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This paper mCELtzed its commisfon directls

from Lisz Vail's sttractive presentation of the
conference topic in her letter of last culy.
rewime besn—sngaged in the shyud SR F e G g CF v w87 e

The~tss :LLMMWM,_I} was glear fthat it was the

L

spiritual unity of the Jpanishads, if any, that

I should try to relate to socizl unity and equality.

This paper began, then, with some materisl and a

question, rather with a shout of "Eureka!", and it

may hdve to conclude wi what conclusion it ca

when iﬁ:‘material and time have run out.

The social meaning of the oceanic mysticism

Hentron !

has received enough thoughtful sttention to surround

it with sefficiers controversy  te—fit—Hr—mr—rwe
b ; . . . T
?“(thi 3 sentation at a meeting like this. In Freud's

passing reflection on it in his Society and Its

Discontents produced the view that mystical intro-
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spection is the ultimste recoil from human contac
O .
of ;%':}klndﬁ.

. Neo-Vedantists have mede guite a different evalua-

In Indggriﬁgthe BE5E century, the

VtUetﬁ tion. Swami Vivekananda and his successofs in

the Ramazkrishna Order have built the nystical monism

of the Vedanta into the very center of their the

rv
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of Hindu social morality. Professor Redhakrishnan

*-o maeta F Hle
has helped greatly Someetabaisimilig asw-dominant vaﬁJ‘NVX
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view that the monistic vision of the szints of th

Vedanta has zlways been the Arermresd —




¥ the real support of Hindu socisl sensitivity)

and the source of Hindu social regulstions. When

one realizes that all persons share in a single

divine nature, his reasoning goes, all are seen as

near to us--in fact as identical with ourselves;
all are onZthy of respect, all have rights that
must not be dengté., Beginning in 1914, and ever
after, Professor Radhakrishnan proclaimed that the
Vedanta contemp latlon that gives knowledge of the
oneness of thlnr-)w1ll not permit the knower to
isolate himself, ever, from the life of the whole.

The experience welds the will of the indivicdual

with the collective will, and its gibnistic metaphysics

leads naturally to the ethics of love and brotherhood, *

(*The Ethics of Vedanta," Int. J. of Ethids 27 (1914),
}trta€ﬂ“\1q P. 169.) Professor M. Hiriyanna in like vein has

said that India's men of mystical enlightenment have ever

been her moral authorities_and that = Vedantic

£ cuw— gut clnrecagf -
loeas—ttmmonile—iy

realization 1 he service of others.*

(The Quest After Ferfection, Mysore, Kavyalaya, 1§82,

\f@ih“@ynawéﬁ- pe 44ff.) Swami Nikhilanda adds that éankar§c§rya

o Savhore,

was not only Vedanta's great philosopher but also
one of India's greatest religious and social reformers,*

(*"Hindu Ethics," in Ruth Nanda Anshen, Moral Principles

of Action, N.Y. Harpers 1952, p. 535).

B we—neture—ef fertain great metaphysica hi?“ﬁ
:ﬁsas’Li is possible to suppose thatl o=y will hqve
becovqe c£ -~ Wc_rao ce b NQ&*&:\

great social importancel The experience of the unitive
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trance, conceptualised a5 union with the universal
brahman, is one of those powerful idees, and it is

rational to infer that faith in one's identity with

that all-comprehensive spirit will carry with it a

profound sense of fellowship with all beings. But

cultures put their ideas to work in surprising ways
that often defy the anticipations of reasoning minds.
That a given inference will be made and that it will
be socially powerful is a guess rather than an
assured fact. 4 study of the socizl concomitarts
that have actually been associated with the culti-
vation of Vedantic mysticism in history is most
likely to tell us what one can expect as the social

fruits of the religious life in the present or the

future. So we shall ask what social interests and

attitudes have persistently sccompanied the cultivation

of the inner life of Vedanta.

The lNeovedantins own historicsl work in

support of their view has not been impressive. Gt
In the few facts or even legends that are available
about the life of Sankarac3rya there is litﬂe to
suggest that he operated as a social reformer or

P
questioned the arrangements of the social order of

r i
his time. The view that Hinduism of o0ld deduced its
moral regulations from the Vedanta metaphysics is

£ o - ~
not supported by the dharmasSistras'! own view of the
—————

origin of their statutes. These book present their
injunctions as codes to be obeyed because theg
mediate tHE'EBMESnds of the etermal and infallible

Vedas. The guestion of the historical relationship



between Vedants religion and Indian social ethics

-

nas not been answered by these efforts.

o Aaid

Feoly evcand” Unfriendly observers have PSS elvdi s s Yo

that historical study of the relation between

Vedanta and the social sense is unnecessary because

" . s St P s P L, (A I v T PR
the answer is obvious. The socisl seveing ol Vedznte

through 211 its centuries of history

out, was a society that was the ultimate among

world cultures in socizl fragmentation and inequality.

For social unity and solidarity the Hindu culture
showed as little condern as any society can manifest
and yet survive. Even the vocabulary of Sanskrit

S e sl L

reflects this inattention--in having no satisfactory

leXa
7es Fyoc word for "nation" as something different from the
realm of a regimej;--no word for "internationsl"
that envisages any kind of fellowship; no word for
"mrkuzene? "oikoumeme"; and the terms that approximate
N“VJjg“ﬁ‘ the term "humanity" tend to be abstractions or references
To-lataks o
A*““éf“Sé*{ to a predicament in the evolution of souls. Ve need

L4 E’ -
not carry out ss‘great research to understand--according
L to this arguement--that e== religion that was the

spiritual counterpart of such a sojciety was not rich

in resources for the nourishing of humsn fellowship

.u*-hﬂ53‘J4A°“¥b

and gguality.
;;raQ.C%wuw¥kfm

This negative judgment assumes, dubiously, thst
the Vedanta monist has always been the dominant spiritual
factor in the shaping of Eindu society. This supposition

g@stsfhore upon the prominence o¥ Vedantz as a sort

of national ideology in the present century, than on
. : s TGV e Agoo.
the historical position of Hedanta Sn—att ;UInﬁzfzgﬁﬁﬁh
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In premodern centuries Vedanta religion was a xxore

more sequestered faith, to be taken seriously in

the last ZSrama or life and in the monkish portion

of the human world. The relationship of Vedanta
religion to the general culture was not weeessssmdidr
close and direct. It may even have beén aq:}ithetical.

Coexistence does not necessarily mean collusion. In

our 01tles Quaker meeting houses and armories co-exist.

Chrlstlanlty co- ex ted with s1averJ = relation

%éaﬁégé%'not simple. The relationship of Vedanta
to social needs may not be simple either. Fhremwemk

e;s:n&gggizggf.examlnatlon can't be avoided.

A search for a modern exemplar of the social
—
attitudes of monistic mystics can turn up no one

more authentic and influential that Sr Ramanpa

Maharshl of Tiruvannamalai, who died im 1950. His

doctrine was the advaita teaching of Sankara. The

mystical trances that he practiced and inspired

were experiences expressible in the very words of the
[l

Upanishads. His life and views have been recorded
by dozens of observers. The extensive publications
by and about him reportXrathe:lfully on the nature
of his social interests.

In edolescence, shortly after the death of
his father, this future saint became oppressed

with the thought, "I em going to die!™ In a trance

experience he looked down upon his own 3ifeless and
separated body, and received assurance of identity

with a Spirit that was notlsubject to death. At
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the age of 17 he ran away from home and went into
spiritual retreat on the sacred mountain Arunacala,
He spent three years there in meditation in utter
silence. In time his vigils wereghoticed and
disciples began to gether around him. They built
him an ZSrama. For morgzthan fifty years, kuntil his
death, he never stirred from the sacred mountian.
Aside from caring%for the basic physical
necessityes of life, this/mystic spent his days

) Nancea. Kindlg but
in meditationgf- Rarely, he gavgqlaco ic‘édvice

to disciples who showed special
fitness. &rI Remana Maharshi hadgno interestfin
discussing the problems of the world, or in
reforming the Hindu religion)or the Hindu socisl
order #===my=wsy. He had no comment on the insti-

tutions of caste. Enquirers who expressed anxiety

about the state of the world were inveriably diverted

to matters internal to themselves. The guestion

that mattered was the guestion, "Who am I?" If

you can realize the oneness of yourself with the

. a. ‘Q_p,
world, he sdad, = healing o%iyourself will teee=e
w===mey—hs the healing of the world. "Help yourself
and you will help the world." ™You are not different
from the world, nor is the world different from you.
Helping yourself, you help the world." (*Arthur

Osborne, Remana Maharshi & the Path of Self-Knowledge

London, Rider, 1954, p. 99).
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In his sequestered life, Sri Ramana Maharshi

was as remote from society in his thought as in his

body. The problemqi?at concerned him were internal

and subjective,

*
Looking for further history of VedZnta social
attitudes, we pick up a famous ¥=d@zmtz manuzl of

the Vedanta religious life, the Ved3ntas3ra of Sadanands,

written at the end of the 15th cen _tury. This book,
which had wide acceptance as a statement of ¥edznix
the norms of the Vedanta life, ends with a chapter

O?Alife of the Jjivanmukta, the saint who through

mystical realization has become liberated while still
in the body. ,
- S’an-&-é
As-éafheyes survey the things of the phenomenal

world thereafter, he is to see nothing but the One.

He is to view the events of thegworld pissdaftocan - S NN

asycomparable to the changing seenes of a magic show,

that have no substance. The Vedantasira prescribes

////for The saint no interactions with the world of any
k

ind; he shall live out the remainder of the life

of his body, then enter the undivided brahman nevep

to be reborn.

,‘sﬁffgfﬁﬁggggj;tion of the szint in such a popular
WOrx has to be teken seriously as a picture of the
actual social attitude of nystics of the time who
beloneed to the tradition of the Upanishads.

"Bwenl Nkhilanenda, tr., Veddntasiras of SadSnanda
Calcutta, Advaita Asremz, 1G4G7 p. 1351,
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we shall leap backward now over many centuries
to notice an even more authoritative prescription
for the life of the mystic that is found in The Laws

of Manu, Chapter Six, verses 39-45, It is the life

of the follower of Vedanta that is being described,

because Upanishad texts are prescribed as the material

of the seeker's stmdy. In the descrivtion of the
life of the advanced saint that we find here, there

is some Brahmanical idealization in such points as

the delay of abandonment of the world until one's
hair has turned white. But the author has to be

close to reality when he stresses, in detail after

e et

d etail after detail, the totel separation from the

world--mental andJphysical-—that must characterize

the behavior of the SannyasI or Renouncer. Departing
from his house, he wanders about in silence, totelly

alone. (39, 41f.). Living on alms, indifferent to

everything, ke concentrates his mind upon Brehman.

Though living still in the world, it is only the

///Eliss of final liberation that he desires. If any

/

thought of the world occupies his mind, it is without
the sanction of this foremost of the scriptures dealing
with the matter. "Let him quit this dwelling thatched
with skin, which is foul-smelling, filled with urine
and ordure, infested by old age and sorrow, the

seat of disease, harassed-by pain.". (75f,) >

e ;; The ills that are resolved in this brzhgman-centered

life are decidedly not the ills of the social world.



Kow we turn to the Upanishads themselves, the
root of the entire Vedanta tradition. I can count

on your own familiarity with those famous books.

) Yoz cen _ L _
=Rl nldeex e {3¢r agreeg=rt that the breskdowns

of society and the threat of social disintegration are

no part of the concern that permeates the Upsnishads.

The ascetic wanderers who produced these texts had

had more than their fill of social responsibility and

of the demands of society. What stirs them now is

the hope of liberation that comes with discovery of

a hidden Oneness of things. In that One, perhapsjall

multiplicity, all responsibilitzscan be absorbed.

| The Oneness that they speak of does not cement social

ties; it ddssolves them.

—

In work on the Upanishads especially for this
paper, my one effort was a collation of the Upanishads'
words associated with Oneness to see whether, in context,
te=nodemwietnar the wiiter saw in the Oneness a tie
with all being?)or a separation from the world. The

“terms eka, ekata, ekatva, an d ekadhi seemed to be

the significant words. Jacob's Concordance to the

Upanishads turned up gquickly the sentences in which
they occur--z hundred odd of them. INot one of the PM‘SQ%

useHﬁ%@ these unitive terms understood the Oneness

as significant for a bearingzppon human community or

social equality!



A few Upanishad pa
recognized that the 2Ztmenz that unifies the universsgﬂwgﬂ_ﬂﬁﬂ,)

unifies all living beings also:*as sarvabhlUtantaratna

g%-the Inner Self of All CreaturOSI, but nghore is
seid. =3 ISa Upanis ﬁq«sﬁf uz ’s of the &eer,(’é@f)

"In himself does he see all beings, and all beings

in himself"-- (~£Q
i - . I I -1 l?. ,€,~—K_ M—K
J sarvanl bhutani atmany eva'nupasyati,
o words cnff
sarvabhitegu c8'tmanam. #ﬁ;uf'C%;;::Z%;fi::ii§
But the final significance ef—fes=%ix is not the

.(buaérdpvnr/\
unity of humanity, but own sure escape from

change and @sth by merging into thés unchanging One
that extends to all including him::
tatra ko mohah, kah éoka@, ekatvam anupaéyata@? (7v)

"Then what delusion, what sorrow, is his
who sees the Oneness??"

Dur point is that the liberation of the
M‘——**_ —

individual from death, and from death upon death,

is for the Upanishads the meaning of identification

with the Cosmic One. I illustrate with one repre-

/

// sentative passage from the Brihadaranpyake Upanishad,

J 3s5adBt
"...let a man perform one observance only.

He should breathdin and breathe out (in yoga),

Wishing, "Let not the evil of death get me."

*
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uﬂmmﬂammLzS Thus, using our samples, and in cursory

fashion, we have hpaced a line of mysticalzm religion

from the Upanishads to the present day. A homogeneous

and persisting kind of practice has been taken into

account. It appears to compose a main trunk of

growth from the monism of the Upanishads. In our

study of this kind of faith, the search for any kind

of sociel concern has been negative in result.
. . Aaf feast, .
We are entitled to conclude that monistic religions

of the mystical trance do not automatically involve

social meaning, social concern, or any intended or
perceivable effect upon socisal unitzﬂbr social
equality. If the tree of nganta is rich in social

_ . HaF e
fruit, we have Xmumi discovereda that =& is not found

on_every bough. It will have to be found, if at all,

on some branch that has not yet been examined.
6 *
To look at a speciel branch is what I actually

————

propose to do now., We shall find some ancient

//ﬁéterial of a puzzling and confounding kind.
// We begin with a rehandling, several hundred

years latey of the very w=xsex words of the ISa Upanishad
that we have Jjust guoteds-with a new conclusién, and

a new understanding of the importance of the lines.

The text is in the Sixth Book of the Bhagavadgita,

but before we rehearse the lines again, we need to

look at th?%ntire sweep of what the composer is

saying about the Upanishadic mysticism,
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The portion of the Bhagavadgita to be

considered is B ook Five and the first 32 verses

of Book 5ix. This extended section is describing
e e e

a progressive meditation that results in a resli-
zation of unity in the universal brahman. He calls

in brahmayoga in 5:21% and constant use of the word
5 2. 9

brahman throughout the section (5:5, 20, 24, 38)
shows his awareness of the Vedantic nature of the
mysticism he is presenting. FHe uses SvetZivatara
Upanishad 2, and Meitri Upanishad 6:28-30 heavily,
and verbally. This is not the author's own favorite

meditational system that he is presenting, but it

i

is his acceptive and reverential description of

meditation as taught in the Upanishads.

The work of the author of the Bhagavadgita
in all areas shows his thorough familiarity with
the Upanishads. (& listing of the parallels between
Bhagavadgita and Upanishads occupies 45 pages in an

appendix to Hume's 13 Principal Upanishads!)

e

e regards the Upanishads as sacred boo s revealed
ot : : s s ) -

by Kyishna himself (15:15). It is;his inten tion

to relay the Upznishad teaching on yogaf f Tally,

e e et

according to hisflights. So he speaks in Upanishad

language of selecting =z site for meditation (5:10£.0;

of holding body and head erect (5:13); or restrai ingng
one's vision (5:13), preserving chastity (5:140%
eating and sleeping in moderation (6:16), fiwing

the sight between the eyebrows (5:27), mazing at



thetip of one's nose (6:13), contemplating Kyishpa

3
(5:14), and concentrating intellect and soul on
brahman (5:17ff.) The meditator's mind will
become like an unflickering lamp Burning in a

shele:

z0ld becone

O

draftless room (5:19); clods stones

o

the seme in the meditator's eyes (5:8); he attains

2 state of consciousness in which all thoughiTeases

(5:25); 2 supernmstural bliss is experienced (5:21),

the meditator becomes one with the stainless brakman

in a bliss that is perceived to be endless (5:27f.)
Corvmmant - The methods of the Upanishads have been used,
the goal of the o0ld aspiration has been attained:
— R

it is atyantam sukham, immortal bliss, wnterrupted

no more by death.

The author of the RBhagavadgitd too has confidence

o mm—

in this immortality. But he is content to affirm it

and pass onj; he doesfnot dwell on the matter, because

1y

he feels entitled to add some imnortant remarks o

his own, now, about the full understanding of the

" experience's true meaning. Verses 5:29-32 are an

Q

/ interpretive addition that is strictly his own.
There is nothing like it in the Upanishads or other
earlier literature that isfknown. In the Upanishads,

when brah man is reached, the summum bonum is reached,

and the story ends. There is nothing meaning£ful that
S nre———

could be azdded; 21l has been said. Yet here in +the

BhagavadgltZd a last word, a final meaning, is now

edded in the verses beginning with 5:29:
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He sees himself in all beings
and all beings4in himself,
the yoge-disciplined soul,

seeing the same in everything.

_ L e Toe)
sarvabhutastham @tmZnam, sarvabhutani cz'tmani G@
lkgate yogayuktatma, sarvetra samadarsansash

..
The social attitude that should flow from this
vis@on of the sameness of the nature of 811 beings

is then elaborated upon in verse Bds

He who in comparison with himself

in all beings sees sameness,

—

Whether it is pleasure of pain,

is deemed to be the supreme yogi, Arjuna

When the Iéopanishad had spoken of this same univying
interpenetration of beings by the oneluniversal essence,

the bottom line and final meaning was the end of the

yogi's personal sorrow. That blessing is acknowledged
A S T

here, but the matter of final importance is a parti-

| cipation in each other'sﬁ;gé‘in a skmpathetic sharing
j e T

T it o i s v

of feeling. Ina the discovered Oneness the Upanishad
et et

writer found a tie between himself and immortality in
brahman; this writer goes on to perceive in it a tie

with all other living things.

This tie between persons would in the end of
courfse be no tie, if in the trance all persons should
disappear. The writer of the FPhagavaagita knows teachers
who teach an illusion doctrine with regard to persons.
50 in verse 30--another of his innovative interpretations—-

he gives assurance, vital to all moral meaning, that



in Frue vision no such diséolution of persons occurs:
"He who sees FMe in all beings
and sees all in le,
For Bim I do not wanish
and he does not vanish for le.
In monistic experience that is genuine, he

mesns to say, the meditator keeps grip upon the

B A

L

reality of personal beings both human and divine,
and awareness of the Divine Presence in all gives
rise to a reciprocal sympathy of all pEsgHs living

beings for each other.
L

The suthor of the Bhagavadgitd stresses still

further this point about compassion by use of another

S n—
= literary device. Again and again at critical

points in his discussion of yoga he injects the

adjectival phrase, "delighting in the welfare of

all beings", sarvabhUtzhite ratah. Not found in

earlier literature,it appears to be of the author's

////ewn coining.

/ , In 5:19-24 for instence the matter of discussion

is the unending bliss that comes upon the yogI who

masters his senses and his passions and enters into

the state of brahman:

They obtein brahama-nirvina,
the seers vwhorse sins are destroyed,
Wwhose doubts are cleft, whose souls are conbtrolled—-
(and now:)

who delight in the welfare of all beings.
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the author makesfthe same demand in describing yogic
meditation that shall be regarded as being authentic.

The question is the legitimacy of ‘revering the

impersonal Unmanifest rather than the personal Lord,

s /amtlra_o;);ﬁq)vq Y\'\@_tit = hA .
and the autﬁAE says thas\too 1s valid, if certain

standards gfe met. He says in verse 4:
raining the throng of the senses,
with mental attitude alike to all,
They (also) reach]none but le,

delighting in the welfare of sll beings.

AL CR~
In literary form, these lines kescwtlofoxmoi g
mild description »efemnizs—e commonplace and, 014

requirements placed on yogis. But the last line

is}not an old saw; it is a social moralist's brand —

n

new requirement for mystical soundness: sage
must emerge from trance with an impartial sensitivity
to all beings and a delight in their welfare.

The author presents this new sensitivity as

- something inherent in the unitive experience itself,

/

Mystical trance, though it can be socially sterdle,

need not be so. Unity with all thimgsx is more than

a rational deduction from knowledge of Oneness; 1%
cen be a living experience giving birth to a community

of feeling.

[0)]
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Does the author really draw
J
« Rxaws . s
it HowxRERpXyxXNEXZuk X< LEHAR this affirma-

.4'2:,//‘ the . : PR ;
" tion of pErsunak valgues of persons out of a Vedantic
mystical life of his own, or out of some other source
,» Of conviction? When we see that Frofessor Redhakrishnan
* was able to relatd Hindu social ethics with the V&danta
tradition all his life, even though he was a professional
philosopher with no known love for the mountain caves
and thej;yogic vigils of traditional holy men, we hae
to consider the possibility that the author of the
Bhagavadgita is making an adventitious connection between
his social visions and a mystical lzife that supports
his social message in his hopes rather than in history
or in fact. One has to allow the possibility of such
a shallow personal mantpulation of incompatibles
bringing together mysticism and social activism only
, I at least
for a moment and only in claim.  €ms cannoti pointg
to a long am#& successful and dynamic grafting of these
two interests in a tradition lasting until the present
day¥, end what shall come of Neovedanta's effort to
/////f%affirm the connection made by the Bhagavadgita is
g still unsure. But I object on principle to assuming
unnecessarily that writers do not mean what they say
The author of the~Ehagavadgita knows the Vedantic yoga
practices too well to be ignorant about its possibilities;
Though he is no more than comp ﬂiasant and permissive
about itsibh brahmayoga, and though his own peeference
is for a theistic discipline of meditation that he

calls budéhiyoea, thatlbuddhiyoga is only a special

form of the Upanishad practice, using many of its

introspective disciplines. The doctrine oflthelbrahman



andkthe brahmanic trance have grest place in his
meditations also. I think this man will not deal
with the brehmenic experience as 2 name-dropping
outsider. What we must be warned against is not
insincerity, but kthelprobability that the Experizmze
of realization of brzhman in his experience may aot
be kthe same. The gquestion of the applicability

of categories is raised.

Ny
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At least one other wise man of ancient
India ¥Blisvedxt st sy s ooy Y M N B ok n?
stood with therguthor of the Bhagavadgita in

ho¥ding in believing that mggﬁgég%gg cf monistic
N . .
kind incrosses—bke socizl and moral sensitivity

in
<2 the meditator. It is the writer, whoever he

may have been, who composed the comclusion to the
Laws of Manu. As the twelfth and last book draws
to a close, he thinks of the difficulties in
providéng fair interpretation of the laws ¥re has

set forth in his book¥ In 12:110-115 he describes

the personnel #=sb—etz33 be included in a varisad

or tribuhal to #zzife decide doubtful points of the
('é\/‘h V\CUV\_? +U ‘{'anv\lﬁ
law, &zﬁ.wﬁen he comes to verse 118 he is Sranlihes,

of the ee=s=Frmee== responsibilities ==
oy ORL
“mEETrretedion that will = i Fogas =2 who

readf the book professionally to administer Justice
A ere

nl=im—reeEse=t8 e have his

among the population, &

statement regarding the place of meditation in
Fd guridical impartiality:

- 4 . - ~
sarvepmatmani sagpasyet sac c3d'sac ca =mm samghitah
- s 4 — L .
sarvam hy atmani sappasyan I3 'dharme kuriite matim.

"Practicing meditation, let him fully recognize

.all things, both the good ané the bad, in himself;
For he who sees all things in himselrs

does not, they say, commit injustice."

Vanusmpiti (Cazlcutta, Mansukhriy Mor, 1971,
vol, 2, p.1158.)
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imgti?ﬁﬁﬂﬂnsfnf The—inbuition—ef=troress? Two

incompatible #®=ygks! One body of in formation tells

us of a tradition that produced, early and late,
mystics who were separzted from the world both in

body and in mind, and who found in the Cne sa rEfugs
g_qﬂ(ﬂ “Q\QJ‘“M‘\Q&
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BR85S y—hER—apd

personal refuge £
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mornedihy, ~Semesdit &u;ﬁth%quitﬁE&TE for—the—

tenslionsl of soeisiexistenge—end—ass

ehernal dife ot g sranseencent Tevel of being:
~L Ya hmap

But we have found a =m=%% second aea#mﬁf literature

that adds to the assurance of immortality an even

more important vitalization of social sympathy

and the reawakening of a sense of kumamrxxz the unity

and fellowship of all living souls. For this second

type of mystic the problem of greatest
celmTaIt Tt nrrrewEr DeTsonat=mt "the cultural

. . . < ‘ton WQL"(‘.
problem of allenatlonsand &£ the preseyvation of +Q£ e

the=SEiagmTy v souts

LI o Tincan . S s
nert—sihett—we T o —oheonh—this confiict—in " festimony
'!&lf\ 4 S % T —

IO .Y\‘,L.iix VLT g ouro—-ent
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Miysticism-designatis—accuratety o singte—entt Ty
~single—Funombivelent-reatity—that—is—one—innzture

GR@«&RmPXG@Tl@nCG«8ndwanem%Hmeffect””"nA“Tﬁﬁf*”ﬁ*mﬁﬁw ¥
W&J&é
»—~——;:>\ thezefamctchoose between these two nlctgres.

dellneauec!thC original and the real, mysticism

‘/’acuf‘ Pirevect 1!'“1 Cﬂ{) ¢ Z‘Y_ ,}Co{cz,c(‘/'rfnﬂ'%m
..,(/‘-z“ae

that ITsesfete—or uuuMMuM% —fhe-mysbieien
“,ébyugﬁze/V\CJL, 111r A5

Cf—the=Upsniehadygl wbich audicetned alens for 500 yeass

before the B'agavadgitd's attempted innova tion, Mot

Tl Upa cilatioda) dbioeom et 2o Acluad
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The author of the
BhagavadgIita must be understood, then, to have brought

to this old established mystical practice new

enth usissms exd=eswm==rms that are adventitious,

and imposad them wishfully in a composite religion"'{'e*°‘“"§"u’mﬂ

of short life. @muxxZixi History has known similar
BXXurks graftings ég;é&ééégzaéggf varioys ef¢orus at
a8 marxist Christianity, oxeven the S2fesdt—rsf—rrictirotusis
P %er~&€unx-rVKn114«, +€. Nectred mada &4§Hﬂ“
em=tier;to base a dynamic and equalitarian

o . . - L
social order upon the acosmistic monism of &an kare.
Any effort to dismiss the BhagavadgItd'
social meanings as a lifeless implant of a2 non-mystic

brings difficulty, however. ACmittedly, lecture<hall

§
pte

mystics do exist, who toy with nyst Cicel te

144)
h 31

C! “Ll"':"
though they have no taste at all for the nountain
cave and the lonely vigil, But the author of the
Bhagavadgitd is not a trifler with mysticism. He

has given very deep attention to two related systems
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of meditation, and althoush the impersonal system

of the Upanishads is not his Yavorite, his preferences
include the practice of many of its elements, and

the central concept of the brehman has deep and
special meanings for him that must have been developed
in Bxpe meditational experiemce. Outsiders talking
pretentkously about mysticism cannot speak with such
precision and feeling about mystical states. e

have no right to reject his testimony to mystical
experiences that carried with them the sense of

social communion and sympathy of which he speaks.

(*I could, as a matter of fact, if time permitted,
invoke the instance of Tagore as x®zx evidence of

the reality of %khkx® such social mysticism).

VWeaxr are compelled, then, to acknowledge
the sam3dhi experience as having more than one set
of social correlations. The atfitude of k= monistic
mystics can vary between utter indifference to the

world, to warm social concern. Ve can if necessary

il

accept this difference as a fact without understanding
it, but an unrest within us would be set at peace
if we could accommodate this ambivalence within a

reasonable understanding of mysticism.
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Tepremosomiest [t is a wrong tendency in usj1”5
Fasl uz.ir—onn-minds-—we reify the word m; stlcism)in
andAponceive it as an entity external to ourselves,

.ﬁ:ms_\"f’,\

acting upon us in unvarying way that is

. . € c,fES eDara bhe eyl UZH’S@{(/?&
characteristic of s Lo SR aR e .,wgeﬂn-gpe_ﬁgggws
. . .. be(Q—- de?cn hien , ts &
lMysticism, gvEn in its own esmrise e, STResy worKing
aekivity of rezlities that are i Aﬁ@ﬁfﬁuwf’ffhtlhﬂgwﬂ us

It is not shocking, then, to acknowledge that mystics
XERBYHYShizakxexpeyienes shape their mystical

experience, just as truly as mystical experience

shapes mystics. )
C,,&.,pj {—%\M pcn\n{‘ Lorther
S s let me make use of
[—5 A
C SN @ /'\“‘ s S~ . "
the FsE—ipto—rre—rmture—of mystical visionfthat

we find in the writings of Ra&manuja, whe—mes-be

tY
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paade i’ s e iliih G4 i 4 8 i, . g Eap s g

My source is Robert Lester's

important little book, Ramanuja on the Yoga (Madras,

2,

Adyar Library, 1975, We are not concerned with

Ramanuja's entire system of meditation, but only with his

rsmes the content of
the mystic's Sm=em awareness. FHe declares emphatically
that what the mystic perceives—-eve%lﬁhough hei

perceives it with all pessiszte vividness of some-

directly before the eyes--

is not objective reslity, but intense Yecollech e

=y Of objects perceived prevlousl

we Bwewe me
Yoga is a kind of remembering in which eme—sceopestn

bouk I wBif, We paco e e, wtR oen tnitce
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he fact that yogic visions
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S not

C)

ective doe

are subg

CJ,

Of=coumse meke them unimportent in Rar §1uja's system;
an absolutely essential revitalization of fzith and

Sy e : - ez .2 iV1VMe(‘ {2 v
devegtlon arises out of iﬁ;" SoRSIntet—inplon w&mq

Eroede=manis ,"7%ouvag one does not see God, =ass 141 y jbag

does come to see what ane actually and deeply believes.
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I should like to push on fronm Ramanuja's
convincing observations into Exzimi¥arxvanzky a further

analysis of the content of yoga that seems to me %o

=L,
souynd. Ye Eﬂ&éﬁgg; out inner
whvclu(fvu? vibo oo

ur individual

be Just as obviously
5 ]

experlences)not onls storg. of

conceptualizations, Iancies, and vismal memories; 4 ot

we bring to them also our values, and our anxieties

about the security of those values. (; ==

5$fw-ufdihayy=@@eﬁs> For centuries after the iron

Qo
cage of caste settled down upon the gggaizi;;% of

]
ool

O Mo~ Voe T Sa
////f{ndla, no value was more precious te=menershiong
. o i &
oreeoteednog resQuer=stagatonome . and no hope stood

/

e~ (d- Seaf

hEgher than the hope of liberation from rebirthjin
whatever realm that liberation nmight be attained.

[
In the transcendant Ocean of Oneness known in yoga, e Fecliiann

i ék&g Lobbkkl Lqeg LTS3 1Ymaig,+o

%’x‘a K
d\&gala X .
m*—ﬁw~lﬂvﬂ" =2S-Sowad, Refuge from
+ Y v 7 & 5 .~ %
rebirth was not the onlgssgggzgie meaning that could Q00 A
) 45 ;&Q enence 'ﬁ Al - encan J
have been seen in thae SE’"““S“, = -

&-.::.c“ 3

but fat

}4 was the meaning that had meaning to the persons of

those first s cent uvlesvamg clasgicat Hnducena,



The mysticism of the Bhagavadgite is different ) Ged
"’Lj uﬁa"”(‘-“fflaflzﬁ ~ot hecasito. e Mz

. from the mysticism of axlica +iab because the 4
t s (U(/“Y“C\V\j , or €caua. o A hrwn/( ol e~ C?_.e‘y.u.d (= c,//}ana n/)
AT et rrert—ond—themvsines—vene-
wecquxx ﬁﬂﬂuf'UQ@$®avﬁa b&(mwu,, 1 .
dafEFerent—thot_weawe the center of concern. Death (S

bl otame

zemminge unpleasant as before, and rebirth to further

boringxix painful lives remaigg?'unwelcome, but to

the responsible middle classes that produced the

Bhagavadgitad, whovrs aiiyxwantedviorholidkherwnrid

zﬁgﬁthﬁrsﬁ*ﬁkaszggrxhaﬁﬁ Just holding the world

together (lokassa apgreha) seemed a desperate and essentisl Meed .
Ezgrwier—sg any, carrying nothing for the world, were by
o) rti

degertion, - ‘Z nidg
XEXE puiflng the world apart. he hidden Oneness

known to mystics, that had meant only liberation from

bondage and death, became the focus of ;1£;pe of ==esm3 Youmicn

- <2occa9h6871n@ in a Reality that bridged 211 social 6’v181or;) bo+9p
/ywuL&c~f4k niﬂﬂ:lkvké e““‘0f7v71€ﬂ
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t=%8#. Brahman-belief is as gm congenial retionally

(mngx

:( wath social concerns ss with individual concerns, '3"72}5:/%
U“At;“~‘uuéﬁnh¥¢wuﬁ Secial values , oo, Gan ke
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‘IYLf{QZ drive toward self-:

“ecllZathEtln the mystiglism of the

world, it may be because thete is a great deal more
of self-concern than of social concern in the world.,
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We end with a few words to the Keovedantict
who would base a new civic spirit upon the ancient
monism and its meditationzl tradition.
(1) There are strands of that tradition that
will belhelpful end there are strends that are HOT .«
Know the difference.
(2) What crecates in a human being g Ipuyz Comecer v

1 Ay
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Ve TS T U T Tt e sese, lystical experience

in itself{is surely not an automatic creator of suc ch
A ut 'f";\vv‘-& ta @/ Lra AR
concern./\tiﬁv”"4“~ FER=eR ember of such concern

in one's heart, meditation mayf be able to blow it

into flame.

(3) The promotion Qf=the=Sede=tr of the

m
Bh gavadgita might indeed ©ivie SP1rlt and humane
/6 X< e oo o~. Codwclicsr o
relations in the new Indla. T te—ues GeatSorregrp.,
c«&%[)c QM (,m[( e ...é’\cw»q, H&a/"(“ -Qf C‘f’ fewever.
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Manu says in some (unnoted) prassage: "Muddy# water

does not become crystaline at the very mention of

\

the name of the clearing-nut." Tslk about Oneness will have
e Just the power of talk,

(4) Just as mystical experience is not an I

it.15 not unlimited in what it can bring
autonomog§/&huﬁnuIXEXXEﬂ"1n/*hxz”xxxzz xhErIngInta

gxxBt&ﬁzﬂx:nyxsxﬂgt"nniiWii04 COne ALU%A4+QL-
into effect.. The Unitive exXrerience/ Sa—fhs——oooTgae

&& inmpulses toward social eguality. (}e have noted

some passages of the Bhagavadgita that ESemmeme b buds
' inkellechiad anern
of such equaléfgarian feeling But a culture's Efmeadsa
_ s [«mfméég
Twms matter, ﬁa£~¥he s&zma§1d00ur1ne° of karma and

. rebirth held this equalitarian develoumenb under strict Cor
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wonviction that the mystigagl trance, though it can

be socislly sterile, ngf
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not be so. X¥s=ussxal
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Unity with all othe %ci ngs is not only a rational

implication of thf oneness of all in the brahmen;

community of fgkling is s living experience for tho

0
¢

the bratmen mystically . :
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a sense of equality is another matter. Lo iT——s13
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rewns Zhe author of th e Bhagavadgita was not a rebel -

ggeinst the caste system. He regarded the four-varna

: 2541!""&"
agding =

system as a divine creation (4:13z

. A QL‘A

to perform hnherited tasks

%&w&ﬁ
(3.35, 18:47), w?f;j"i;’fz/:jé Gretlas of ase) fhengs
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= sl ‘ . ormer——pess (I5x 14:5-13),

in o .S8tablished
In X%E%%Eﬁ%%ﬁg of sucﬁtlgeas impulses toward equali-
O L tarianism do notZthrive easily. 1In 5:18, the levelling
Y T implications of the omnipresence of the brarman is
) \ RECo el

o X \ .
L A7 ;k““ caxried as fa~ as any orthodox Eindu scripture cerries it:

e ',‘,"’”‘/ e - = .. « .
~ \3““§X,”ﬁ In a2 brghman perfected in knowledge and discipline,
AL A - “.'—‘x \
W In a cow, in an elephant,
s Y Even in a dog and a Gogwcooklno outcaste
[ i
w{iﬁtf' The wise see the same thi ing.

But the equalitarian impulse that is so boldly stated
here has to be interpreted in terms of an utterance

of a soberer moment, in 13:30,

When the various states of beings (bbutaprt 1agbhavan--

: bhiva has caste impli-
Hedpercelgg as establlshei in Cne  Gations,18:4 :
exvanded. ju om_tha
&Een e o%%alﬁs Emg ?



