 4



Photo and Illustration Credits

5-11: Graphics by Andy Larkin

33: Nilgiris Mountains, photograph by

12: Photograph by Sraddha Durand i Nancy Yeilding

14: Luster-painted bowl, Iraq, 18th c. 35: Drawing of Tagore by Sasi Memury
16: Persian casket, 14th c. 36: Photograph by Mark W. Moffett
17-21: Graphics by Andy Larkin 37: Photograph by Richard Kauffman
23: Photograph of Nataraja Guru by Guru  39: Drawing by Jason Devinney

Nitya Chaitanya Yati 43: Nataraja Guru, 1920

27: Drawing by Sebastian Varghese 44: Photograph by Sraddha Durand

44




East-West University and
Narayana Gurukula Publications

By Nataraja Guru

An Integrated Science of the Absolute (Volumes I, 11, III)
Autobiography of an Absolutist

The Bhagavad Gita

The Life and Teachings of Narayana Guru
Saundarya Lahart

The Search for a Norm in Western Thought
Vedanta Revalued and Restated

The Philosophy of a Guru

Towards a One World Economics

World Education Manifesto

Memorandum on World Government
Anthology of the Poems of Narayana Guru
Dialectical Methodology

By Guru Nitya Chaitanya Yati

The Brhadaranyaka Upanisad, Volume I: Madhu Kanda
The Psychology of Darsana Mali

The Bhagavad Gita

Neither This Nor That But... AUM

Love and Devotion

The Haunting Echoes of Spring

A Bouquet of Verses in Praise of the Supreme Mother
Experiencing the Isavisya Upanisad

Sree Narayana Guru

Daiva Dasakam (Translation and Commentary)
Psychology: An Eastern Perspective

Bhakti

Vindyakdstakam (Translation and Commentary)

God: Reality or Illusion?

Prandyama

Arivu - Epistemology of Gnosis

Other

Dhyana Marijusa

East-West University Prospectus and Yearbooks
Mirror by the Road - Peter Oppenheimer

Edda's Diaries - Edda Walker

Sri Narayana Guru - Dr. S. Omana

A World Academy of Wonder - ].L. Ascharyacharya

Publications Available From:

Narayana Gurukula Island Gurukula Aranya
Srinivasapuram P.O. 8311 Quail Hill Road
Varkala, Kerala Bainbridge Island

695145 India Washington 98110 USA






