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What follows is an information supplement to the above articles and reports on the Catholic Ashrams movement. The inclusions below are in no particular order. They reinforce my earlier conclusion that the Catholic Ashrams are heretical and New Age and that many Cardinals and Bishops are, and have been, closely associated with them, thus authenticating their errors. A few of these Church hierarchs are:

1. Cardinal Oswald Gracias, Archbishop of Bombay
2. All of the present and preceding Bishops of the Bombay archdiocese

3. Bishop Ignatius Mascarenhas of Simla-Chandigarh diocese
4. Archbishop Bernard Moras of Bangalore and his immediate predecessors

5. Bishop Anthony Devotta of Trichy and his predecessors (especially Bishop James Mendonca 1892-1978)

6. Bishop Thomas Dabre of Poona diocese, previously of Vasai
7. Bishop Gerald Almeida of Jabalpur diocese

8. The late (1911-2007) Bishop Baptist Mudartha of Allahabad diocese

9. Cardinal Varkey Vithayathil C.Ss.R, Major Archbishop of Ernakulam-Angamaly

10. Archbishop Marampudi Joji of Hyderabad archdiocese

11. Archbishop Thomas Menamparambil SDB of Guwahati archdiocese

12. Bishop George Anathil of Indore diocese

13. Bishop Prakash Mallavarappu of Cudappah diocese

14. Bishop Jacob Manathodath of Palakkad diocese

15. The late (1924-2005) Archbishop Samineni Arulappa of Hyderabad archdiocese

16. Archbishop Albert D’Souza of Agra archdiocese, former Bishop of Lucknow

17. Bishop Gratian Mundadan CMI of Bijnor diocese

18. Bishop K.A. William of Mysore diocese and his predecessors (especially Bishop Joseph Roy 1925-2004)
The list is endless. One will have to add on the names of the Bishops in every diocese where Ashrams have been founded, starting with the Bishops who “donated the land” (The Guru in Indian Catholicism, Catherine Cornille, 1992, page 151, as well as the records for some Ashrams in my Catholic Ashrams report) and inaugurated the ashrams upto the present time (for their permitting these centres to continue to operate and flourish).
Anjali ashram’s 2004 silver jubilee souvenir stated that “15 Bishops and 10 Caritas directors went through a 10-day national programme.”
“Strictly speaking, an ashram does not come under the jurisdiction of the local Bishop or of the superior of a religious congregation… An ashram does not belong properly to the hierarchial Church, that is the sacramental Church,” says Ashram leader Fr. Sebastian Painadath quoting Fr. Bede from Vandana Mataji RSCJ in Christian Ashrams, page 17.
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Bede Griffiths’ (born 1906, died May 13, 1993) funeral ceremonies May 14-15, 1993 in Saccidananda Ashram, Shantivanam
https://www.youtube.com/watch?v=1mL0ea5mlEM 1:59:53

The ‘Fullness’ of Christ: Dom Bede Griffiths and the World Religions

https://www.crisismagazine.com/1994/the-fullness-of-christ-dom-bede-griffiths-and-the-world-religions
By William M. Klimon, January 1, 1994. Bold emphases mine
The recent death of Father Bede Griffiths, O.S.B. Cam., calls to mind the career of one of the more interesting figures in twentieth-century Catholicism. Certainly his life and work deserve, and will undoubtedly get, more study than they have hitherto received. Yet his much-lamented absence from the recent meeting of the World Parliament of Religions held in Chicago this past September is the occasion of some brief thoughts on Dom Bede and the meeting of Christianity with the great world religions.
The Catholic press has been unusually quiet about the death of Bede Griffiths on May 13. There is no doubt some perplexity about what to make of his life and work. He was in no way a theological “dissenter” as that term has come to be used, so he did not always find a ready welcome among them. But neither were the orthodox entirely comfortable with him. I think the key to understanding Bede Griffiths is to realize that he was a mystic. This is to say that he was continually in search of experience of the divine. One must be careful here. The tag “mysticism” is used rather indiscriminately these days, particularly as an excuse for whatever dubious religious phenomenon becomes the fad of the moment (Teilhardism was a prime example in the 1960s and ’70s, as various New Ageisms are today). But it is an accurate description in the case of Dom Bede.

It is obvious from his 1954 autobiography The Golden String that Griffiths, who was born in 1906, was from his earliest days eager to embrace the divine. His approach to the divine was not in the main theoretical, but rather he sought simply to live a life of devotion. He later made this a principle of his thought, seeing, for example, that “All the great errors of our civilization from the Reformation to the Russian revolution have arisen because of the failure of Christians to embody the truth of Christ in their lives.” And accordingly he attempted to put this principle into practice. After taking his degree from Oxford under the able tutorship of C.S. Lewis, he undertook an experiment in self-sufficient, communal, and ascetical living at Eastington. This was followed in rapid succession by his conversion to Catholicism in 1932 and his vocation to the monastic life (undertaken at the Benedictine Abbey of Prinknash and its dependent houses). All of these experiences give witness to his quest for lived experience of God. But this quest is most dramatically apparent in his passage to India in 1955, after years of pondering Eastern spirituality.

Dom Bede’s initial inspiration was to live the Benedictine life in dialogue with Indian life and spirituality. But he came to discover a way through the indigenous oriental Christianity of India to a greater synthesis. This fascinating “project” always seems to get lost in short resumes of his career, but it is perhaps the most important work he undertook in India. Kurisumala Ashram was begun in Kerala in 1956 by Dom Bede and a Belgian Cistercian, Francis Mahieu, who had come to India at the same time as Dom Bede and with whom he then joined forces. The life of Kurisumala involved the synthesis of the Benedictine Rule and Cistercian customs (i.e., the charter of the Western spiritual tradition and arguably its most rigorous customary manifestation), the Syro-Malankara Rite (the most vigorous and at that time purely oriental example of Indian Catholicism), and the tradition of sannyasa (the native Indian form of asceticism, a way of solitude, poverty, and total renunciation of self). This was undoubtedly a wonderfully Catholic attempt at inculturation (Catholic, if not entirely original: one thinks of the Jesuits De Nobili and Ricci, or of the countless Western monks, friars, and other religious who have adapted their rules or adopted Eastern rites and customs the better to meet their oriental brethren). He outlined this project in a collection of essays published under the title Christian Ashram in 1966 (republished in 1984 as Christ in India). Included in Christian Ashram are his reflections on the beauty and spontaneous religiosity of the Indian people; on the problem of development in post-independence India (he advocated a kind of distributism, part “small is beautiful,” part Gandhi, with emphasis on the importance of mediating institutions); and on the attempt of the Jesuit editors of The Light of the East to extract a purely philosophical system from the Hindu Vedanta that could be used by Christian theologians, as the fathers of the Church made use of Greek philosophy. On balance, Christian Ashram remains a profoundly Catholic vision of the meeting of East and West and of the potential of Christ in the East.

In Dom Bede’s later work, however, there are to be found some disquieting signs. As was typical for him, this development in his thought was contemporaneous with a change of life. In 1968, he moved from Kerala state to Tamil Nadu and from Kurisumala Ashram to Saccidananda Ashram. Saccidananda Ashram had been founded in 1950 by a pair of French priests, Jules Monchanin and Henri Le Saux. Their founding vision was of a much more immediate meeting of Christianity and Indian spirituality, unmediated by the Eastern Christian traditions like those followed at Kurisumala. This vision Dom Bede came to share, and when, in 1968, Saccidananda passed to the control of the community of Kurisumala, he moved there as superior of a new community and began a new theological experiment. Besides the duties of leading a struggling community, Dom Bede continued to study and to write. This in fact became a most prolific time for him. He also travelled the world giving lectures and conferences on his experiences as a Christian sannyasi in India. Among his works from this period are Vedanta and Christian Faith (1973), Return to the Center (1976), and The Cosmic Revelation (1983). The work that sums up this period of his life, though, is The Marriage of East and West (1982), subtitled “A Sequel to The Golden String.” Here, as throughout these later works, are to be found differences from his earlier work. There are suggestions of theological “limitations” to the Semitic roots of Christianity and hints of an insufficiency in the Christian revelation itself. In the style of the Vedanta, Dom Bede puts great emphasis on “transcending dualism,” the dualism of finite and Infinite, of creature and Creator. And there are calls for a “going beyond” Christianity as we know it. Despite all of his nuance, Dom Bede seemed to be moving toward a theologically untenable position. Yet, if he fell into error, it was an error that has at least perceived a great and terrible truth.

In 1949, Fr. (later Cardinal) Jean Danielou published a small book on the problem of mission and non-Christian religions (The Salvation of the Nations) to which the following striking passage was appended: “To believe that the Church is Catholic, yet to take it as normal that the majority of the human race does not belong to it, is a kind of monstrosity. To see that the present situation is abnormal, yet to do nothing about it, is a related monstrosity.” 
The truth of this observation should hit us all the more powerfully today given how small and interconnected the world has become. The traditional reaction to this feeling was to set about the “conversion of the world.” Yet, two other reactions, unacceptable reactions no matter how well intentioned, are now also prevalent. The first is a form of despair, which entails the renunciation of the uniqueness of Christianity and the embracing of the notion that all the world’s great religions are more or less equivalent paths to the divine. (Someone of this mind may, for example, attempt to formulate a common moral code for all believers, but it will inevitably be one based on the lowest common denominator.) This is the way of indifferentism. The other reaction seeks to reconcile all the paths to the divine, either by some kind of fusion of their component beliefs, or, more commonly, by way of recourse to a supposed higher commonality, the path of mysticism. This is a mysticism that, though accessible from all the traditions, claims to supersede all dogmas. This is the way of syncretism. (It should be noted that these two ways are not necessarily mutually exclusive. They are rather ably combined, for example, by Karen Armstrong, whose 1993 book A History of God has received a surprisingly warm reception for a new representative of a rather stale “radical” theology.)

These are dangers that the Christian Church has always faced. And given the variety of cultural contacts that the Church has experienced over the centuries, it has in general remained surprisingly faithful and resilient. But over the past several decades the tenacity of the Christian Church has been weakened. General secularization in the West and a renaissance among the oriental religions, massive immigration and more widespread travel and communications, an unbalanced interpretation of Vatican II’s “opening” to the world, and creeping doubts internal to Christian theology have combined to make the modern encounter with the East more problematic than previous meetings.

The case for indifferentism has been given a recent boost by such serious theological works as The Myth Of Christian Uniqueness, a collection of essays edited by John Hick and Paul F. Knitter and published in 1987, and the recent works of Hans Ming, among others Global Responsibility (1991). It is interesting to see how blatantly this approach has been influenced by concerns for “political correctness.” In The Myth Of Christian Uniqueness, syncretism is eschewed as a sin against what the authors call “pluralism,” a pluralism that seems ultimately to be indistinguishable from indifferentism. Similarly, the final draft of Fr. Kung’s “Declaration of a Global Ethic,” the new show piece of lowest-common-denominatorism, which was adopted at last September’s World Parliament of Religions, steered clear of any reference to God, but was quite explicit in its condemnations of “ethnic cleansing,” sex discrimination, and sensationalism in the mass media. (The assembly of the Parliament was also lobbied, unsuccessfully, for further amendments to the “Declaration,” some notably aimed at the Catholic Church.) Meanwhile, the case for syncretism has been given the assistance of two of Oxford’s most prominent theologians, Keith Ward, Regius Professor of Divinity, in his book A Vision to Pursue: Beyond the Crisis in Christianity (1991) and Maurice Wiles, Lady Margaret Professor of Divinity, in his new book Christian Theology and Inter-Religious Dialogue (1992). These foremost representatives of what Aidan Nichols has called the “contemporary theological radicalism” in Anglicanism together express the need for “a strongly revisionist understanding of religious belief, according to which truth is the goal rather than the present possession of every religion” which may result in “an age of convergent spirituality.”

Although he was described in a British press report in 1992 as by “far the most radical of [these] inter-faith prophets,” Bede Griffiths was as theoretically far from these radical theologians as his Indian ashram is from their Oxford cloisters. Despite his many failings, he specifically condemned the syncretistic approach and continued to the end to live a life of deep Christian spirituality: “I’m a Christian because I do believe that within the Christian churches… the Holy Spirit is always present.” In respect of this, he was always submissive to his religious superiors, and always cautious when he exercised spiritual authority. In his last book, A New Vision of Reality (1990), though he begins with a plug for the “New Physics” of Fritjof Capra and the “New Biology” of Rupert Sheldrake (New Agers) and leads through a whole course on comparative religion, he concludes that one of the most pressing problems of the New Age is “reconciliation within the Christian church.” He finds the models for this reconciliation in the traditions of the Christian East, in the patristic, sub-apostolic, and apostolic ages, and in a revitalization of monasticism. The monastic life remained central for Dom Bede, as it has been for many Christian pilgrims to the Orient. In 1982, in order to stabilize its situation and insure its future health, Saccidananda Ashram was received into the Camaldolensian Congregation of the Benedictine Order. Thus, in the final stage of his life, Dom Bede was able to reintegrate his visions for India with his original vocation to the monastic life.

Unfortunately, there are some who have taken inspiration from Dom Bede’s post-Vatican II work who would not have received his encouragement. (A similar phenomenon has undoubtedly occurred with the influence of Thomas Merton on the practitioners of what has derisively been called “Beat Zen.”) Some, perhaps the more secularized, have followed the path of apathy and religious indifference. But for those who have retained some religious sensibilities, the more likely danger is the temptation to sacrifice the uniqueness of Christ on foreign altars for the sake of a mystical syncretism.

While it is true that Vatican II affirmed that the “Catholic Church rejects nothing of what is true and holy in [the world] religions,” yet at the same time it proclaimed “Christ who is the way, the truth and the life… in whom God reconciled all things to himself [and] men find the fullness of their religious life” (Nostra Aetate, 2). The “fullness” (universal potential) of the way of Christ corresponds to the universal receptivity to which Nostra Aetate points: the followers of the world religions exhibit “a certain awareness of a hidden power” and “a recognition of a supreme being,” and their doctrines “often reflect a ray of that truth which enlightens all men” (Ibid.). 
The reading that Nostra Aetate has so far received has emphasized the “regard” that the Church has for the great world religions and their practitioners, but this reading must be balanced with an appreciation of their unactualized fertility, the receptivity of these religions and their followers to the Gospel. It might be argued that the great world religions (specifically Hinduism, Buddhism, and Islam in their various manifestations) have shown themselves impervious to the approach of the Gospel, responding to its message either by intransigence or by a relativizing syncretism. There is no doubt some truth to this claim, but to accept it completely is to deny the power of grace and to renounce the fundamental Christian obligation of mission. It is also to ignore history, both the “triumph of Christianity” in the West and more modest signs in the East. 
I offer the following signs which, though neither exhaustive nor by themselves conclusive, are to some degree suggestive of the receptivity of the East to the Gospel:

•Brian Daley, S.J., recently related this story in America magazine: “an American Jesuit who works in Nepal… tells the story of journeying high up into the Himalayas once to visit a monastery of the Karma-pa order of Tibetan Buddhism. While he was there, he was granted an audience with the leader of the sect, who is known as the ‘Black-Hat Lama’…. When [the Jesuit] was getting up to leave, thanking the Black-Hat Lama for having received him so graciously, his host suddenly looked up at him and said, Will you bless me in the name of the Lord Christ?’ And of course the Jesuit did….” Similar stories are told by missionaries from all over Asia.

•The Christian religious literature that was forwarded to Gandhi by his many interlocutors and correspondents usually met with his disfavor. But the effect of the New Testament on him is well known: “especially the Sermon on the Mount,” he wrote, “which went straight to my heart.” Despite his avowed hostility to Christian mission, evangelization, and conversion, Stephen Neill concluded that “Gandhi’s known interest in the teaching of the New Testament encouraged many hundreds of young Hindus, who would not otherwise have done so, to read the Gospels.”

•As impermeable as Islam may appear to be, it has in fact been greatly affected by Christianity at various times in its development. Margaret Smith has noted that: “In reviewing the history of the rise and development of early Islamic Mysticism… it would appear to have been influenced in the main by the teaching of Christian Mysticism, an influence which was exerted indirectly through orthodox Islam itself, and directly through the teaching of the Christian mystics, transmitted orally by their disciples and followers, or by means of their writings.”

•And in the modern period Islam has responded in an intriguing way to Christian evangelization. As Stephen Neill noted: “The effects of Christian missions on Islam are far more considerable than the actual number of converts would suggest. Nowhere was this more clearly seen than in modern presentations of the person of Muhammad. At point after point the figure was subtly Christianized until the desert ruler of Arabia became much more like the Carpenter of Nazareth than earlier students would ever have supposed to be possible…. The deep, though not always enlightened interest of Muslims in the story of Jesus Christ can hardly fail to lead to better understanding between Muslim and Christian.”

•More provocative still are the questions recently raised by Samuel Hugh Moffett. In his discussion of the great eighth-century Nestorian bishop and scholar Adam, Moffett notes the interaction of Christians with other religionists at Chang’an, then the western capital of T’ang Dynasty China. Adam, a Persian by birth, was apparently fluent in many of the languages of central Asia and so was called upon to make translations into Chinese even by Manichaeans and Buddhists. In 782, Adam was approached by the famous Indian Buddhist missionary Prajna to undertake translations of some Buddhist sutras. Moffett notes: “This incident of interfaith collaboration has further ramifications, both missionary and theological. In the same Buddhist monastery with the Indian missionary there were living and studying at the time (804) two equally famous figures in the history of Japanese Buddhism. One was the great Kobo Daishi (Kukai), founder of Japan’s Shingon (`true word’) sect of Tantric Buddhism, who carried back with him to Japan as one of his treasures the sutra on which Prajna and Adam might have been working together. The other scholar from Japan in Chang’an at the time was Dengyo Daishi (Saicho), founder of the Tendai (or Lotus) school of Japanese Buddhism, out of which grew such later popular reform movements as Pure Land, Zen, and Nichiren Buddhism. Few have so powerfully influenced the whole course of Buddhism in Japan. Who can resist the temptation, therefore, to speculate on how much a chance association of these men, through Prajna, with the cooperative Nestorian scholar Adam, might possibly have seeded Christian ideas into the variations of northern Buddhist belief as it developed in Japan?”

Others have similarly theorized that, for example, Madhya (1197-1280), founder of the Dvaita philosophy, one of the three principal schools of Vedanta in Hinduism, which recognizes a duality between God and the world unique in Vedanta, may have been influenced by the Syrian Christianity of southwestern India, or even more speculatively that the earliest portrayals of Avalikitesvara, the bodhisattva of compassion in Mahayana Buddhism, may have been influenced by the image or idea of Christ crucified. Be that as it may, we can hope that these signs are evidence that some of the seeds sown in the East over the last hundred years (or perhaps over the last 1200 years or more) have taken root in the rich ground of the praeparatio evangelica of the world religions and may now be ready to sprout.

This then would be the tragedy of the modern Christian “discovery” of the great world religions, if the meeting of Christians with the Eastern religions took place on the level of an indiscriminate commingling on the one hand, or of a mutual turning away on the other. If the seeds of the Christian faith are not resown and cultivated at this meeting then we are missing a great evangelical opportunity, perhaps one prepared for centuries. As Bede Griffiths emphasized in 1986, whatever the riches of the Eastern religions of which we may partake, “There is a unique Christian gospel and message that we want to share with others.” In our flight into indifferentism, or in the uncritical and syncretistic approach to the religions of Asia, we may be missing the great though hidden possibility that sincere Buddhists and Hindus and others may be waiting to hear the Gospel.

*

Every which way I look at it, it is evident that William Klimon has not done his homework on the unholy trio and the Catholic Ashrams thoroughly. I cannot blame him for that. I have had to labour over this issue.

All three of the priests started their missions with very different intentions as we see below: 
Swami Parama Arubi Anandam: A Memorial, Saccidananda Ashram, 1959, page 222
Jules Monchanin was all for a meeting (or dialogue as they call it these days) between Hinduism and Christianity so that Hinduism could be purged of its errors and perfected into Christianity. "It is the creation," he wrote in a letter in January 1955, "which has to be rethought or rather situated anew in the light of the revealed Christian mystery. In that mystery, Hinduism (and especially Advaita) must die to rise up again Christian. Any theory which does not take fully into account this necessity constitutes a lack of loyalty both to Christianity-which we cannot mutilate from its essence-and to Hinduism-from which we cannot hide its fundamental errors and its essential divergence from Christianity. Hinduism must renounce its equation 'atman-brahman' to enter in Christ."
Christian Ashram, (republished in 1984 as Christ in India)
Monchanin and Henri Le Saux had actually founded the Saccidananda Ashram in order "to lead India to the fulfilment of its quest for the experience of God by showing that it could be found in Christ". [Page 63]
Christian Ashram, (republished in 1984 as Christ in India)
Then it was the turn of Bede Griffiths "to show how Christ is, as it were, 'hidden' at the heart of Hinduism", and how "Rama, Krishna, Siva, and the Buddha, all the mysteries and sacraments in Buddhism and Hinduism, are types and shadows of the mystery of Christ". 
Christ "is the fulfilment of all that the imagination of the Indian soul sought to find in its gods and heroes, in its temples and sacrifices". Christ is the 'goal which Vedanta has been seeking". 
The time has come, Griffiths wrote when "Hinduism itself will be seen as a Preparatio evangelica, the path by which the people of India have been led through the centuries of their history to their fulfilment in Christ and his Church". [Pages 91, 100, 111, 170, 174]
But, as they studied Hinduism, they imbibed its poisonous philosophies, and the Ashrams became symbols and vehicles of religious syncretism, completely precluding any possibility of Christian evangelisation.
*
Gyan Ashram (run by the Missionaries of the Divine Word, SVD)
http://www.oocities.org/svdinm/gyan.html
Founding of the First Indian Catholic Ashram 1948

The inspiration of Mahatma Gandhiji (1869) at a Hindi Prachar meeting at Indore in 1935 in which Fr. G. Proksch was also a participant, triggered off the gigantic task which he accomplished for the Church in India during the following years. Inspire of adverse surroundings and circumstances. Fr. G. Prakash realized the need to establish an abode to proclaim the message of the gospel to the Indian tradition. Christian ideals, to proclaim the message of the gospel to the Indian masses. Fr. G. Proksch wrote, “Today I met a man who is able to hypnotise, because he is the image of a man of God. His life bore the seal of the ancient Ashram ideal. He seems to move between Tapasya =self-discipline his successful proclamation. With these two ideals of self-discipline and sacred meditation he established the “Gyan Prakash Ashram”. Life in this “Ashram” meant a chaste community living a never failing warmth of understanding to all persons simple living with contemplating on the Sacred Scriptures culminating in the celebration of the Holy Eucharist. The specific aim of this Ashram was the Proclamation of the Word in Indian art and form in a way that was true to Indian culture and understandable to Indian people. This was the Ad Gentes initiated as early as in the year 1935 by Fr. G. Proskch.
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Fr. G. Proksch aka Guru Gyan Prakash flashing a Hindu mudra
Guru Gyan Prakash as he was commonly known by his Indian name claimed that the gospel message in India would not make any impact on the Indian people as long as this message was imported from Europe. When he came to India in 1932 he had no Bhajans=Hymns or Kath’s (=sacred narrations) to preach like the century old Gurus of India. This forced him to study Indian languages. Hindi and Sanskrit, the sacred literature of the Hindus, the Vedas Upanishads and Puranas. He learnt a number of different folk dances, folk songs and a series of ragas of Indian music along with different Indian instruments like the Veena (=Harp) and sitar, warod (=Flute). During a number of which he attended with Mahatma Gandhiji, he was able to discuss the thinking of Indian people and their culture.

This was again another missionary approach by Fr. G. Proksch. The establishment of an Indian form for the people in India and make available Catholic literature and material presented in Indian dance and music for the missionaries working in India. Fr. G. Proksch found little or no support in the early days; there were bishops and priests and even his own confreres who doubt his intentions and feared that he was turning Christianity into Hinduism; moreover this missionary method and idea did not conform to what other missionaries were busy with. Being convinced of this method, he finally got a temporary approval of his religious superiors and with the interest of an Indian priest Fr. Valerian Gracias, experimented in presenting Christian themes in Indian art and form.

The themes and context of the dances and dramas depicted the conflict between good and evil, light and darkness, life and death, a series of great. Hindu dramas like Camila and Mahabharata, besides these, there were Catholic themes focused on the unending love=Anupam Prema) Christ the good shepherd (=Mesphal Bhagwan) the promise of the Messiah, his life on earth, his suffering and death on the cross, the triumph of the resurrection with the ascension to heaven as conquering death and darkness. One  reads in history of his first public presentation to an audience of 30,000 people at the Marian Congress held in Bombay in December 1954, where he depicted the Marian Mystery in six scenes: paradise, the fall, the shout of lost humanity, the promise of Mary, the immaculate conception and the annunciation; thereafter in several other mission areas of India, where the Good Shepherd theme became very popular; several performances in Europe, and the presentation of a special ballet, performed by 300 dancers and 250 musicians and 1000 singers, prepared for the XXXVIII International Eucharistic Congress at Bombay, in the year 1964, which was attended by Pope Paul VI, presented to an audience of 60,000 people. It must be acknowledged that for the first time, Catholic hymns were sung in Hindi in the Churches of Bombay and elsewhere, many of whose words and melody are tracked back to Fr. G. Proksch. The most famous were the hymns Shri Jesu Bhagawan and Tera Nur Jagame Huwa Hai Fr. G. Proksch can rightly be called the greatest pioneer of our times.

The Gyan Ashram, Andheri, Bombay

George Proksch wanted to give mission work another dimension. His name is Gyan Prakash, Gyan meaning knowledge, knowledge of Christ and Prakash meaning light/revelation. Song and dance is his material, he tries to religiously educate the Indian people.” This was a remark of an eminent guest at the Gyan Ashram after the performance of the Mesphal Bhagvan during the 38th International Eucharistic Congress. Fr. G. Proksch had already founded a Catholic Ashram and had given precedence for this kind of a missionary method in India. This ashram once thought of as a novelty in Catholic circles in India soon became a reality of great significance.

Life in this ashram equally called for tapasya penance a centre living, an option for simplicity in food clothing and demand a meaningful silence. The personal study and understanding of the Sacred Scriptures a swadhyaya, in Catholic missionary perspective this was the study of the Holy Bible. The sacrifice and offering to the Almighty upasna was the celebration of the Holy Eucharist Sewa Prem was expressed to all who entered the ashram with the motive to bring them closer to Jesus Christ. Besides this meaningful way of life another aim of the ashram was to train lay persons to proclaim the gospel message of salvation in Indian form for the people in India, and to make available Catholic literature and material presented in Indian dance and music for missionaries working in India.

To facilitate this work Fr. G. Proksch received an affiliation from the Lucknow University toward academic degrees in Indian music. The ashram was also seen as a learning centre which attracted non Catholic to learn Indian dance and music and these skills were used to present biblical themes. One reads in the history of the ashram that examinations were annually conducted by a professor from the Lucknow University Music College, and for the year 1968 there were more than 35 students.

Life in an Ashram is no new way of spiritual asceticism in India. It was traditionally the place where a hermit lived where his disciples gathered around him. One reads in history that Indian sages pursed their spiritual search in this way for centuries in the past, and in recent times the classical example of Swamy Vivekanand may be cited in the non-Catholic Indian context, who after his concept of God and the ideal of Ramakrishna’s work founded an order of monks. The monk who was previously known as Naren initiated 140 spiritual centres, where more than 600 members were obliged to religiously meditate, to study philosophy and serve humanity.

It must be admitted that the form of the ashram in India has undergone changes. As against the beginning when ascetics sanyasis renounced the world, went into the forest, lived in solitude and contemplation with the Almighty in prayer and penance, to today’s ashrams which vary from single men living in caves or one room huts to others like the Ramakrishna Mission and the Divine Life Society, where the disciples undergo a formal religious training. Some centres, like the Belur Mutand Sivananda Ashram, have more than a hundred sanyasis living in a community. They run colleges, hospitals, and printing press and send their members even to Europe and America to propagate their ideology. […]
See the Gyan Ashram detailed report title and link on page 1.
*
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The yoga hut at Shantivanam Ashram

Man, monk, mystic
http://www.bedegriffiths.com/bede-griffiths/
By Pascaline Coff OSB

Sr. Pascaline Coff is the foundress of Osage Monastery, a monastic ashram in Sand Springs, Oklahoma USA and has been involved with East-West Interreligious Dialogue for more than 20 years. She spent one year in prayer and study with Fr. Bede at Shantivanam Ashram in S. India and was past Co-Chair of the Bede Griffiths International Literary Trust.
Bede Griffiths was a monk, a man in whom there was no guile, and was last to see the guile that may have been in any other. This monk with a universal heart was an icon of integrity and guilelessness. As John Henry Cardinal Newman once described them, Bede was one of those: who live in a way least thought of by others, the way chosen by our Savior, to make headway against all the power and wisdom of the world. It is a difficult and rare virtue, to mean what we say, to love without deceit, to think no evil, to bear no grudge, to be free from selfishness, to be innocent and straightforward… simple-hearted. They take everything in good part which happens to them, and make the best of everyone. (Homily, Feast of St. Bartholomew)

Such was Father Bede Griffiths, Swami Dayananda, who died May 13, 1993, barefooted and clothed in the color of the sun, in his thatched hut at Shantivanam in South India.

Life, 1906-1993

Alan Richard Griffiths was born at home at Walton-on-Thames in 1906 in a British middle class family, youngest of three. He had a sister and a brother. Soon after his birth Alan’s Dad lost his business, cheated by a partner to the last penny. Mr. Griffiths lost face and never regained his role or place in the family. Alan’s mother, who then became both parents to the children, had to move to less comfortable surroundings and had to go to work and manage her own housecleaning.

Education, 1918-1929

At the age of 12 Alan was enrolled in a public school for poor boys, known as Christ’s Hospital. The students were nicknamed the “blue coats.” This tall, lean, poor boy, ranked first in his exams, as you may have guessed if you knew Bede Griffiths at all in later life. Receiving a scholarship to Oxford, Alan want on to study English literature and philosophy from 1925-1929. Poetry, a lifelong love for Alan, was a step toward living out the full interiority of his spirit. It was during his third year at Oxford that C.S. Lewis became his tutor and the two became great friends, searching together for the Ultimate and some form of fitting religion. Alan graduated in journalism which prepared him well for the 12 books he would later author and the multitudinous articles and conferences.

Experiment in Common Life, 1930

Soon after graduation, Alan began what he and his two companions called an “experiment in Common Life.” With Hugh Waterman and Martin Skinner, he purchased a country cottage in Cotswalds, and took on a lifestyle immersed in nature, as a protest against contemporary life. Mrs. Griffiths made them three wool vests. For their part, the three young men milked cows and sold the milk. They read the Christian Bible together as literature, much impressed with the connections with nature as they lived out their experiment. One of the three found the life too austere and before the year ran out left the group and the experiment concluded. It had been brief but had a profound effect on Alan.

Conversion, 1931

Alan Griffiths then applied for ministry in the Church of England. However, he was advised to first go work in the slums of London. The confusion that ensued with him between his rational mind and his spirit almost broke him. He sought out a retreat during which he fasted, prayed all night until tears flooded him and he had a tremendous breakthrough. 
As he himself wrote, “I was no longer the center of my own life.” But the breakthrough was not complete. Alan went back to Cotswald, lived on turnips, grew weaker and confused again. Therefore he was moved to spend the day in prayer surrendering this time in a closet, visualizing himself at the foot of the Cross. Alan was swept into “real prayer” and later described this as his own “return to the Center.” He went to work and ate at the farm next door, joined the family and began to read Cardinal Newman’s Development of Christian Doctrine.

Roman Catholicism and Monastic Life, 1931-1937

Deeply touched by the reading both intellectually and spiritually, in spite of the fact that his mother had verbalized that her greatest grief would be if any in her family would embrace Roman Catholicism, Alan visited Prinknash Abbey and remained six weeks, much impressed. On Christmas eve, 1931, he was received into the Church and at midnight Mass received his first Communion. Alan then entered Prinknash Abbey just a few weeks later. Here, he said, he felt at home. Later with tongue in cheek he said, “Downside would have ruined me as it was too intellectual.” On December 20, 1932, Alan was clothed as a Benedictine Novice and received the name of Bede, which means prayer. Years later in India, he received the name of Dayananda which means bliss of prayer, and still later Dayananda, which means bliss of compassion. Fr. Bede offered his Perpetual Vows in 1937, just one year before his beloved mother met with a car accident and passed away. He was ordained in 1940 at the age of 34. One of the monastic tasks he most enjoyed was guest master, since the Abbey attracted people from different cultures and walks of life. The exchange was energizing.

Prior, 1947-1951

Once when Fr. Bede’s Abbot was ill and unable to deliver a lecture in Glasgow, the young monk was sent to fill in. He made such an impression on all that the Abbot then chose Fr. Bede to be Prior of a group of 25 monks being sent to “bail out” two French monasteries. His was that of Farnborough. But endowments were dreadfully insufficient, and in four years’ time, Bede Griffiths was unable to generate more, so the Abbot then sent him on to the other French monastery, Pluscardin, in Scotland. Fr. Bede described this place as being very cold. It was then that he was encouraged to write his story which eventually was published as his autobiography, The Golden String (1954).

India, 1955-1993

During his years at Farnborough, Bede had met Fr. Benedict Alapott, an Indian priest born in Europe, greatly desirous of starting a foundation in India. Fr. Bede had been introduced to Eastern thought, Yoga and Indian Scripture by a Jungian analyst, Tony Sussman.

When Fr. Griffiths asked permission to go to India he was refused because the Abbot said “there is too much of Bede Griffiths’ will in this.” Later, however, the Abbot saw fit to “send” Fr. Bede, but the venture was not to be a foundation from Prinknash. Fr. Bede was to be henceforth subject to a Bishop in India, which meant that eventually his vowed status with Prinknash Abbey would expire. Of all this he wrote: “The surrender of the ego is the only way of life.” And again, “The surrender of the ego is the most difficult thing we have to do.” In leaving for India, his spirit was lighthearted as he wrote to a friend, “I am going to discover the other half of my soul.” In 1955, Fr. Bede and Fr. Benedict took a ship to Bombay, and after pilgrimages to Elaphantes and Mysore, they settled in Kengeri, Bangalore, the garden spot of India. But this was only to last until 1958 when Fr. Bede joined Fr. Francis Acharya in Kurisumala for ten years. Fr. Bede said of life at Kengeri, “It was too Western.”

Kurisumala, 1955-1968

The Mountain of the Cross (Kurisumala Ashram) was located on 100 acres of donated land in the ghats of Kerala. Fathers Francis and Bede used the Syriac rite and developed a fitting monastic liturgy in that language. Wanting to enter into the tradition of Indian Sannyasa (monk hood) and to establish a Christian ashram, they dressed in Kavi orange robes, and Fr. Bede took the Sanskrit name, Dayananda. During his time there, Fr. Bede wrote Christ in India and studied the religions and culture of India which he had loved from the start. In 1963, Bede Griffiths was invited to New Mexico to give lectures at an East-West Dialogue Meeting. During this same trip to America, he was interviewed by CBS, and gave lectures to 500 Missionary Sisters at Maryknoll, N.Y.

Shantivanam, 1968-1993

Shantivanam, the ashram in Tamil Nadu dedicated to the most Holy Trinity, (hence the name in Sanskrit: Saccidananda), had been founded in 1950 by two French priests: Fr. Jules Monchanin, a diocesan missionary, and Fr. Henry le Saux (Abhishiktananda) from the Abbey of Kergonan. Fr. Monchanin arrived in India in 1939 and first lived with the Bishop, then in a rectory in Kulithalai. Only in 1948 did a donor offer a few acres in Trichy near the Kavery River where he and Abhishiktananda began worshipping in a tiny chapel that they had built with their own hands in Indian style. They used English, Sanskrit and Tamil in their liturgies, meeting three times daily for common prayer, using scriptures of the different religions, using the Roman rite themselves. They lived in thatched huts, the real poverty of the poor in India. On October 10, 1957, Fr. Monchanin died in France where he had gone for surgery. Abhishik stayed on at Shantivanam but travelled up to the caves in the Himalayas off and on until he asked in 1968 that someone from Kurisumala come and he retired to the North. His heart gave out in Rishikesh and he died December 7, 1973.

In 1968, Father Bede Griffiths arrived at Shantivanam from Kurisumala with two other monks and again immersed himself in the study of Indian thought, attempting to relate it to Christian theology. He went on pilgrimage and studied Hinduism with Raimundo Panikkar. Under Fr. Bede’s guidance Shantivanam became a center of contemplative life, of inculturation, and of inter religious dialogue. He contributed greatly to the development of Indian Christian Theology. In 1973 he published Vedanta and the Christian Faith. The first copies of Return to the Center arrived in time to be the centerpiece in the temple kolam for Father’s 70th Birthday, December l7, 1976.

In 1979, our monastic East-West Dialogue Board, NABEWD, invited Fr. Bede to come be a “roving lecturer” in our American Monasteries. The fruit of this became his volume entitled, The Cosmic Revelation, most of which lectures he gave at Conception Abbey in Missouri. Again in 1981, the Board invited Fr. Griffiths to come be keynote speaker at our Conference, “Formation and Transformation from an Eastern Perspective,” in Kansas City, Kansas. The fruit of this became the set of audio tapes from Credence called, “Riches from the East.” Back at his ashram in South India, Fr. Bede gave daily teachings on the Vedas, homilies at Eucharist and Vespers, throwing shafts of penetrating light into the Christian mystery. His complete commentary on the Bhagavad Gita appeared in 1987 under the title, “Rivers of Compassion.” By 1989, Fr. Bede had completed another volume called The New Vision of Reality, which together with The Marriage of East and West, (1952), is his most popular. The latter has been translated into some six languages. In between the books he authored, there were countless conferences and articles he penned by hand together with voluminous mail.

Illness and Mahasamadhi

On January 25, 1990 Bede Griffiths suffered a first stroke in his hut at Shantivanam. One month to the day in February, he was cured in a struggle with death and divine love. He later described this as an intense mystical experience. By May of that same year he was in the USA. Among many other lectures and conferences he gave the John Main Lectures at New Harmony, Indiana, now published as The New Creation in Christ. Soon afterward, Fr. Bede completed his final work, not yet published, Universal Wisdom. He visited the USA again in 1991 and 1992, giving roving lectures before going to England, Germany and Australia. While in Australia he met with His Holiness, the Dalai Lama, and the exchange was enriching for both. Afterwards Fr. Bade said, “I do believe he liked me!” He took the long way home, giving more lectures in Germany and England. His heart was fluttering but he was always energized by all that went through him. He arrived back at his ashram in S. India in October. An Australian film team was awaiting him. “A Human Search” was successfully completed just three days before his final stroke on December 20th – three days after his 86th Birthday. On January 24, Bede Griffiths had a series of strokes which finally brought him to his Mahasamadhi on May 13, in his hut at Shantivanam in South India, surrounded with much tender loving care. Father Bede Griffiths was laid to rest nearby the temple, next to one of his first disciples, Fr. Amaldas, who, half Father’s age, died some years before him.

The Man

Bede Griffiths was a man with a universal heart. He had no guile and saw no guile in others. He honored the sacredness of every person because he believed so deeply that each person is a unique image of the divine. With Ruusbroec, Fr. Bede believed that “God’s work in the emptiness of the soul is eternal.” He all but saw that “spark of God” in everyone. He loved to describe the divine processions within: the Father in Self-reflection bringing forth His Word, His divine Image in pure consciousness in perfect bliss: self-knowing and self-giving. And the whole creation comes to its fullness in this intimacy, this relationship of love. Fr. Bede was fascinated by the Trinitarian Mystery, and even more so by the possibilities the Hindu doctrine of Saccidananda presented our Christian theology. (Cf. Toward a Christian Vedanta, by Wayne Teasdale).

Bede Griffiths had a listening heart that was finely attuned to others and therefore many others came to open their hearts to him. Someone has said so truly, of all the things he was, Bede Griffiths was the perfect gentleman to the End. And it was this listening heart that awaited everyone who came. He even sought out new arrivals to set up a time to share with them. If the deepest meaning of hospitality is “receiving the Divine,” Bede Griffiths surely did just that in each one who came into his ambit. Those who left his presence frequently remarked that he treated them as if they were his only business that day; he made them feel so revered.

For Fr. Bede, being universal meant to be centered and grounded. He generated this universality of heart through his daily practice of meditation and contemplative prayer, and this opened him ever more to the myths, symbols and teachings of the other great religions of the world. He was intrigued by the concept of the archetypal or Universal Man. In several of his books one can find how he detailed the names and descriptions of such from all the major religions. (cf. The Marriage of the East and West, p.140; 70). He loved to quote the Chandogya Upanishad (8, 3) to show that while our body takes up only a small space on this planet, our mind encompasses the whole universe:

There is this city of Brahman (the human body) and in it there is a small shrine in the form of a lotus, and within can be found a small space. This little space within the heart is as great as this vast universe. The heavens and the earth are there, and the sun and the moon and the stars; fire and lightening and wind are there, and all that now is and is not yet – all that is contained within it.

Bede Griffiths had loved and assimilated his earlier studies and reading so well that his universal heart could quote a Upanishad committed to memory as easily as a line or stanza from William Blake, Gerard Manley Hopkins or others. “Touch the wing of a butterfly and you move a star.” He delighted in describing the interconnection, interrelationship of everything (cf. New Vision of Reality).

Already in 1940, at the time of Ordination, Bede Griffiths’ heart reached out to the universal Lord. As an octogenarian, with a twinkle in his eye and in his throat, he told me while walking on a country road in the mountains in Vermont, that on his Mass Card he put the words, “Priest forever according to the Order of Melchesidech,” the universal priesthood. Then too, his final book, published posthumously, is entitled, Universal Wisdom. He was indeed a man with a universal heart and a universal God.

After his first stroke his intuitive mind was vibrant with insights on the divine mysteries, while his heart often suffered from some new insight of discrepancy in the Bible, or with injustice. He was convinced that the Old Testament has to be re-read in the light of the life and teachings of Christ. Jesus’ prayer to his Father “that they may be one as we are one,” (Jn. 17:2l) consumed Father Bede’s great heart.

The Monk

For Alan Richard Griffiths to be a Christian was simultaneously to be a monk! In much less than one month after his reception into the Roman Catholic Church he became a postulant at Prinknash Abbey. His clothing with the monastic habit the following year was for him a “sign that you were putting on Christ,” and the new name, Bede, signified that he “had become a new man in Christ.” But already as a Postulant, life in the monastery was much less austere than the life Alan had lived since College. Therefore, his first monastic crisis arose. He asked to visit a Cistercian monastery and discovered that his imagination had played tricks on him. As austere as it was, the Cistercian life would not have fit him at all, so he returned to Prinknash humbled and happy. In reading the New Testament and Abbot Marmion’s Christ the Ideal of the Monk, Christ’s life of humble obedience to his Father’s will astounded this Postulant, especially that he had not noticed this before. He was beginning to see how he had controlled his life by his reason alone, and it was dawning upon him that “the greatest obstacle in life is the power of self-will.” (cf. Golden String, p.135). He recalled from reading Marcus Aurelius’ that there is a divine order in the universe…and to discern the divine will beneath all the events of daily life and to adhere to it with one’s own will was the source of all happiness. (Golden String, p.136)

This profound insight was to be tested by fire when the young Father Bede asked his Abbot permission to go to India. He was told “no” because there was too much of Bede Griffiths’ will in this. The Abbot was wise enough to recognize how much of the Divine Will was in it also, and later “sent” Fr. Bede to India. “The surrender of the ego is the most difficult thing we have to do,” Bede wrote, and insisted “The surrender of the ego is the ONLY way of life.”

In the light of this it is easy to see how Indian monkhood so easily attracted Fr. Bede. The monk in the Hindu tradition is called the Sannyasi – the renunciate. And of all that is renounced, the most essential is the self. Little wonder Fr. Bede was ever concerned for the “return to the center,” our true center. “The problem with human existence is that we all have a self-centered personality,” he once said in a talk on religious vows. And it was monastic vows that he saw as the help to free us from our selfishness. In the Indian Independence leader, Gandhi, Bede saw the same insight:

What Gandhi saw so clearly is that this detachment was not a way of escape from the world but of a freedom from self-interest which enabled one to give oneself totally to God and to the world. (Christ in India, p.24)

Father Bede lived as he wrote – a monastery must always be concerned with the “search for God,” the continual effort to “realize” God, to discover the reality of the hidden presence of God in the cave of one’s heart or depths of the soul. (Christ in India, p.24). For Bede Griffiths, the monk was one who has found the true center, and therefore the real call of the monk is to renew and share this awareness of the center.

He was ever faithful to his monastic office and community prayer and always stopped at the first sound of the bell. He radiated when sharing on the Scriptures even when he found contradictions in many places. He was a contemplative through and through. Contemplation was the basic dynamism of his life, and he believed it was meant to be the aim of all human life. His letters, conferences, homilies and personal exchanges were all so enriching because all proceeded from this contemplative dimension deep within him. Bede Griffiths has been called the “equivalent to the Hesychast,” one who goes beyond silence to stillness of heart. He saw the contemplative process not only as one of transcendence but also a painful experience of self-discovery, “initiating an experience of self-knowledge and purification, shattering the illusions we have about our self, the nearer we draw to this Transcendent Mystery.” (Judy Walter’s Influence on My Life, 5/31).

In the talks he gave at New Harmony, the year before he died, Fr. Bede strongly urged the laity to form small groups of contemplative prayer. He also laid the groundwork for a society for the renewal of contemplative life in the world.

Father Bede’s keen interest and involvement in East-West Inter-monastic dialogue flowed naturally from this contemplative dimension. His contribution to the dialogue throughout the world is immeasurable, much of which is yet to be uncovered. But for those who were blessed to be present during any of the exchanges, his presence was immediately giftful, his words insightful, and his manner attentive and respectful. Needless to say, his celebration of Eucharist was profound, not only for himself but for all who participated.

The Mystic

Bede Griffiths was granted mystical experiences both before and after attending Oxford. As a high school lad, when walking through the playing fields he was totally transformed at sunset while birds were singing like never before. The Hawthorne trees were in bloom, but again, like never before. He felt an awe and knelt on the ground. Nature began to wear a kind of sacramental character from then on, and every sunset thereafter brought a sense of religious awe, in the presence of an unfathomable Mystery. After graduation from Oxford, his mystical experience was as the other side of a two-edged sword, “the initiating experience of self-knowledge and purification, shattering the illusions…” 
His work in the slums of London brought him to his knees in utter confusion. He fasted and prayed all night until tears brought a tremendous breakthrough and he realized he was no longer the “center of his own life.” He was relieved but still confused. This time he spent the entire day in prayer but thought it had only been two hours. Fr. Bede surrendered to the Crucified One and had an astounding breakthrough, being swept up into what he called “real prayer.” This he referred to as his own “return to the Center.” It was soon after this that he entered the Roman Catholic Church and then the monastery. These were mystical experiences, moments, hours which brought awe and transformation: a sense of oneness with intensely sharpened senses, deep spiritual delight and a yet unknown sense of belonging in the universe, belonging where he was.

But a mystic is one who reaches a more or less continuous state of transformation, with a constant sense of union, of divine communion. This was to come to Fr. Bede in his later years through the instrumentality of his first stroke. He looked back upon his stroke as having three levels of influence on him: body, soul and spirit. Spiritually, he described it as his “advaitic experience.” In the Hindu tradition, that is often referred to as a unity that is no longer two: “Not two, not two” they say. Fr. Bede spoke of it as being the awakening of his repressed feminine side which demanded attention and integration. A cure 30 days after the stroke he called an intense experience of the divine feminine, loved like never before. He wept and could not speak for days. A disciple close to his heart took notes of his words:

This was not merely a psychological analysis, but a deeply contemplative look at the overwhelming inner experience he had gone through. Intimating it was a mystical experience which could not properly be put into words, Father used symbolic language to try and express the depth of the experience. The two symbols he used were the Black Madonna and the Crucified Christ. He said these two images summed up for him something of this mysterious experience of the Divine feminine and the mystery of suffering.

When he first spoke about the Black Madonna, he said his experience of her was deeply connected to the Earth-Mother, to the forms of the ancient feminine found in rocks and caves and in the different forms in nature. He likened it to the experience of the feminine expressed in the Hindu concept of Shakti – the power of the Divine Feminine. Later Father wrote these reflections on the Black Madonna: “The Black Madonna symbolizes for me the Black Power in Nature and Life, the hidden power in the womb…I feel it was this Power which struck me. She is cruel and destructive, but also deeply loving and nourishing.”

A few months later Father again wrote: The figure of the Black Madonna stood for the feminine in all its forms. I felt the need to surrender to the Mother, and this gave me the experience of being overwhelmed by love. I realized that surrendering to death, and dying to oneself is surrendering to Total Love.

Regarding the image of the Crucified Christ, Father made the statement that his understanding of the crucifixion had deepened profoundly. He wrote:

On the Cross Jesus surrendered himself to this Dark Power. He lost everything: friends, disciples, his own people, their law and religion. And at last he had to surrender his God: “My God, my God, why have you forsaken me.” Even his heavenly Father, every image of a personal God, had to go. He had to enter the Dark Night, to be exposed to the abyss. Only then could he become everything and nothing, opened beyond everything that can be named or spoken; only then could he be one with the darkness, the Void, the Dark Mother who is Love itself…

Then a final quote from a talk that he gave in Jaiharikal in May, 1991:

I would like to share with you something of my advaitic experience…I was overwhelmed and deluged with love. The feminine in me opened up and a whole new vision opened. I saw love as the basic principle of the whole universe. I saw God in the earth, in trees, in mountains. It led me to the conviction that there is no absolute good or evil in this world. We have to let go of all concepts which divide the world into good and evil, right and wrong, and begin to see the complementarity of opposites which Cardinal Nicholas of Cusa called the coincidentia oppositorum, the “coincidence of opposites.”

I believe that from the time of his first stroke in l990 until his death, Father was contemplatively undergoing this struggle of the coincidence of opposites. The mystical language he uses in the image of the Black Madonna and the Crucified Christ speak of the profound depth of this integration, and also the fact that this coincidence comes in the form of the Cross.

His attitude was one of surrender and observation, allowing the process to unfold without analysis or interference. I believe this was a deeply contemplative response to the process of final integration that was taking shape in the depths of his being. Father’s openness and receptivity of this integration could only come from a lifetime experience of contemplative living. (Judy Walter, “Father Bede’s Influence on My Life,” Shantivanam 5/l3/94)

After the stroke and the cure, father Bede did a great amount of travel to foreign countries. He said he never lost this sense of the divine presence from that time on. In a brief explanation he offered his overview of life in contrast to what society teaches us, he said at the age of 85 he begged to differ with those who think that life is all over at 40, and that from then on we go downhill. He saw our lifetime as roughly divided into three interrelated phases: ages 1-20, during which time our bodies develop, our mind and character gradually grow to maturity; then ages 20-40, during which time our psychological faculties are developed, many people marry at this stage and rear a family, professional skills are acquired, sports and arts are perfected. But most people think or are taught that that’s all there is and it’s all downhill from there. Father Bede insisted that the time from age 40 on is what life is all about; all the rest was preparation for the flowering of the whole personality. For him, here the spiritual powers begin to develop and transcend the capacities of mind and body. These are not left behind but are integrated into what opens us to the Eternal, the discovery of the Absolute, the Transcendent, the deep Source of all Reality. This is the breakthrough to the mystical and this, Fr. Bede believed, is the great hope for everyone. He said the last 20 years of his life were the most wonderful of all. This man, monk, and mystic, left us a message not only in his words but most of all by his very life!

Bede’s disciple Sr. Pascaline Coff OSB stated, “Bede often said ‘The aim of an ashram is to realize the Self - and then you know God’… This is the real call of the ashram.” 
She was involved in bringing Catholic nuns and others from the West to Tibet and India. In Vandana Mataji’s occult tome Shabda Shakti Sangam there are two write-ups by Coff on the 1993 Chicago World Parliament of Religions where a memorial service was held for the late Bede. Participants ranged from Aurobindo-ites to yogis, from Brahma Kumaris to Native American shamans.
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Bede and his Shiva-Nataraja idol in the background/wearing the Hindu tilak
*

Ashram

https://wikivisually.com/wiki/Ashram
Traditionally, an ashram -Hindi (Sanskrit ashrama or ashramam) is a spiritual hermitage or a monastery in Indian religions. 
The wording ashram (Sanskrit: आश्रम, Sanskrit pronunciation: [aːɕɽəmə]) comes from the Sanskrit root śram- (श्रम्) which means "to toil". According to S. S. Chandra, the term means "a step in the journey of life"; in contrast, according to George Weckman, the term ashram connotes a place where one strives towards a goal in a disciplined manner. Such a goal could be ascetic, spiritual, yogic or any other. 
An ashram would traditionally, but not necessarily in contemporary times, be located far from human habitation, in forests or mountainous regions, amidst refreshing natural surroundings conducive to spiritual instruction and meditation. The residents of an ashram regularly performed spiritual and physical exercises, such as the various forms of yoga…
What is an Ashram?
https://www.wisegeek.com/what-is-an-ashram.htm
In the Hindu religion, practitioners are encouraged to seek out deeper spiritual instruction with a guru or other master sage. This often involves spending time with other believers in an isolated communal center called an ashram. This center may also serve as the principal home of a yogi, guru or other revered mystic. While living in an ashram, the instructor and believers all share a simple vegetarian diet and spend many hours in meditation.
The word is Sanskrit, although different sources provide different translations. Generally speaking, it means a hermitage or place of penance. Unlike the Christian practice of building churches in public areas, a Hindu ashram is almost always located in remote parts of the forest or mountain range, much like Buddhist or Christian monasteries. It is this simple setting away from the distractions of modern life which give it its ascetic appeal.

This is not to say that an ashram is necessarily a simple structure. It can indeed be a small cottage with minimal amenities, but it can also be a large modern facility with dormitories, publishing houses and educational buildings. In fact, many Hindu children are routinely sent to a local ashram for religious and secular education, in the same way that Catholic schools provide an alternative to public education in the United States.

Over the past few years, other religious orders have studied the dynamics of a working ashram and have designed spiritual retreats based on that model. It would not be unusual to find a "Christian ashram" operating in a rural location in Western countries. Practitioners of yoga may also meet in isolated meditation centers based on these principles... 
*

Catholic Ashrams: Adopting and Adapting Hindu Dharma
http://www.pragyata.com/mag/catholic-ashrams-adopting-and-adapting-hindu-dharma-487
By Sita Ram Goel

Instead of outright denouncement of the native Hindu culture, missionaries have adopted the tactic of inculturation to help get converts.
Introduction
The Shantivanam Ashram looks like a rishi's home transported from Vedic times to the banks of the sacred Cauvery River at a forested place near Trichy in South India. A pilgrim's first impressions are strong, and very Hindu; the elaborately colourful Hindu shrine; the bearded, saffron-robed "swami" seated cross - legged on a straw mat; devotees practising yogic meditations, even chanting Hindu scriptures.

But these impressions gradually prove false. First, the eye detects that the courtyard shrine is for Saint Paul and that "puja" is actually, a daily Mass, complete with incense, arati lamps, flower offerings and prasadam. Finally, one meets the "swami", learning he is Father Bede "Dayananda" Griffiths, a Christian "sannyasin" of impeccable British background.

This is a Christian ashram, one of more than 50 in India, which are variously described as "experiments in cross-cultural communication," "contemplative hermitages that revolve around both Christian and Hindu ideals," or (less charitably) "institutions to brainwash and convert India's unwary masses." Are these places to be endorsed by Hindus as worthy attempts to share each other's spirituality? Or are they a spiritual oxymoron, a contradiction of terms, because the Christians are interested in sharing - dialogue is the term they use - only as a means to conversions?

This special Hinduism Today report will focus on the issue of Catholic adoption and adaptation of those things that Hindus regard as their sacred heritage and spirituality, a policy the Catholics have named "inculturation." It is a complex issue involving doctrine, cultural camouflage, allegedly deceptive conversion tactics and more. Many Catholics will be perplexed by the issues raised in this report. They don't see what could be wrong with their selectively embracing those parts of Hindu spiritual discipline and culture which they find inspiring. And many Hindus, raised on decades of uncritical acceptance of any form of religious expression, may simply not care one way or the other.

Hindu leaders are more and more aware that the Indianization of Christianity is a serious matter. They remember the fate of the American Indian religion and the native spiritual traditions of Africa and South America. More recently they recall that the Hawaiian people who numbered nearly 500,000 a century ago, are now less than 50,000 - their culture gone, their language spoken by a mere 500 people and their gods worshipped by a dying handful of Kahuna priests. All this was the effective and intentional bequest of a few dedicated Christian missionaries - good people who thought their work necessary and divinely ordained. The purpose which drove these early missionaries to eliminate non-Christian faiths and cultures has not changed. It has become more subtle, more articulately argued. It is certainly more of a problem to Africans, but India's Hindus would do well to remain alert and informed. That is why it is essential to examine and understand such places as Father Bede's Shantivanam.
Shantivanam

Father Bede Griffiths is widely respected among Christians and Hindus alike. In the West the Catholics hold him in awe, a present-day saint whose lifetime association with the great religious traditions of ancient India is considered a courageous pioneering.

Shantivanam's brochure describes its objectives: "The aim of the ashram remains to establish a way of contemplative life, based alike on the traditions of Christian monasticism and of Hindu sannyasa. Hinduism has a tradition of sannyasa - 'renunciation' of the world in order to seek God, or in Hindu terms, 'liberation' - which goes back many centuries before the birth of Christ and has continued to the present day. Our aim at Shantivanam is to unite ourselves with this tradition as Christian sannyasis. Our life is based on the Rule of Saint Benedict, the patriarch of Western monasticism [the Ashram is an official monastery of the Camaldolese Monks, founded in the 13th century in Italy], and on the teaching of the monastic Fathers of the Church, but we also study Hindu doctrine (Vedanta) and make use of Hindu methods of prayer and meditation (Yoga). The ashram seeks to be a place of meeting for Hindus and Christians and people of all religions or none, who are genuinely seeking God."

The residents of the ashram are generally Europeans, some of whom are initiated into "sannyas" by Father Griffiths and then return to their own countries. Others are novices of the order, sent for exposure to this way of life. All participate fully in the Indian life style of the place.
A November, 1984 article in The Hindu newspaper, published in Madras, describes some of the ashramites: "A psychologist by profession, a young lady from W. Germany, Maria, said she visited the ashram annually. Before her experiencing this atmosphere here, she thought that the Bible has no message for her and now after studying the Vedanta here she could now say that her attitude towards the Bible and Christ had undergone total transformation. She felt that there was nothing wrong with the Christian religion. Mr. Desmond, a young lad from Bombay and a drug addict said that after coming to the ashram he was a transformed man and when he returned to Bombay after Christmas he would be a reformed man." The article goes on to say: "Father Griffiths has so far initiated 20 to 30 persons belonging to different nations as sannyasis and sannyasinis and all of them were spreading the message of this peaceful coexistence of the Trinity and non-duality in their own countries."

The limits of Father Griffiths' experiment in inculturation are apparent in his theological stance on certain central Hindu beliefs: reincarnation, moksha and cycles of time. He has not adopted any Hindu beliefs which would be considered heretical by the Catholic Church. In a 1984 interview by Renee Weber published in Revision magazine, Father Griffiths said, "I consider reincarnation one of the most difficult doctrines to reconcile with Christian faith. According to popular belief the individual soul passes from body to body in a series of rebirths. I consider this entirely unacceptable from a Christian point of view." In regard to transcendent experience, the merging of the soul in God, the Moksha of Hindu theology, Renee Weber asked, "Was there this extraordinary openness and capacity for self-transcendence precisely in Jesus? Or can it happen again?" 
Father Griffiths replied, "In the Christian understanding, we would say no. He was open to the total reality of God. The rest of us have varying degrees of openness to the divine." Another area of difficulty is time. Hinduism conceives of time as vast cycles of creation and dissolution. Father Griffiths' concept is that time is strictly linear, starting at one point in the past and ending at one point in the future, never repeating itself.

Though not covered in that particular interview, Father Griffiths would also have had to affirm his concept of God conformed with the five anathemas against pantheism stated by Vatican I and left unaltered by Vatican II. An anathema is a forbidden belief, a belief which contradicts the Catholic teaching. These forbidden five are: "1) Nothing exists except matter. 2) God and all things possess one and the same substance and essence. 3) Finite things, both corporeal and spiritual, or at least spiritual, emanated from the divine substance. 4) All divine essence becomes all things by a manifestation or evolution of itself. 5) God is universal or indefinite being, which by determining itself makes up the universe, which is diversified into genera, species and individuals." The Catholics Church forbids its priests to believe or preach any of these concepts, several of which are, of course, standard parts of most Hindu theologies. This shows that on the most central issue of theology - God - there is a vast chasm between Catholic and Hindu belief.

Father Griffiths is an anomaly - a Hindu on the outside, a Catholic on the inside. And he's not the only one.

 

Jeevandhara Ashram

Jeevandhara Ashram, another Catholic ashram which is near Rishikesh in northern India, was founded by Ishapriya (Sister Patricia Kinsey) and Vandana of the Society of the Sacred Heart. Considered the nun's equivalent of the Jesuits, this order has 7,000 members world-wide and deeply involved in education. Ishapriya was born in Britain, spent her novitiacy in London and then a year in Rome. She was sent on mission to India where she was deeply impressed by the spiritual values of the country. She stayed on, first at the Divine Life Society in Rishikesh, studying and eventually, she says, taking sannyas diksha from Swami Chidananda. Vandana was born in Bombay, ran away from home at 16 or 17, converted to Christianity and then entered the order, eventually becoming the provencale (head) in India. She and Ishapriya took sannyas together and founded the ashram. Like Shantivanam, the majority of the people at the ashram are western Christians, usually Sacred Heart nuns. They are also involved in missionary efforts to convert Hindus in the local area. The ashram moved twenty miles north of Rishikesh due to objections by local Hindus.

A correspondent for Hinduism Today met briefly with Ishapriya in Carmel, California. She was conducting a six week retreat program in Ashtanga Yoga at the Angelica Convent. The white-haired nun, about 50, was dressed in a saffron sari and wore a large cross around her neck. Hinduism Today inquired if there is any Christianity in her teachings. She replied, "Of course, there is Christianity in my teachings, I am a Catholic." We asked if she also teaches Catholicism in her ashram in India. She said the Hindus who attend are aware that she is a Christian. "There is no problem with that. They know that it is a Catholic ashram." Sensing that he was asking about her motives she stated. "We are only trying to make the Christians more aware. You are completely on the wrong track. We are only trying to pray." When asked why she took sannyas, she replied, "Sannyas is just where the spirit leads," and quickly excused herself.

A Catholic nun's receiving sannyas from a Hindu swami seemed questionable, so Hinduism Today contacted Sadhaka Kartikeyan of the Divine Life Society at Rishikesh who was visiting San Francisco. He stated, "Our swamis would never initiate a Christian into Sannyas. Perhaps they were just given a mantram." Other Hindu leaders, including the head of Kasi Mutt in Tirupanandal, confirmed that it would not be possible for a non-Hindu to take sannyas. After all, sannyas is Hindu monkhood.

The general attitude of the Order of the Sacred Heart toward Ishapriya is one of deep reverence and respect. But outside the order, a Sister explained, the mother Church remains uneasy with her Yoga teachings and Eastern look and leanings.

 

Hindu Reaction

The general Hindu reaction to these ashrams is one of tolerant, even loving acceptance and respect. Sarvadharma samabhâva, equal respect for all religions, has long been a fundamental principle of Hindu culture.1 Allowing another person to hold beliefs different from one's own without attempting to change them, is dear to the Hindu's heart, and he does, in actual practice, accept an enormous range of beliefs within his own religion.2
 

Hindu History and Catholic Theology

Yet, among those at the vanguard of Hindu renaissance there is suspicion, resistance and even outright hostility as shown by comments collected for Hinduism Today in India on the subject of Christian ashrams. Here is a sampling: G.M. Jagtiani of Bombay wrote:

"A mischievous attempt is being made by some Christian missionaries to wear the saffron robe, put tilak on their forehead, recite the Gita, and convert the Hindus to Christianity."

S. Shanmukham of the Hindu Munnani, Kanyakumari, states:

"Once I met an orange-robed sannyasin. I took her to be a Hindu sannyasin. When asked, she said 'I have put on this dress so that I can come in contact with Hindus very easily and tell them about Christianity'."

R. Chidambasaksiamma, Kanyakumari, said,

"It seems to be a sinister plan to make people accept Christ as God, the only God. They adopt all the philosophies and practices of Hindus but would accept only Jesus as God. It is only a development of their original plan of Indianisation of Christianity."
At the root of these criticisms is a deep distrust of the Christians in India. Imposed by force from the outside, Christianity is still considered an unwelcome intrusion from the West. Even Mahatma Gandhi stated that from the time Christianity was established in Rome in the third century, "it became an imperialist faith as it remains to this day." This unfortunate legacy has never been forgotten by the Hindus. Though the military backing is no longer present, enormous sums of money are sent into India for the use of the missionaries. A well-monied and successful missionary is regarded as a threat to the national stability.

The official government document, Madhya Pradesh Report on Christian Missionary Activities (1956) stated, "Evangelization in India appears to be a part of the uniform world policy to revive Christendom for re-establishing Western supremacy and is not prompted by spiritual motives. The objective is apparently to create Christian minority pockets with a view to disrupt the solidarity of the non-Christian societies. The ulterior motive is fraught with danger to the security of the State."

Christians are only three per cent of India's population, yet they control 25% of all schools and 40% of all social service organizations. Their Western affiliations give them political entree and cultural clout beyond their numbers. Christians are widely viewed as not necessarily strongly loyal to the nation, the Catholics in particular being thought to be under the direct rule of the Vatican. The Madhya Pradesh report also says, "Because conversion muddles the convert's sense of unity and solidarity with his society, there is a danger of his loyalty to his country and state being undermined."

New Delhi's Sita Ram Goel wrote a book on the Catholic threat in India full of intellectual fire. Papacy, Its Doctrine and History 3 was published in response to the Pope's 1986 visit to India. This small volume is a scathing account of the history of Christians in India. Some excerpts:

"Hindus at large were showing great aversion to Christianity accompanied as it was by wanton violence, loud-mouthed outpourings of the friars against everything which the Hindus cherished, killing of Brahmins and cows wherever the newcomers had no fear of reprisals, the extremely unhygienic habits of the Portuguese including their 'holy men', and the drunken revelries in which they all indulged very frequently. The only people who associated with the paranghis were prostitutes, pimps and similar characters living on the fringes of Hindu society,"

Goel explains the indifference which Hindus showed to the Christian missionaries:

"To an average Hindu, saintliness signified a calm self-possession and contemplative silence. The paroxysms of these strangers could only amuse him, whenever they did not leave him dead cold."

Finally Goel mentions the problem which continues to face the Christians:

"Christianity had failed to register as a religion with the masses as well as the classes of Hindu society. They continued to look at this imported creed as an imposition with the help of British bayonets."

 

It is against this background that any activities of the Christians are viewed. The early missionaries were not at all above acquiring converts by force, money or deception. And it's reported that unscrupulous tactics still abound. The present Catholic ashrams have inherited a history of intrigue and subterfuge. Here is a description from the Madhya Pradesh Report: "Robert De Nobili (A Catholic Jesuit priest) appeared in Madura in 1607 clad in the saffron robes of a Sadhu with sandal paste on his forehead and the sacred thread on his body. He gave out that he was a Brahmin from Rome. He showed documentary evidence to prove that he belonged to a clan that had migrated from ancient India. He declared that he was bringing a message which had been taught in India by Indian ascetics of yore and that he was only restoring to Hindus one of their lost sacred books, namely the 5th Veda, called Yeshurveda (Jesus Veda). It passed for a genuine work until the Protestant Missionaries exposed the fraud about the year 1840. This Brahmin Sannyasi of the 'Roman Gotra', Father De Nobili, worked for 40 years and died at the ripe age of 89 in 1656. It is said that he had converted about a lakh of persons but they all melted away after his death." 4
 

Critics also point to more recent examples of hidden motives in establishing ashrams and adopting the appearance of sannyasins. Noted Indian writer Ram Swarup in his pamphlet "Liberal" Christianity 5 quoted the intentions of one of the founders of Shantivanam, Father J. Monchanin:

"Fr. J. Monchanin himself defines his mission in these terms: 'I have come to India for no other purpose than to awaken in a few souls the desire (the passion) to raise up a Christian India. It will take centuries, sacrificed lives and we shall perhaps die before seeing any realizations. A Christian India, completely Indian and completely Christian will be something so wonderful the sacrifice of our lives is not too much to ask."

It is precisely this goal, which can only be described as the spiritual genocide of Hindu dharma, which motivates leaders like Swarup and movements like VHP and RSS to protect India's religious traditions against overt conversion efforts.

 

The Catholic Response

Catholic leaders Hinduism Today spoke with consider all of these complaints to be problems of the past. Father John Keane, Ecumenical and Interreligious Affairs officer of the Archdiocese of San Francisco said,

"The main thrust of Pope John Paul II is 'irrevocable commitment' to the unity of the Churches [the various Christian sects] and to fostering dialogue and cooperation amongst the religions of the world. The Church began to realise that within non-Christian religions there is truth, there is goodness and there is beauty and it is about time we began to recognize it. Whatever policies were directed toward non-Christian religions before, the Church has said [through the Second Vatican Council] are not according to what the Church through Jesus Christ has been trying to say,"

In other words, the Church has seen the errors of its ways.
 

When asked about militant or devious conversion tactics, he said,

"Well, you know they're called 'Rice Christians.' The Church is getting nowhere through that. That type of missionary zeal is no longer really appreciated. We don't make friends with anyone by doing those kind of things. What [I have explained] is the official attitude of the Roman Catholic Church towards the Hindu tradition. If anyone in India feels that the Hindu tradition is pagan and has to be rubbed out, ignored or fought against violently, they haven't understood what the Vatican Council is trying to say."

 

Vatican II

The widespread support for these Catholic ashrams by the official Church is one part of the vast fall-out from the Second Vatican Council (Vatican H) held from 1962 to 1965. Vatican II was an attempt to confront the challenge to Catholicism in the 20th century, yet it apparently precipitated, through its decision, an even greater crisis than it intended to solve. Many new interpretations of doctrine were set forth - one on non-Christians was a major one. As a result of numerous fundamental changes, the Catholic Church faces a crises within itself. In America alone the Catholic Church is losing members at the rate of one thousand per day. In 1984 in the United States, 1,100 new priests were ordained compared with 14,000 in 1964. The conclusion from these figures is drawn by such persons as Bishop Jon Diegal of the American Catholic Church of the Malabar Rite: for its very survival, the Catholic Church must make an impact in Asia and Africa before it dwindles in the West.

 

One result of Vatican II was a new attitude toward Hinduism and other religions, released by Paul VI in 1964:

"[The Church] regards with sincere reverence those ways of conduct and of life, those precepts and teachings which, though differing in many aspects from the ones she holds and sets forth, nonetheless often reflect a ray of that Truth which enlightens all men. The Church, therefore, exhorts her sons, that through dialogue and collaboration with the followers of other religions, carried out with prudence and love and in witness to the Christian faith and life, they recognize, preserve and promote the good things, spiritual and moral, as well as the socio-cultural values found among these men."

In regard to Hinduism, he stated:

"In Hinduism men explore the divine mystery and express it both in the limitless riches of myth and the accurately defined insights of philosophy. They seek release from the trials of the present life by ascetical practices, profound meditation and recourse to God in confidence and love."

Vatican II's new Code of Canon Law offers this definition of dialogue: "By the witness of their lives and their message, let the missionaries enter into a sincere dialogue with those who do not yet believe in Christ. Accommodating their approach to the mentality and culture of their audience, they will open up the way for them to reach the point where they are ready to accept the Good News [the Gospel of Christ]."

 

Inculturation has become a very central aspect of the relation of the Church to Asia and Africa and is the basis for the present existence of Catholic ashrams. A thorough exposition of the idea was made by the Third General Conference of Latin American Bishops in January of 1978. Here are statements from their report:

"The Church must make the attempt to translate the Gospel message into the anthropological language and symbols of the culture into which it is inserted. This is what is meant by inculturation of the Gospel. Yet the Church ought also to regard culture with a critical eye, denouncing sin and amending, purifying and exorcizing its counter-values and overthrowing its idolatrous values. The Church leads people on to abandon false ideas of God, unnatural behavior and the illegitimate manipulation of person by person. The Church inspires local cultures to accept through faith the lordship of Christ, without whose grace and truth, they would be unable to reach their full stature." Translation: "Let them keep those cultural forms we approve, but make them Catholics."

 

In a lengthy interview with Hinduism Today, Father Frank Podgorski, Director of Asian Area Studies at Seton Hall University, New Jersey [USA], spoke on the subject of the new approach of the Catholic Church. He is a noted scholar in Asian studies and the author of the popular book, Hinduism: A Beautiful Mosaic. He said,

"I don't deny that there have been difficulties in the past, and that there are difficulties in the reality of the present. But as part of the official Church thrust today, there is a call for reverence, respect, a call for making the Hindu a better Hindu, allowing the Hindu to be a better Hindu. In Africa, in recent days, after the India trip, Pope John Paul II called for a truly African Church to emerge. An African Church in which the African spirit would enter in and enrich the Church and make it more Catholic and by that he talks about basic customs entering into the tradition of the Church. Now we're talking really about adapting the natural habits in such a way so that the teaching of Christ, so that Christ may more fully communicate with the spirit of Africa and that means adapting natural prayer forms and things of that nature. So just as yoga may be adapted, so may various other ways."

 

Hindu/Catholic Dialogue: The Future

Father Podgorski's statement that "we're not talking about changing the Church theologically" is crucial and fraught with ramifications for the Hindu. As long as the Catholic Church continues to claim a divine monopoly on salvation, its tolerance for other faiths will be incomplete and its adaptation to other religions only superficial adjustments for the purpose of expansion.
 

Vatican II made the Church's ultimate stance crystal clear: "[The Council] relies on sacred Scripture and Tradition in teaching that this pilgrim Church is necessary for salvation. Christ alone is the mediator of salvation and the way of salvation. He presents himself to us in his body, which is the Church. When he insisted expressly on the necessity for faith and baptism, he asserted at the same time the necessity for the Church which men would enter by the gateway of baptism. This means that it would be impossible for men to be saved if they refused to enter or to remain in the Catholic Church, unless they were unaware that her foundation by God through Jesus Christ made it a necessity."

It is difficult for the Hindu to reconcile this statement with the declaration, on Non-Christian religions made by the same council. Clearly while striving for true tolerance, the Church is still anchored by its fundamental "one path, one church" dogma. On the one hand the Church admits that there is truth and beauty in other religions. On the other it declares the Catholic Church essential for salvation.

 

Practical Applications of Dialogue and Inculturation

Hindus who have heard these semantic posturings and seen Hindu children slowly drawn away from their faith criticise this approach as clever maneuvering. Ram Swarup in his "Liberal" Christianity pamphlet notes:

"Their procedure is not to denounce Hinduism forthright: it is to take different categories of Hindu thinking and after exhausting all the positive points that Hinduism provides as solutions, proceed to show that Christianity gives fuller and ultimate solution to those and all other problems."

He has quoted here from the book entitled Indian Interiority and Christian Theology which is a summary of a meeting by Christian theologians of India at Almora. Swarup recounts their evaluation of Bhakti:

"Hindu Bhakti too has more demerits than merits. Its chief defects are that (1) 'the notion of love itself is not perfect;' (2) 'there is no integration between knowledge and love,'- one has to choose between them; and (3) it lacks a 'perfect concept of alterity [that God and His creation are separate] and there is no proper concept of sin.' Nevertheless, the Bhakti of a Hindu could still be a preparation for the final confrontation with the personal God who manifests Himself in the Christian Revelation.'''

Swarup, who considers his religion the most enlightened known to man, is offended by the Almora conclusions.

 

A comparison might best illustrate Hindu concerns. Let us imagine that one day a Muslim missionary arrives in a poor section of America such as a part of the Catholic Hispanic (Mexican Origin) section of San Francisco. Well supplied with zeal and petrodollars from his own country, he learns Spanish, builds a Muslim cathedral along the lines of a Catholic building, outfitting it with pews, organs, choirs and so forth. Preaching from a Christian Bible appropriately edited according to the Koran, he puts on the clerical collar and black robes of a Catholic Priest and holds Sunday services which look just like Mass, except that prayers are to Allah and Mohammed instead of Jesus. In ministering to the local people, he tells them that his Islamic faith is just a slight variation of Christianity, one which puts the crowning touches on it. Their father's religion, Catholicism was, he says, flawed but it is a good preparation for Islam. He gives loans to those in need, which need not be repaid if one joins his Church. He opens an orphanage and raises the children as Muslims though their parents are Christians. When accused of deceiving the people, he says he is only adapting his religion to the local context and expressing his Muslim charity and divine call to evangelize.

In this situation, would not the local Catholic leaders be offended? Would they not point out that this preacher was making an unfair and undue impact because of his foreign funding? They would ask why he did not simply come forward as he was, a Muslim, and not pretend that his religion was only an "improved" version of Christianity. They would challenge his right to wear the vestments their community honored, to sing the hymns their mystics composed, usurp symbols held to be holy, to draw their people away from Christ, thereby dividing the families and pitting wife against husband, father against son and neighbor against neighbor.

This is the situation the Hindu finds himself in, though it has developed over several hundred years. Christian missionaries have adopted Hindu ways of life, Hindu religious symbols, architecture, worship forms and declared themselves as Swamis. A Catholic priest who calls himself "swami" instantly attains the status and authority of a holy man in Hindu society, which he can use to make converts. By using Sanskrit terminology in his sermons he implies a close relationship of Hindu theology to Catholic theology, a relationship which does not really exist. Such missionaries speak authoritatively on Hindu scriptures and argue that their [Christian] teachings are consonant with everything Hindu, but add a finishing touch, a "fullness," to the traditional faith.

Hindus are seriously questioning whether yoga, puja, and sannyas, which are so deeply rooted in particular Hindu theological concepts, can ethically be adopted by Christianity. Christians don't believe in the practice of Yoga as the means to God-Realization - as taught by Hindus. Puja is based upon an understanding of Gods and Devas which Catholics do not share. And finally sannyas is Hindu monasticism, rooted in Hindu beliefs, leading not to heaven and Jesus but to moksha - the Hindu's realization of Absolute Truth.

 

The Future

As the 21st century nears, Catholics are more interested than ever in India and in Hinduism, as indicated by the Pope's January visit to the subcontinent and by a growing number of faculty and departments in US Catholic universities dedicated to Asian Studies. As they have drawn closer to Hinduism, their history and motives in India and elsewhere have come under scrutiny.
Hindu spiritual leaders and intellectuals are open to the dialogue Catholics seek, but not if cooperation and brotherliness opens Hindu families to unethical conversion strategies. Obviously, the Catholic Church will legitimately adopt certain outer forms from Indian culture to serve existing members, but these have ethical limits. Among those actions of the Church which Hindus consider exceed these limits are the priests' and nuns' adoption of Hindu vestments and religious titles like "swami" and participation in non-Catholic sacraments such as sannyas. The misleading use of Hindu scripture and yoga teachings must also be examined, as should Catholic use of social and educational services which should not subtly erode Hindu faith or take advantage of Indian poverty to convert. Ethical guidelines must be crafted that allow Catholics to attend wholly to their members' spiritual needs, but do not impinge unscrupulously on Hindus.

Hindus continue to be wary of Christian expansionism and criticism of Hindu culture and theology. An energetic Hindu renaissance has turned wariness into open challenge to Christian conversions, with results yet to be seen. Still, Hindu respect all the great faiths, honor their spirituality. The difference today is that they demand that the Sanatana Dharma be equally respected and honored in the Vedic spirit of "Truth is one, paths are many."
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IS-SDSChristian missionaries usurp Hindu spiritual and cultural heritage and call it “cultural inclusiveness”. In reality, it is a specious theology of aggressive spiritual deceit.
By Aravindan Neelakandan, January 23, 2018
Recently the Outlook magazine came out with the feature article on inculturation attempts of the Christian denominations in Tamil Nadu particularly by the Catholic Church. “This has emanated from the popular devotion of the faithful”, the article quoted Joe Varghese, a Catholic priest of a famous church of Marian cult in Chennai. Many theologians featured in the article presented the inculturation-evangelical project as “cultural inclusiveness”. Are they merely a spontaneous expression of popular devotion and cultural inclusiveness as claimed by the Christian evangelists or is there more to it than what meets the eye?
Let us start from the article itself. In the article, the Christian appropriation of the name “Periyanayagi” by Constanzo Besci, an eighteenth century Catholic missionary in Tamil Nadu, is explained by a Catholic theologian as “cultural inclusiveness”. In Tamil Hindu tradition, Periyanayagi is the name of the consort of Shiva. She is a goddess in her own right and is part and parcel of the vital aspect of Shiva. She is primordial and independently divine. She is Brahman. On the other hand, Mary in Christian theology is not even part of the Holy Trinity. She is only a saint—a rank well below the male deity in Christianity. Saints in Christian theology are sort of divine brokers between the devotee and the Christian deity seeking the mercy of the deity for the devout. Thus, when the Catholic Church allows the use of the name of a Hindu goddess for Mary, it not only appropriates the name of the deity but also downgrades the name in view of the Christian theological context. It is not inclusive culture. It is theology of aggressive spiritual deceit.
The pattern can be seen continuously in all Christian manoeuvres of the inculturation process and it has a long history. It was the Hindu scholar Sita Ram Goel (1921-2003) who made the first major and systematic study of this Christian phenomenon when he published in 1988 the book Catholic Ashrams. In 1994, an enlarged edition came out. Goel had collected the letters from the promoters and proponents of the inculturation projects as well as its critics—particularly Swami Devananda and Ram Swaroop from the Hindu side and Wayne Teasdale and Fr Bede Griffiths from the other side. This work so far remains the best documented work from the Hindu side on this movement. With the inculturation movement today steadily acquiring a popular and theo-political colour it is time we look deep into the theology that forms the basis of the inculturation movement—particularly in Tamil Nadu.
Jules Monchanin
In 1950, Jules Monchanin, a 40-year-old French Catholic missionary, who had been till then “unexceptionally” working in India, succeeded in persuading his Church superiors to allow him to establish a Christian institution with a Hindu sounding name at the village of Kulithalai near Trichy. In establishing the institution, he had declared that his aim was “nothing less than the assumption into the Church of the age-old Indian sannyasa [life of total renunciation] itself.” The mission plan was stated thus:
We would like to crystallize and transubstantiate the search of the Hindu sannyasi. Advaita and praise of the Trinity are our only aim…. This means that we must grasp the authentic Hindu search for God in order to Christianize it. — (J. G. Weber, In Quest of the Absolute: The Life and Work of Jules Monchanin, Cistercian Publications, Kalamazoo, p.73) 

The Hindu label is only for the Indian evangelical market. Within the hierarchy of the Roman Catholic Church it would be listed as a Benedictine monastery. While securing permission from the Church, Monchanin had help from French Benedictine monk, Henri Le Saux. The latter in turn got interested in the project and wrote to Monchanin about active collaboration:

We can begin together. I will initiate into life in India, and you will initiate me into Benedictine life, for I strongly agree with you, that [Saint Benedict,] the Patriarch of the West must also, in the plan of God, become the Patriarch of the East. — (Jules Monchanin quoted in Iona Misquitta, An Ashram in India under the rule of Saint Benedict: Jules Monchanin (1895-1957) as seen from East and West, Vol. II, Saccidananda Ashram/ISPCK, Delhi 2001, p.76)

Monchanin and Henri Le Saux now gave themselves Hindu names. Monchanin became Swami Parama Arubi Anandam (ultimate, formless happiness) and Henri Le Saux, Swami Abhishiktananda (bliss of the anointed one).

The official name of the institution, inaugurated on 21 March 1950, the feast day of Benedict, was Saccidananda Ashram, which they translated as Hermitage of the Most Holy Trinity. James Stuart, the hagiographer of Henri Le Saux explains the well thought strategy behind the adaptation of the name:

Saccidananda i.e. Sat (being), cit (awareness), ananda (bliss) is one of the deepest Hindu insights concerning God, with Trinitarian overtones which are drawn out in Abhishiktananda’s book of the same name. — (James Stuart, Swami Abhishiktananda: His life told through his letters, ISPCK, Delhi 2000, p.35)

However, such appropriations of Hindu names—[the hermitage is also known as Shantivanam]—in no way diminished the innate aversion towards Hinduism for the missionary in Monchanin. To him, Indian religion was tainted with errors and made vain attempts for salvation. His aim was humbling of Hinduism before Christianity. Making a comparison between pagan Greece and present day India he wrote:

Unfortunately Indian wisdom is tainted with the erroneous tendencies and looks as if it has not yet found its own equilibrium. So was the Greek wisdom before Greece humbly received the Paschal message of the Risen Christ … we hope that India, once baptized to the fullness of her body and soul, and to the depth of her age-long quest for Brahman will reject her pantheistic tendencies and discovering in the splendors of Holy Ghost, the true mysticism and finding a long last the vainly longed for philosophical and theological equilibrium…. India has to receive humbly from the Church the sound and basic principles of true contemplation, to keep them faithfully, to stamp her own seal, and develop through them along with the other members of the Church. — (Jules Monchanin, Contemplation: The essential vocation of the Church and of India in Swami Parama Arubi Anandam (Fr. J. Monchanin), 1895-1957: A Memorial, Saccidananda Ashram 2007, p.125) 

Monchanin simultaneously criticised and tried to appropriate yoga. In 1952, writing on the theme of “Christian yoga”, he underlined four “perils” (in upper case) of yoga—“physiological, psychological, moral and spiritual”. Catholic scholar Thomas Matus details Monchanin’s view of yoga thus:

The greatest dangers are of a moral and spiritual order; in both cases, an underlying “Pelagianism” in the various Hindu and Buddhist schools (Monchanin allows very few exceptions to this blanket judgment) seems to subtract yogi from grace; under the illusion that the isolated ego is the Higher Self, the yogi falls prey to the seduction of a monism that allows no room for agapic love. — (Thomas Matus, Jules Monchanin and Yoga in Jules Monchanin (1895-1957) as seen from East and West, Vol. II, Saccidananda Ashram / ISPCK, Delhi 2001, p.113)

Despite all these “dangers” and “perils”, he does not lose sight of the importance of “Christianising yoga” to the evangelical mission as “(Yoga’s) non-Christianisation would be tantamount to refusing to Christianise India itself”. So to achieve this, Monchanin made a tactful adjustment. Matus explains:

At this point Monchanin makes an important distinction: Yoga does not pertain to the essence of Indian civilization but to its form…. Yoga as a ‘method’ not ‘doctrine’ as ‘form-manifestation’ not ‘essence’ would seem to guarantee considerable freedom in a Christian theologian’s assessment of the Yoga component in the various Indian schools, while also guaranteeing a Christian contemplative’s use of yogic forms of meditation.

According to him yoga in its original form excluded grace. Yet Monchanin hoped:

In spite of this accumulation of obstacles, the need remains urgent: if Yoga is not Christianized, an essential aspect of India … will forever remain outside the pleroma of the Mystical Body.

As the inculturation project progressed, important differences started emerging between him and his collaborator Henri Le Saux. The latter wanted to extend Christianising to Advaitic experience also. Towards this end Henri Le Saux took extensive tours to Hindu places of pilgrimage and started practising meditation. Monchanin strongly disapproved of this and warned against going to Rishikesh, which he said was “a place where sadhus, real or supposedly so (both kinds no doubt) devote themselves to delusive exercises verging on mirage”.

Monchanin dreaded and detested the non-dualist experience more than anything. This hatred reached new heights as his life neared its end. He wrote:

It seems to me more and more doubtful that the essence of Christianity can be found by going through Advaita (the non-dualism of Sankara). Advaita like yoga and more than yoga is an abyss. Whoever dizzily plunges into it cannot know what he will find in its depths. I fear it may be himself rather than the living triune God.

It is for harbouring this Advaitic vision that Hinduism should die:

In this mystery, Hinduism (and especially Advaita) must die to rise up again Christian. 
Any theory which does not fully take into account this necessity constitutes a lack of loyalty both to Christianity—which we cannot mutilate from its essence—and to Hinduism—from which we cannot hide its fundamental error and its essential divergence from Christianity. Meanwhile our task is to keep all doors open, to wait with patience and theological hope for the hour of the advent of India into the Church…. Hinduism must reject its atman-brahman equation, if it is to enter into Christ. — (Jules Monchanin, quoted in Harry Oldmeadow, A Christian Pilgrim in India: The Spiritual Journey of Swami Abhishiktananda, World Wisdom Inc., 2008)

Harry Oldmeadow, a sympathetic biographer of Henri Le Saux reveals how this drift was creating some bitterness among the crusaders running the appropriation project:

In later years Abhishiktananda (Henri Le Saux’s Indian alias) himself referred to Monchanin’s skepticism about any reconciliation of Christianity and Vedanta and spoke of Monchanin’s fear that his Christian faith might be overwhelmed by Vedanta as it had nearly been earlier by Greek rationalism. Some hard words on these subjects were exchanged at Shantivanam but their mutual respect and deep affection withstood the strain imposed by these disagreements.

In 1957 Monchanin died and Henri Le Saux took over the “ashram”. Even the burial structure over his dead body serves his mission of appropriation. One finds here a verse from Manikkavacagar a ninth century Saivaite mystic poet and one of the four seers venerated by Tamil Saivism. The verse written on the grave of Monchanin is the verse in which Manikkavacagar speaks of the greatness of Shiva coming as his own guru. The verse when written over the grave of a Christian priest evokes two ambiguous meanings both of which belittle the original Saivaite context.
If one is to take the verse to mean Monchanin himself (by his disciples) then that is a downgrading statement on Shiva to a Christian missionary. If the statement is made as a reference to Jesus then again there is a problem. In Saivism, Siva comes in human form when the disciple has obtained a critical mass of inner preparedness. This human form in which Shiva appears is according to Saivism, is neither an avatar nor does it have a human birth. It is only a form that appears, initiates the disciple and disappears. Hence if the statement of Manikkavacagar is applied to Jesus then it is an intentional distortion of the original verse.

Since his death, his project has been safeguarded and nourished. At times his successors had to gloss over his real motives. Bede Griffiths who was the third head of this Catholic institution, positioned himself often as an eclectic Christian who respected Hinduism genuinely. Nevertheless he was as fanatical and scheming but more deceptive than Monchanin. When a knowledgeable Hindu monk Devananda questioned Bede Griffith’s motives vis-a-vis Monchanin, Griffiths was quick to distance himself and the organisation Monchanin established from the writings of Monchanin:

Thank you for your letter and the enclosure about Father Monchanin. Of course, if I held the same view as Father Monchanin, you would be justified in suspecting me of deception. But you must remember that Father Monchanin was writing forty years ago and immense changes have taken place in the Church since then. — (Bede Griffiths’ letter to Swami Devananda dated 31.8.1987, in Sita Ram Goel, Catholic Ashrams: Sannyasins or Swindlers, Voice of India 1988 &1994, p.135)

One can note that in the letter Griffiths tactfully accepted that Monchanin was indulging in deception. And also one can see that the supposed distancing from the deception of Monchanin was attributed by Griffiths, not to any ethical change of heart but rather changes in the establishment of the Church. Even this statement by Griffiths is not completely true. The mission of Monchanin still remains very much integral to and is at the heart of Shantivanam movement as evidenced by the fact that the Golden String, the bulletin of the Bede Griffiths Trust in its winter 1997-8 issue hailed Monchanin’s quote to “grasp the authentic Hindu search for God in order to Christianize it” as “prophetic”.

Today, the strategy of “Christianisation” of yoga has become even stronger. The seemingly paradoxical stand of Monchanin in outlining the “perils” of yoga while at the same time taking efforts to Christianise it is reflected in the stand taken by the Church at large in India today. Catholic educational institutions do have their own form of yoga curriculum in their schools and campuses. At the same time they oppose any attempt by Indian Government to bring yoga into the school curriculum.

When the present government announced the draft for the National Education Policy in 2016, there was a protest led by Bishop of Coimbatore Diocese L. Thomas Aquinas, Superintendent of Roman Catholic Schools, Coimbatore Diocese, A. Maria Joseph and other high officials of the Catholic Church, teachers, non-teaching staff and members of the management of Christian-run education institutions in and around Coimbatore. Among other things the Catholic priests protested against “promoting yoga”, which they declared “was not a panacea for all ills”. The Catholic Bishops Conference of India (CBCI) in its “report of the national education consultation” held on 24 and 25 October 2017 in New Delhi, announced that introduction of yoga as also part of “gradual saffronisation”.

In other words, here we see how the seemingly abstract theological strategy of Monchanin in Christianising yoga taking concrete political steps in the national discourse. With yoga curriculum decoupled from any state support in the educational system and with the huge network of Catholic institutions free to teach their own versions of yoga, they can soon become the only cost-effective channel for an average Indian child to learn yoga—which of course will initially be merely “the form” devoid of the authentic spirit of yoga and later acquire a Christian spirit—or Christian yoga. — Swarajya, 23 November 2017

Henri Le Saux
Catholic missionary J. Monchanin (1895-1957) had established the “Saccidananda Ashram” in 1950 and had started an elaborate mission to “Christianise” Hindu spirituality. He wanted Hinduism to die, shed Vedanta and get resurrected in Christianity. In 1957, he died and was succeeded by another French Catholic missionary Henri Le Saux (1910-1973). Henri Le Saux assumed the Hindu name “Swami” Abhishiktananda as part of his mission strategy.
When Henri Le Saux first came to India, Monchanin took him to Sri Ramakrishna Tapovan so that the former could observe first hand a Hindu ashram. At the same time Monchanin was also observing Henri Le Saux to see what effect the place was having on him. Monchanin made the following observation:

(Henri Le Saux) senses quite independently of me, the human impossibility of the conversion of a Hindu who is truly a Hindu (…): the more spiritual a Hindu becomes, the further in a sense he distances himself from Christianity. — (James Stuart, Swami Abhishiktananda: His life told through his letters, ISPCK, Delhi 2000, p.28)

Henri Le Saux hence decided to understand and dismantle the Hindu spirituality so that it could be Christianised. So as part of the project, he started visiting Hindu pilgrim places in South India. Wearing the saffron robes of a Hindu sannyasin he visited the temples of Chidambaram, Kumbakonam and Thanjavur enjoying the hospitality of gullible Hindus who welcomed him into their temples. He recounts in a letter of this experience in Chidambaram—the great Saivite temple:

… [At Chidambaram] they were very liberal and showed us everything. They even wanted to give rice and cakes presented to the images. You can understand that all the same our devotion could not go as far as that! — (Henri Le Saux’s letter dated 9.11.1949)

At Srirangam—the great Vaishnavite centre he purportedly violated the explicit notice at the entrance that non-Hindus are not allowed inside the temple. He went into the inner corridor. His hagiographer James Stuart admiringly writes how “clad in kavi (saffron robes) he followed a group of children into the inner sanctuary of the temple at Srirangam carefully averting his eyes from the notice which prohibits entry to all non-Hindus.”

Nevertheless, standing right before the sacred statue of Vishnu he refused with derision to accept the aarti. In his words:

… and the priest took up a tray containing camphor, … set it alight, recounted the glories of Sri Rangam Nathar [i.e., Vishnu], and began to offer a puja in my honour. … I have never had such good treatment but, all the same it was nothing doing, for I should have had to make the anjali, prostrate spread my hands over the flame and bring them to my eyes, put the ashes on my forehead etc. … I protested—horror indignation! — (Henri Le Saux’s letter dated 26.02.1950)

One place that particularly interested him was Arunachala—another great Saivite centre where the mountain itself is considered as a form of Shiva. It was also where Sri Ramana Maharishi experienced Advaitic state of the Self. In 1953, in his letter to his family, Henri Le Saux expressed his desire regarding Arunachala, “When will Arunachala be inhabited by Christian monks?”

Sri Ramana Maharishi was having a great influence on the seekers of the West. This had to be countered. Henri Le Saux had a plan. He revealed this to a fellow Catholic priest:
We have to work out a Christian advaita, and you know what that means; we shall not come to that by exploding advaita at the outset on the ground of its incompatibility. We have to strive to be faithful to advaita to the end. Only a heroic fidelity will make it possible in God’s own time to transcend it. … Not mutilation but sublimation. — (Henri Le Saux’s letter dated 12.01.1954)

By 1955, he was grooming a young Christian boy of 20 years to become a Christian Ramana, which however could not materialise (James Stuart, p.79). In 1957, following the death of Monchanin, Henri Le Saux then in charge of Shantivanam, soon developed the “fulfillment theology” to “Christianise” Advaitic experience.

The “fulfillment theology” was one of the prominent and strong weapons in the theological arsenal of Christianity.

Fulfillment theology was prominently employed in the study of Hinduism by a Scottish educational missionary John Nicol Farquhar then working in the YMCA (1902-23). His book Crown of Hinduism published by prestigious Oxford University became popular both in Indology circles as well as with Protestant missionaries. Fulfillment theology in the Hindu context as put forth by Farquhar states:

Christ provides the fulfillment of each of the highest aspirations and aims of Hinduism…. In Him is focused every ray of light that shines in Hinduism. He is the crown of the faith of India. — (John Nicol Farquhar, The Crown of Hinduism, Oxford University Press, 1913, pp.485-6)

Like Roman Catholic Monchanin did decades after him, Protestant Farquhar also declared that Hinduism should die in Christianity: “Hinduism must die in order to live. It must die into Christianity.”

Catholic counterpart of Farquhar was Pierre Johanns a Jesuit missionary. Johanns made the claim that “almost all elements of Christian religion … are to be found among them [the Hindus] in a higher form than they were ever known among the Greeks.” Both Johanns and Farquhar paid special attention to Vedanta. Farquhar wrote:

The Vedanta is not Christian and never will be—simply as Vedanta: but very definite preparation for it…. It is our belief that the living Christ will sanctify and make complete the religious thought of India.

In the 1920s, Johanns was publishing a periodical entitled The Light of the East where he serialised articles under the title “To Christ through the Vedanta” over a period of 20 years. According to Harry Oldmeadow, the biographer of Henri Le Saux, “fulfillment theology” had an abiding presence in the work of both Monchanin and Henri Le Saux.

As the head of the institution, Henri Saux set to work. In 1962 he finished a 100-page draft. Elaborately titled The Experience of Saccidananda: Advaitin Experience and its Trinitarian Fulfillment the text would become an important document in the appropriation project. According to James Stuart the book brought “together Advaitic experience and Christian faith … through the adoption of a ‘theology of fulfillment’”. In the book, Henri Saux explained the need to Christianise Advaitic Vedanta:

… the integration of the advaitic experience into his own faith is for the Christian a necessary task. Christianity presents itself to the world as the supreme message from God to mankind, as possessing the definitive word in which God has revealed all that can be told of the divine life and love. If the Church’s claim is true, then it follows that whatever men have found that is true, beautiful and good, both can and should be integrated into Christian experience. — (Henri Le Saux, Sachidananda: A Christian Approach to Advaitic Experience, ISPCK, Delhi 1974, p.47)
Henri Le Saux wrote that Hinduism belongs to a category called the religions of the “cosmic covenant” which means all religious traditions outside the Biblical revelation. Of these non-Biblical cosmic revelations he called Hinduism in general and Advaita in particular as “the acme of man’s spiritual in the cosmic religions”. However he stressed that though “the cosmic covenant and Christ’s revelation are not opposed to one other”, they are not the same. On the contrary “it is that the first prepares the way for the second”. In the case of Advaita, it is the primeval evil that entered the Garden of Eden that is stopping this fulfillment of Hindu Advaita in Christian Divinity:

There is nothing true, beautiful or good that does not bear the mark of the Spirit. Evil only emerges when what is true, beautiful or good stops short at itself claiming to be the All, the final plenitude, and refuses the role in the history of salvation which is the very purpose of its creation. This was the temptation of the cherub in the Garden of Eden.

Even as he was undertaking these efforts, Henri Le Saux harboured serious doubts whether through fulfillment theology he could really Christianise Advaita. When the draft appeared as the book he had dropped the subtitle “Vedanta to Trinity”. In a letter to Raimundo Panikkar, another fulfillment theologian, he confessed: “… whatever we do is it not a qualified visishta advaita?—and advaita is lost as soon as there is qualification?” Such doubts and confusions never made him lose sight of his ultimate goal which he explained this in one of his letters thus:

“Without this recollection in [Jesus], the Indian Church will never be capable of transforming Hindu India into Christian India.” — (Henri Le Saux’s letter dated 10.10.1963)

In his worldview, the spiritual traditions outside the Church exist only because God conserves them for the Christian to bring them into the Church. After a spiritual tradition is appropriated by the Church it ceases the need to exist outside the Church.

The prayer “for the heathen” ought to turn into a prayer that the Christians may at last gather in the spiritual riches of the Gentiles, so that God might finally have no more need to conserve them outside the Church, precisely in order to prevent these riches from being lost. — (Henri Le Saux’s letter dated 12.04.1965, quoted in James Stuart, 2000, p.171)

Unlike Monchanin who worked mostly within the confines of Shantivanam, Henri Le Saux took the appropriation crusade right into Hindu holy places. He always made it a point to go to the most venerated places of Hindus and conduct a Christian mass while unsuspecting Hindus would take the saffron clad missionary for a Western Hindu sannyasin.

It started as early as 1955 when he visited the Elephanta caves. He claimed it for Jesus by conducting a Mass before the famous Mahadeva statue:

Yesterday evening we came here to Elephanta. Here Hindu temples cut out of the rock, only one well preserved. I was thunderstruck! I am more Hindu than Buddhist. You know the Shiva with three heads, incorrectly called Trimurti… When I saw it, I simply had to hold on to a pillar for support…. This morning we said our Mass immediately in front of it. There is nothing pagan here. — (Henri Le Saux’s letter dated 18.07.1955)

Later a three-headed Jesus would adorn the entrance of his Catholic monastery at Shantivanam [see image at top of this article].

In January of 1965, he climbed to the summit of Arunachala—the sacred hill worshipped by Hindus and conducted a Christian mass there. While at Uttarkashi, another highly esteemed place of Hindu pilgrimage, while enjoying the hospitality of a Hindu ashram, he went into “the crypt of a small temple besides Ganges” where “sitting cross-legged” he conducted the Christian ritual alone with “the bread and wine after the order and rite of Melchizedech. …” and then “declared this act as ‘a prophetic sign’”. (James Stuart, 2000, p.172) It was at Uttarkashi, which he visited once again, he started experimenting an Indian liturgy with a Sanskrit base. He wrote:

In the loft fitted up in my hut I offer Masseach morning seated like a brahmin priest, with ceremonies of offering water, incense, fire. I read the gospel in Sanskrit and also sing the Our Father in Sanskrit…. My Upanishadic rite takes shape day by day. [Details follow] But all that is very Hindu…. — (Henri Le Saux’s letter dated 29.7.1965 and 28.8.1965)

He now started fashioning his masses based on fulfillment theology. Christmas eve celebrations of 1965 started with the reading of Hindu texts followed by the prophets and then Christian Gospel—thus Hindu texts becoming the preparation for the advent of Christianity. He called mantras as short prayer phrases which could be related to Christian devotion. In his work Prayer he drew parallels between the Hindu Om and Sacchidananda and the Christian Abba, the prayer of Jesus. The mechanism for creating a Christian mantra, which Henri Le Saux called as “mantra sandwich” was later consolidated in Shantivanam. Here a traditional Indic mantra venerated and practised for thousands of years like Om Nama Sivaya or Om Namo Bhagavathe Vasudevaya or Om Mani Padme Hum are taken. Then the Hindu or Buddhist spiritual principle (deity’s name or symbol) is removed and Christian name is slipped in between.

Thus Om Nama Shivaya or Om Namo Narayana becomes Om Namo Christaya, Aum Sri Yesu Bhagavathe Namaha. Om Mani Padme Hum became Om Yesu Christa Hum. Ringu Tulku and Mullen in their paper Buddhist use of Compassionate Imagery (2004) trace the Christian appropriation of Buddhist mantras to the Shantivanam project and justify it through the fulfillment theology: “A strong connection between Om Mani Padme Hum, as a universal expression into human heart and the spirit of Jesus has already been made in Buddhist circles.”

In 1968, Henri Le Saux left Shantivanam handing over the charge to new occupants. On parting, he gave a four-fold advice to a Jesuit priest who had founded a Christian centre for dialogue with Hindus. In that advice, Henri Le Saux suggested that Christians should take up the celebration of Hindu festivals such as Deepavali as a joyful expression of their own faith and also use aarti or deepa puja in Christian churches giving it their own Christian interpretation.

There is an interesting twist in the life story of Henri Le Saux. Leaving Shantivanam and living by the banks of Ganges, there seemed to have happened in him some genuine transformation. According to Wayne Teasdale, a Catholic theologian, Henri Le Saux “seemed to lapse into purely monistic Advaita”. Abhishiktananda declared that it was the Advaitic experience and realisation that is important and everything else need to be dropped:
Jesus may be useful in awakening the soul—as is the guru—but is never essential and, like the guru, he himself must in the end lose all his personal characteristics. No one really needs him. … Whoever, in his personal experience … has discovered the Self, has no need of faith in Christ, of prayer, of the communion of the Church. — (Henri Le Saux’s diary entry dated 10.7.1969, Ascent to the Depth of the Heart: The Spiritual Diary (1948-73) of Swami Abhishiktananda (Dom Henri Le Saux), ISPCK 1998, p. 217)

He also got critical about the Church though he offered Mass till his death. He felt the Church’s insistence of Christ was as an obstacle to final spiritual liberation:

Christ’s namarupa necessarily explodes, but the Church wants to keep us virtually at the level of the namarupa. — (Henri Le Saux’s diary entry dated 24.4.1972)

In another diary entry he again criticised the Church—this time quoting a verse from the Upanishad:

Christianity believes that salvation comes from the outside, through thoughts rites, “sacraments”. The level of namarupa. Nothing comes from the outside, nothing that is made, krita, leads to what is un-made, akrita! (MU I: 2:12) — (Henri Le Saux’s diary entry dated 28.5.72)

He died on 7 December 1973. Meanwhile, Shantivanam itself had passed into the hands of a more virulent Hindu-phobic theologian who also would become more aggressive in appropriating Hindu spirituality and culture for evangelism. – Swarajya, 24 November 2017
So Far
Suddenly a “folk” Christianity has exploded prominently in the public conscience of Tamil Nadu. It is claimed that it is a spontaneous movement of the people who are expressing their Christian devotion through local cultural forms. However, an investigation shows that it is more a result of a well-prepared strategy that goes back decades in the past. The Church has been working silently and very systematically in creating these Hindu-like “folk” expressions.
In Tamil Nadu, it started with a French Catholic priest Jules Monchanin (1895-1957), who wanted to “kill” Hinduism while appropriating the key Hindu elements into Christianity. He had observed that the more a Hindu becomes spiritual the more it becomes impossible to convert him to Christianity. He founded the “Saccidananda Ashram”, which is actually a Benedictine monastery. After his death, Henri Le Saux (1910-1973) took over the institution. He undertook fieldwork by visiting Hindu holy places and conducting clandestine Christian masses in the sacred spaces of Hindus. He wanted to create what he called “Christian Advaita”; he even had a project for creating a “Catholic Ramana”.
However, before his death he started criticising the exclusive nature of the Church and even questioned the necessity of Jesus for a real spiritual pursuit. Nevertheless, he produced some of the most important manuals for appropriation of Hindu culture and dilution of its spirituality. After his death, the appropriation project was taken over by his successor Bede Griffiths.
Bede Griffiths
Griffiths who gave himself the name Swami Dayananda, just like Henri Le Saux, started visiting various Hindu holy places. Wearing saffron robes and donning the Hindu name, which he used less frequently, he made friends with Hindus, who took him into the temple interiors. Witnessing Hindu credulity first hand, he was optimistic that soon Hinduism would die. He wrote:

I am gradually clarifying my views on Hinduism. I feel it is passing away. However strong it may be at the moment, it cannot survive the impact of modern thought which is undermining it on all sides. What is necessary is that its essential holiness should be preserved. … Its mythology – however beautiful cannot stand. It must come to recognize Christ as the unique historic manifestation of God and only then can its essential values be preserved. — (Bede Griffiths’ letter dated 5.8.1955. From Adrian B. Rance, Falling in love with India: From the letters of Bede Griffiths, Saccidananda Ashram, 2006)

Theology of Colonialism as Christian Love
Griffiths was an apologist for colonialism. His colonialism was theological. In any negative incident he observed in Indian context, he was ready to stereotype and essentialise Indian culture. When a Syrian Catholic inmate was found stealing and having affairs with women, Griffiths blamed it on both Hinduism as well as the general Indian nature:

There was also as I believe you would find in a typical Hindu, a vivid sense of the presence of God in nature and a spontaneous piety. But with all this there goes almost complete absence of moral principle, and I am afraid this is terribly typical of India. I have found that it is almost impossible to trust anyone’s word. Lying, cheating, stealing, swindling seems to be in the blood and in his case at least (I don’t know how much of this is general) sexual promiscuity. — (Bede Griffiths’ letter dated 25.3.1956)

The racial and colonial prejudice almost bordering a hatred towards Indians and Hinduism is a constant factor one sees throughout the writings of Griffiths. What is astonishing is that he was able to pen down these views after his own West had seen what such prejudices and hatred could do as in the case of Nazi Germany. However, Griffiths was able to always camouflage his hatred as “Christian love” which wanted to rectify the innate Hindu deficiency. He explained in a letter in what sense really he loved Indians:

Of course I love these Indians as my brothers. … But I assure you I have no illusions about them. I see the virtues of the British very clearly – they are honest, straightforward just and reliable – while Indians are lacking in these qualities. Of course India owes almost everything as a modern nation to the British…. But the British had a fatal defect—they could not accept the Indians as their equals—they always imagined themselves to be a superior race. 
There is good reason for this—we are superior in certain ways—but the Indians have qualities of religion and virtue and affection. … They need us and (we) can help them and they are deeply thankful for all we have given them—but they could not accept (us) as superiors—that is why we had to go. — (Bede Griffiths’ letter dated 6.6.1959)

The letter is important because in a way Griffiths brings out the mindset of most of the post-colonial Western Indologists as well. As we will see, the world-view of Griffiths and his works prefigure the works of Western religious scholars like Wendy Doniger and Jeffrey Kripal studying Hinduism. His colonial prejudice of Indians and his faith in the lack of morality in Indian psyche was so deep-rooted that he treated even Indian Catholics close to him with suspicion. For example, a Gandhian Catholic named Stephen was attracted by this saffron-clad westerner. About him Griffiths writes:

I have been trying to form a group of oblates here … two or three young Indian Catholics. One of these is called Stephen—he has become a very close friend of mine. He calls me his “guru” and I act as his director. He is working in Vinoba Bhave’s Sarvodaya movement. … Stephen is heart and soul in this movement and is doing wonderful work…. — (Bede Griffiths’ letter dated 21.03.1960)

The “guru” was finding the “Indian” nature of his “disciple” unpredictable. (“Like all Indians he needs watching—you never quite know what they will do next!”) Nevertheless, he was very happy that the “disciple” was “very faithful to us” and “had taken a private vow of obedience”. However, soon Griffiths discovered Stephen‘s behaviour not very satisfactory. So the “guru” blamed the disciple in a letter—it was of course Hinduism which had to be blamed.

But Stephen is a queer mixture. I am afraid that he is very unbalanced. He had wonderful ideas but was quite incapable of carrying them out…. All these are of course problems of the unconscious, which is still find it difficult to fathom. … This gives wonderful spontaneity, but it leaves one terribly exposed to the forces of emotions and the imagination. That is why I find people here so unreliable—they are carried away by their feelings and imagination (Stephen is very much this type) and you can never rely on them. They may also be exposed to the deeper forces of the unconscious – the gods and demons. This is evident in Hinduism generally… — (Bede Griffiths’ letter dated 27.08.1960)

As one can see the shallow stereotyped analysis of defects in a human individual as a result of the unconscious forces of his culture and reducing the sacred in another culture to “deeper forces of unconscious”, have all been done already by Griffiths. So when a Wendy Doniger or a Paul Courtright does similar “analysis” of Hinduism, what is essentially being carried out, intentionally or unknowingly, is a crypto-colonial project which embeds in its core theo-racism.

Coming back to his own project in India, of all the three, Griffiths shows remarkable consistency in his approach to Hinduism. He too was an advocate of fulfillment theology. In 1956, he wrote that India needed the “moral force” of Christianity outlining how to present Jesus as the fulfillment of Bhagavad Gita:
Christ must be seen as the fulfillment of Krishna in the Bhagavad Gita: Krishna is not sufficient to receive the devotion he asks for, he is not serious enough. — (Bede Griffiths’ letter dated 8.4.1956)

Using Hindu Universalism for Christian Exclusiveness
Griffiths also decided to use one important aspect of Hinduism as an evangelical tool—its universal inclusiveness.

My idea is that Hinduism is valid as far as it goes but it is incomplete and needs Christ to fulfill its true purpose. If a man goes far enough in Hinduism with a sincere desire for truth, he will eventually come to Christ…. I find that most of these [Hindu] boys know something of Christ and no Hindu finds any difficulty in acknowledging him as a son of God, an avatar (like the Buddha). But to realize how Christ is the son of God, how he fulfills all religion, how he delivers from sin and incorporate all mankind in himself, how he introduces us into inner life of the Trinity—all this is beyond them at present, and can only come in time. — (Bede Griffiths’ letter dated 27.5.1956)

While he saw the Hindu boys accepting Jesus as one of the avatars like Buddha as a stepping stone towards evangelising them to Christianity, he vehemently opposed any Western / Christian author adopting a similar syncretic inclusive vision of all spiritual traditions. Thus he rejected the thesis of Frithjof Schuon (1907-1998) thus:

I have been reading Schuon’s latest book Sentier de Gnose (Footpaths of Gnosis (Knowledge)). I see more clearly than I have ever done how fundamentally false is his whole position. … Everything he writes of Christianity is false in this sense—it is fundamentally perverted. It is nothing but a form of Gnosticism, the ancient heresy. … Schuon is more subtle, because he knows the whole oriental tradition and attempts to assimilate Christianity, a form of Gnosis—an esoteric wisdom which places it on a level with Hinduism, Buddhism and Islam…. — (Bede Griffiths’ letter dated 23.6.1957)

So what is useful and valid for evangelism in Hindu mindset, when it accepts Jesus as divine similar to an avatar, becomes “fundamentally false” and “fundamentally perverted” when a Christian / Western author tries to place Christianity “on a level” with other religions!

What is important is that these theological studies are not abstract entities residing only in the papers. They get translated into concrete evangelical entities.

In Sandhya Vandhana, the prayer book that is in use in Shantivanam, the popular Hindu bhajans in every major Indian language are distorted to Christianise them. The famous Ragupathi Ragava Raja Ram used by Mahatma Gandhi declares Hindu universalism and aims to promote communal harmony. In the Hindi section of bhajans present in the ashram handbook, the verses are twisted to proclaim the superior exclusiveness of Jesus and Christianity:

Sab bole Prabhu Yesu nam Patita pavana Yesu nam. … Sab se accha Yesu Nam Papa nivarana Yesu nam [The name of Jesus is better than other names]. — (Sandhya Vandana, Saccidananda Ashram, Shantivanam, pp. 41:2)

Frithjof Schuon to Gandhi bhajan, the Hindu universalism becomes a doorway to proclaim Christian exclusiveness.
Hindu Seers—Belittled Inside but Praised Outside
What was true for Hinduism and Indian culture was also true for the great seers of Hinduism. Thus Sri Ramakrishna was no more holy than Ramana Maharishi and could come only just nearer to St Francis of Assisi, and could not even be his equals. To Griffiths the life of Ramakrishna also showed what Hinduism lacked with respect to Christianity. He wrote:

By the way Bernard Kelly sent me the Gospel of Ramakrishna. It is the most wonderful book. … I don’t think he is more holy than Ramana Maharishi, but his character is much more rich. His was the way of bhakti and he was carried away in ecstasy of love.… He is perhaps nearer to St Francis of Assisi than anyone. … I don’t think that anything gives a better idea of the real heart of Hindu religion. One can also see what it lacks in comparison with Christianity. — (Bede Griffiths’ letter dated 22.7.1956)

Belittling Hindu seers by comparing them to Jesus or Christian saints is another consistent feature of Griffith’s writing. Almost a decade after writing the above lines, he wrote again about these two remarkable self-realised saints of recent times:

I mentioned Ramakrishna and Ramana Maharishi with their triumph over pain and their capacity to live in God above the whole state of the body. But I don’t honestly believe that this is the highest state. Christ accepted pain—he really suffered, physically and mentally, as they did not and through his suffering he came to the total surrender to God. — (Bede Griffiths’ letter dated 12.6.1966)

Regarding the disciples of Swami Sivananda addressing him as bhagawan, he called that as “a weakness of Hinduism”. Though he thought Swami Sivananda as one with great powers and one having done much good, he found the atmosphere “not pleasant”. Swami Sivananda was “very fat and rather sickly man … conducted to coach and laid out as if in bed by devout females” many of whom were “Germans of a theosophical kind”. — (Bede Griffiths’ letter dated 22.4.1964)

Despite all these reservations and criticism against Hindu saints, which he was free to have as a devout Christian, he would not hesitate to indulge in deception by uttering the names of very same Sri Ramakrishna and Ramana Maharishi as his guides, when confronted by Hindu scholars and seers. When a Hindu sannyasi Swami Devananda questioned the right of a Christian missionary to appropriate Aum, he accused the Hindu of being “a sectarian” and wrote:

I am concerned with the universal essence of Hinduism, as found in the Vedas, the Upanishads, the Gita and in modern masters like Ramakrishna, Vivekananda, Aurobindo, Ramana Maharishi and Mahatma Gandhi. These have always been my guides. — (Bede Griffiths to Swami Devananda, letter dated 16.10.1987, in Sita Ram Goel, Catholic Ashrams: Sannyasins or Swindlers, Voice of India, 1988 & 1994, p.143)

Even before he took over, while staying at Shantivanam, he took many scouting visits to the great Hindu temples of South India—particularly Chidambaram, Kumbakonam, Thanjavur and Srirangam—very similar to his predecessor Henri Le Saux. Mixing with Hindus, projecting himself as an admirer of Hinduism and hiding his Christian identity, he could gain access to the inner sanctum of the temples where only Hindus are allowed. From these visits he conjectured that it was the darkness of the unconscious that the Hindu temples represented and this was their attraction:

The whole effect is very strange—the Brahmin priests naked to the waist wearing the sacred thread and with heads half shaven, the weird primitive music with beating of drums and the scent of incense—the crowds of people. Yet I felt through it all intense appeal to the unconscious … this great world of unconscious which is the real Hindu temple—architecture, music, sculpture, the shrine half hidden in darkness—all belong to the world of unconscious, and it is this symbolism of the unconscious that draws the millions of India to the temples. — (Bede Griffiths’ letter dated 22.12.1956)

After seeing Thanjavur big temple, his visit ended with Srirangam—the greatest of the Vaishnavite shrines. Now he wrote decisively:

I have never seen anything so sublime, not even in a Romanesque church. But at the same time one feels the limitation of his [Hindu] religion. It is a religion of nature and never rising above nature. I came away with the sense of oppression. I feel that this is essentially a primitive religion which must be transcended. A time must come when Christ takes the place of all the worship which is offered to these gods of nature. As education grows people will not be content with the myths of Siva and Vishnu; they will want the truth and only Christ can answer this need of the soul. — (Bede Griffiths’ letter dated 22.12.1956)

Like Henri Le Saux, Griffiths also visited Elephanta caves. He also wrote about it later:

When I landed at Bombay I went to see the Elephanta caves and the great statue of Siva there left a lasting impression on me. Here at the threshold of India I found graven in stone that profound spirit of contemplation which has given inner meaning…. — (Bede Griffiths, Christ in India: Essays Towards a Hindu-Christian Dialogue, Bangalore 1967 & 1984, p.20)

In the same book he also makes it clear that Shiva is nothing more than “shadow of the mystery of Christ” (p.100).

Not only Hindus, but all those outside the Catholic Church, according to Griffiths, were just making “better use of lesser grace” and “fullness of grace and revelation” being present only within the Church, it becomes “our privilege and responsibility” to convert and bring all non-Catholics into the Church. Soon he was deconstructing Hindu symbols as well. The Hindu symbols were not only incomplete which had to be fulfilled by Jesus but left to themselves they would become evil and negative, he reasoned:

I believe that these symbols, the Golden Flower for instance or the Hindu temple can be a genuine revelation of God. But in so far as they are not redeemed—in other words do not belong to Christ—they have a daemonic aspect which can have a devastating power. … I see more and more clearly that Hinduism must be redeemed in order that it may reveal all is hidden power and beauty, otherwise it can devour the soul. — (Bede Griffiths’ letter dated 23.6.1957)

Griffiths combined the traditionally implicit Christian anti-Semitism in the replacement theology with a Hindu-hatred in his fulfillment theology drawing parallels:
In the same way in so far as Krishna in the Bhagavad Gita reveals the way to ultimate goal of the Atman, he may be said to be a type of Christ. What Christianity brings is the fulfillment of this cosmic revelation. Christ is infinitely more than Krishna and the Kingdom of Heaven is infinitely (more) than Nirvana. But just as St. Thomas [Aquinas] holds that the knowledge of the Trinity and the Incarnation is implicit in primeval revelation, so I would say that the knowledge of Christ and Kingdom of Heaven is implicit in the experience of the Atman or of Nirvana. … They are the same supernatural reality but it is only in Christ that the fullness of this supernatural mystery is revealed. There is very close analogy with the Old Testament. Noah, Melchisedec and Job (who are pagans), Moses, David and Isaiah, all had true knowledge of God, but their knowledge was incomplete, and their experience therefore imperfect. Christ fulfills at once the Old Testament and the cosmic covenant. In this sense both Hinduism and Buddhism await their fulfillment in Him. — (Bede Griffiths’ letter dated 21.3.1960)

Griffiths often descended into an attack on the Hindu deities declaring that they were ‘attractive’ but not ‘good’ and that they lacked morality.

The Infinite holy god of wonder and terror was also the God of infinite justice and moral goodness. In India idea of the holy is still overwhelmingly strong, but it is not particularly moral. Siva (with his lingam) is a holy God, at once terrible and lovely, but he is not particularly good! So also Krishna is holy—an object of worship and love and adoration. But he does not make any great demand on his devotees. I feel that this is what Hinduism lacks and why it needs Christ. He alone is absolutely holy and absolutely good. — (Bede Griffiths’ letter dated 19.10.1958) 

What is remarkable about Griffiths is the way such ideas about Hinduism become so fixed and rigid in his thought process. Despite his claims of “studying Hinduism” and being guided by its universal essence, etc. one finds the very same ideas expressed again in almost the very same words almost 17 years late in 1976:

What is more, he (Krishna) is morally ambivalent. He is a symbol of highest divinity, yet as a man he is shown to be a trickster, a deceiver who brings disaster on his people and is finally ignominiously slain…. [Siva] is the symbol of the purest love but this is in terms of gross sexuality. It is the same with Siva. He is the God of love, of infinite beauty and grace, whose nature is being, knowledge and bliss, the Father, the Saviour, the Friend. Yet his symbol is the lingam and like Krishna has many wives. — (Bede Griffiths, Return to the Centre, Collins, U.K. 1976, pp.76-7)

To him, Hinduism was nothing but descent into the darkness of unconscious with all its attractions and dangers and that to swim across it unharmed and reach real spiritual liberation one needed Jesus, as Hinduism was deficient:

…how I love Hinduism! Everything is there except Christ. I see more and more clearly that all we have to do is to place Christ in the centre of Hinduism. But how to do it? … I am sure that it is a question of coming to terms with the unconscious (the Hindu lives from the unconscious) … The unconscious is full of demons and daemonic powers which seek to ‘possess’ us as you say. … There is evil in Hinduism and in all Hindu society. … I believe that it is Christ alone who can set us free from the unconscious. … For me Hinduism seems to act as a means for regaining contact with the unconscious but it must be Hinduism transformed by Christ. Hinduism by itself will not do. — (Bede Griffiths’ letter dated 23.7.1960)

The depiction of Hinduism as nothing but the unconscious or the “dark” or “negative” (as deemed by the Christian values) forces of the unconscious is so pervasive in the works of Griffiths. Today, they are very familiar in the Western academic circles studying Hinduism—particularly in Wendy Doniger-Jeffrey Kripal school. Doniger-Kripal school of course does not speak of Jesus but in the place of Jesus they place the superior Western academic discourse, which, of course, always has been unwittingly an aid for evangelism during both colonial centuries and post-colonial decades.

Despite all his seemingly adoring words to portray Hinduism, a small scratch on the surface—an intelligent criticism over his real motives would bring out torrents of the hatred he harboured against Hinduism. Almost 30 years after he wrote the above lines, in 1990 he wrote scathingly to Sita Ram Goel when he questioned the ethics of the methods and the theology underlying them:

I suggested to Mr. Goel that the Voice of India might well make a special study of the various aspects of Hinduism. I suggest as a beginning the history of human sacrifice and temple prostitution from the earliest times to the present day…. Another institution is the practice of sorcery and magic…. Above all there is the problem of untouchability. Surely one of the greatest crimes in the history of religion…. I love Hinduism, not only the Vedas and the Gita and Vedanta but popular Hindu piety and its cultured traditions but I try to get a balanced view of it. — (Bede Griffiths’ letter dated 06.4.1990, from Sita Ram Goel 1988 &1994, pp.171-2)
Obsession with Marriage Syndrome
The second part of Griffiths’ autobiography is titled: The Marriage of East and West. In this he wrote:

I wanted to experience in my life the marriage of these two dimensions of human existence, the rational and intuitive, the conscious and unconscious, the masculine and feminine. I wanted to find the way to the marriage of East and West. — (Bede Griffiths, The Marriage of East and West, Templegate Publisher, 1982, p. 8)

This marriage notion of Griffiths has been often lauded by his followers as some sort of a deeper spiritual synthesis. A reviewer of a hagiographic video on Griffiths says:

The persistent theme throughout is of the union of opposites: East and West, Christianity and Hinduism (and other religions), right brain / left brain, masculine / feminine, rational / intuitive. — (Beatrice Bruteau, Film Review: “A Human Search: The Life of Father Bede Griffiths, The Golden String”, Bulletin of the Bede Griffiths Trust, Vol. I, No. I, Spring 1994, p.7)

However, a study of the origin of this theme in its formative stages in the works of Griffiths, reveals more colonial prejudice and personal pathos than any genuine spiritual need for the harmony of deeper opposites. To Griffiths, though Hinduism had “affection and natural grace” it lacked being “honest, straightforward, just and reliable” These qualities of Hinduism, he identified with the feminine and found the British element masculine. He wrote:
I feel in a sense they are our opposites—it is male versus female—conscious versus unconscious, and it is not easy to marry with them. Yet this is what we ought to have done for their own sake… — (Bede Griffiths’ letter dated 6.6.1959)

He would reveal later that in seeking the feminine in India he was also resolving a personal crisis:

…I am sure that my problem is that of the anima. At school we were brought up in a totally masculine world. We scarcely even referred to a mother or sister and a mother was known as ‘the mater’. We never saw girls or women (except for the matron). … Unfortunately, there were not many feminine contacts at home either, so altogether I was starved…. That is why people like Cherian and Stephen attract me—and why India attracts me. People here all live from the anima.… Hence all the lying and cheating and stealing, and a lack of moral integrity. — (Bede Griffiths’ letter dated 15.10.1961) 

Repressed sex was also bothering him. After a stroke in the early 1990s he explained:

It is your flesh and your blood that this has to penetrate. It then moves down through the sex region. That is very important too, because that tends to be suppressed. In my own experience it was very much repressed. I am rediscovering the whole sexual dimension of life at the age of eighty-six, really. And that also means discovering the feminine. — (Bede Griffiths quoted in “Self-Surrender and Self-Realization in Bede Griffiths” by Bruno Barnhart, The Golden String Newsletter, Vol. 6, No. 2)

One wonders if his attacks on Sri Krishna and Shiva as well as his stereotyping of Hindus and India as lacking moral sense, being dishonest, etc. were more the amalgamation of his own repressed sexuality combined with the colonial theology. He wrote that he was starved of the feminine. Was his conversion attempts then elaborate predatory rituals on the nation and culture perceived as the feminine prey? In fact in the current context one has to ask if these innate tendencies of Catholic Church are what making the priests turn predatory paedophiles on their own flock?

Is it time for Hindus to reverse the direction and do a fulfillment mission on Christianity? Perhaps what Christianity needs is the replacement of a crucified Christ by a dancing Siva or a Krishna whose melody can redeem the Church of its repressed sexuality? Despite Griffiths and his acolytes claiming that the so-called “Christian Advaita” was deeper than Sankara’s Advaita, Cyprian Consiglio, another Catholic theologian, found him saying in his previous interviews that Griffiths thought Abhishiktananda “went too far”.
Appropriating the Vision of New Physics
Meanwhile, new developments were happening in physics which had theological consequences for Christianity. Griffiths was painfully aware that Hinduism even with no institutional mechanism like the Church was able to get itself into a constructive dialogue with the philosophical impacts of New Physics. Griffiths was equally aware of the deficiencies of his own Christian theology. He noted:

David Bohm speaks as a theoretical physicist, of unity and interconnectedness in what he calls the implicate order, prior to the world of separate entities which is our normal experience. The implicate order is constantly unfolding, giving rise to the explicate order of particular forms and structures. This is where the new scientific understanding of the universe meets with the non-dualist traditions of Hinduism, Buddhism and so on. — (Bede Griffiths, “The New Consciousness” quoted in “New Age and New Science in Bede’s thought” by Everardo Pedraza, The Golden String, Vol. 14, No. 1, Summer 2007)

He was acutely aware of the deficiency of Christianity to incorporate into it the holistic vision provided by New Physics and the parallels pointed out by physicists like Schrodinger, Capra, Bohm, etc. between the vision of New Physics and Indic systems of inner science. Quoting Teasdale, Everardo Pedraza, an admiring author of Griffiths writes:

Yet there was still the question of where and how Christianity and its mystical tradition fit into this interdisciplinary and interreligious dialogue. Indeed, “Father Bede was aware of this deficiency and sought in numerous lectures to show how Christianity and its mystical tradition fit in, primarily through the intuitions of Trinity, Godhead, and the Incarnation.” — (Everardo Pedraza, “New Age and New Science in Bede’s thought” in The Golden String, 2007)

To achieve this, he recruited Rupert Sheldrake—a British biologist advocating questionable pseudo-scientific vitalist theories—who also shared the colonial prejudices of Griffiths including the negative stereotyping of Indic traditions as fatalistic and uncaring towards human suffering.

To make Christian theology presentable as being in sync with the world-view emerging from New Physics, Griffiths did not hesitate to take Hindu darshanas and then give a little Christian tweak to them. How this is done by providing a Christian twist to an originally Hindu concept is unwittingly described by Catholic theologian Brian J. Pierce:

From there Fr. Bede makes his usual connections with the new physics, especially the theory of ‘implicate order’ proposed by David Bohm. ‘The whole physical universe today is understood as a vast field of energies vibrating at different frequencies,’ says Fr. Bede. He then likens these varied energy vibrations to whirlpools in a river, concluding that ‘my body is a particular whirlpool, and yours, and so on…. Christ is the new Adam in whom our dis-integrated human family is healed and so made one again (1 Cor 15:45ff). In the 1989 satsang he connects this image with the Hindu figure of the Purusha, a theme which he develops further in chapters six and seven of A New Vision of Reality. — (Brian J. Pierce, “This Is My Body—This Is That”, The Golden String, Vol. 4 No. 2, Winter 1997-98)

But all these borrowing from Hinduism to compensate the deficiencies of his own religion does not make him acknowledge this fact. Rather he went on pointing to what he perceived as the deficiencies of Hinduism. Apart from the lack of “moral” compass, Hinduism also lacked social conscience as Advaita made people withdraw from the world. Griffiths wrote:

I feel the danger of Hindu mysticism is to retire into an inner reality of infinite riches and beauty and so on, but it doesn’t relate you to others, and the danger of the sannyasi in India is he is not really concerned with other people. That’s why you can meet people dying in the streets of Calcutta and not worry much about it. It’s part of karma. — (Bede Griffiths in an interview dated September 1992, from the transcript of Exploring the Christian-Hindu Dialogue: A Visit with Bede Griffiths, Inner Explorations, USA)
In hindsight, the historical irony is cruel. In reality, it was a British Christian Winston Churchill who engineered one of the severest famines of that century in Bengal and countless people perished in the streets of Calcutta because of the inhuman Hindu-phobic attitude of Churchill to which his Christian upbringing also contributed in no small amount. It was Hindu nationalist Syama Prasad Mukherjee and Hindu volunteers who fought against the famine created by the British. The subsequent post-independent Calcutta scenario too was more because of the colonial impoverishment rather than the stereotyped Hindu apathy.

Shantivanam, Aryan-Dravidian Racism and Evangelism in the Field
While Griffiths was not primarily interested in Aryan-Dravidian race theory, he did use them in his approach to Hinduism. And where he used them, he tried to show Hinduism as an Aryan development that integrated into itself a positive element of non-Aryan tribal tradition.

Thus Krishna worship, tantra, Shiva worship were all originally non-Hindu, tribal (for he considers tribal as non-Hindu and Aryan as Hindu) traditions integrated into Aryan Hinduism. When analysing the historical development of the Krishna worship and devotion in India, he suggested that “Krishna had been a non-Aryan deity absorbed into the Hindu pantheon through his identification with Vishnu”. With regard to tantra, Griffith speculated:

But in the third century C.E., this movement of Tantra came into Hinduism and Buddhism. It was a movement from below and must have come from pre-Aryan people. It’s not Aryan which is patriarchal, but pre-Aryan—it comes from the earth. (Bede Griffiths with Matthew Fox, The Other Half of My Soul: Bede Griffiths and the Hindu-Christian Dialogue, Quest Books, 1996, p.328)

In an article that was published in the winter 2004-2005 issue of The Golden String, the bulletin of Bede Griffiths Trust, the writer appreciatively described the Griffiths perspective of grouping Indic spiritual traditions into racial binaries:

Bede marvelously traces how historically the Tantric texts, which first begin to appear in the third century CE, rise up out of the indigenous Dravidian Shaivism of south India, where devotion to God as mother is very strong, so the tendency is to assert the values of nature and of the body, of the senses and of sex. Many things which tended to be suppressed in the Aryan Vishnu tradition came to be reverenced by Tantra. — (Cyprian Consiglio, “Awaken and Surrender”, The Golden String, Bulletin of the Bede Griffiths Trust, Vol. 11, No. 2, Winter 2004-2005, p.1)

Again one can see here the framework that would also be used by David Gordon White—studying tantra through the Brahmin-non-Brahmin ethnic binary.

After assigning such non-Hindu roots to tribal spiritual traditions (which in reality are organically associated with Hindu Goddess traditions), Mary is introduced as the “dark mother of the oppressed”. Here is where the abstract theological conjectures and experimental structures fabricated in Shantivanam slowly enter the political space. Another Shantivanam product, Christian artist Jyoti Sahi, elaborates upon this idea of Griffiths thus:

Some years ago I was asked to make an image of the ‘Dalit ki Mata’, or the Mother of the Dalits. The word Dalit, coming from Dal, meaning the earth, or that which is broken, crushed, made me think of this image of the cave. Could the Mother of the Dalits be this primordial figure of the woman in the cave? But then what would this woman look like? Traditionally she has been pictured as dark-skinned, as in the figure of the ‘Black Madonna’ who was definitely a representation of ‘Our Lady of the Rocks’, who perhaps was in ancient times worshiped in dark caves, where she was associated with the chthonic forces of the underworld. — (Jyoti Sahi, The Lady and the Cave, Reflections on the Meaning of the Black Madonna, United Theological College, Women’s Studies Department, Bangalore)

Interestingly, this again, the image of Mary as the mother of the oppressed seems to be for Indian evangelical market. Where Catholicism had triumphed, feminist theologian China Galland witnessed as late as 2000 in Brazil how Catholic priests exhorting people to be like Mary “obedient, reasonable, serene above all obedient”, writes:

Once again I see how the devotion to Mary … is also used by the Church to control people, especially women. — (The Black Madonna and the Limits of Light: Looking Underneath Christianity, A Teaching for Our Time in the Fabric of the Future: Women Visionaries of Today illuminate the Path to Tomorrow, ed. M. J. Ryan, Patrice Wynne, Conari, 2000)

One can find many icons of Mary clad in Indian dress placed in many areas at Shantivanam. The chapel entrance tower displays a Mary similar to a Hindu goddess donning a vermillion mark and performing abhaya hasta, seated below Jesus. Today, we find in select areas of Tamil Nadu such promotion of Indianised form of Mary—specifically to compete with and replace Mariamman—the mother goddess of the folk tradition, who was popularised during the freedom struggle by Tamil poet Subramania Bharathi. After strategically promoting such designed syncretism, the missionary scholars enter, do research and proclaim that there are similarities between worship of Mary and Mariamman. For example, in the book Christian Folk Traditions: An introductory study published from the Bishop House, Nagercoil, in 2007, Brigitte Sebastia had a paper “Maariyamman—Mariyamman: Catholic Practices and Image of Virgin in Velankanni”.

Shantivanam chapel itself is built in the style of Hindu symbols. For example, generally, Hindu temples of South India have in the four corners of the gopuram, an animal, which is the mount of the deity. In the case of goddess it is lion and in the case of Shiva it is the bull. The Shantivanam chapel features very similar bull, lion, eagle and they actually represent the evangelists Luke, Mark and John. Those recognised by the Catholic Church as officially saints are shown in the base tier of the gopuram—in Hindu saffron clothing—like mendicants or siddhas and above them Jesus is depicted in yogic postures. In Shiva temples usually on the southern side of the gopuram, Shiva is depicted as Dakshinamurthi. In the Shantivanam chapel, Jesus is depicted as Dakshinamurthi.
The inculturation attempt to Christianise Hindu sculptural and temple architectural elements cannot be seen in isolation. In parallel to what Shantivanam is doing, Christian missionaries are developing pseudo-historical narratives that it was the revolution of ancient Christianity brought by St Thomas to India that became all the Saivaite and Vishnu temples in South India, which were later appropriated by Aryan Brahmins. Thus a notorious Dravidianist—Christologist, Deivanayakam (Deivanayagam) and his late daughter Devakala, both of whose works were promoted by Chennai Roman Catholic Diocese, claimed:

Though Saivism and Vaishnavism have nothing to do with the Vedas the Saivite and Vaishnavite figures came to be considered as Brahminical gods and goddesses. … The pantheon of the Hindu gods were given anthropomorphic form only in the later period. Saivism and Vaishnavism are the offshoots of early Indian Christianity and the sculptures of Saivism and Vaishnavism are actually the visual aids for the doctrine of Trinity, and the doctrine of incarnation or avatar. … This triune God is depicted as “three faced Siva” with one body. In Ellora and Elephanta the icons of Siva with three faces in one body are seen in large numbers. — (M. Deivanayagam & D. Devakala, Iconography of Hindu Religion)

Griffiths also gives Christian meaning to the most venerated Hindu symbols like the dance of Shiva and instructs Catholic missionaries how to Christianise Nataraja, the presiding deity of Chidambaram. Kim “Nataraja”, an acolyte of Shantivanam project explains:

When Fr. Bede visited Sr. Pascaline, a member of the Benedictine Sisters of Perpetual Adoration at the Osage Monastery, Forest of Peace, in Oklahoma in 1978. He presented them with a statue of Nataraja, saying that Christians must begin to see Nataraja as the symbol of the risen Christ. It is easy to see why he felt this to be so. — (Kim Nataraja, “The Dancing Siva” in The Bede Griffiths Sangha Newsletter, Vol. 2, Is. 3, September 1999)

In the “evangelical manual” given to evangelical workers in Tamil Nadu, question number 193 is about Nataraja. The explanation given is that it in reality symbolises Jesus winning over death but the book claims that these meanings were distorted by the Aryan Brahmins.

Today, many such texts which claim India to be “a Christian nation” and provide evangelical guidelines based on inculturation and appropriation are available throughout Tamil Nadu in many Christian stores. These books are approved by Roman Catholic Diocese officials.
Sleeper Cells for Christianising Hinduism
Inside Shantivanam, one finds thus various forms of Jesus at experimental stage. These forms imitate popular Hindu sacred icons. Jesus sitting in the lotus position like a yogi with four forms of him sitting adjacent to each other in four directions looks typically Hindu. The aim is to increase the Hindu universal acceptance to a point where he or she will accept the Trojan of Jesus-exclusiveness presented in Indian garb.

There is a statue of Jesus in yoga pose under a five-headed serpent. Given the fact that Tamil Nadu waysides and the banks of village water bodies abound in the images of Hindu gods and goddesses seated under such five-headed serpents, eventual installation of such theo-plagiarised Christian statues can create considerable confusion in the minds of people while at the same time fulfilling the mission of the Shantivanam founders to replace the Hindu deities with the Christian deity at the centre of Hindu spiritual traditions.

They are at the experimental stage—waiting for the right time of launch—for Christianising Hindu institutions and spiritual traditions. The Shantivanam movement finds parallel for this kind of operation in the history of the Church—when it captured the [ancient Greek and Roman] pagan religious institutions, their celebrations and places of worship.

A commemorative issue in honour of Monchanin, its founder, published by Saccidananda Ashram explains:

When St. Gregory the Great sent the monk Augustine to the Angles, he directed him not to deprive them of their places of worship or customary festivities, but to transform their temples into Christian ones and to dedicate to the Saints their religious festivals. The Indian Church at least in the Tamil Nadu made at times wonderful use of these directives…. In short Shantivanam was only an attempt amongst others an effort to recapture a spirit and to prepare this spirit to find in due time its right outcome and Christian expression, in matters of cult, art, etc.

Today, the experiments done in the quite obscure corners of Tamil Nadu are being tested openly by the Church. For example, John Samule, a Christian zealot and director of Institute of Asian Studies spearheaded the “Murugan conferences”. He emphasised that his approach was more to approach Murugan as a historical figure than a deity. Though Saivism categorically states that Murugan has no human birth, this thesis was first put forward in the Murugan conferences.

Later, Seeman, a Christian born Tamil secessionist started vociferously stating that Murugan was just a deified ancestor of Tamils. Soon, St Thomas, who in a historically unattested story [was said to have been] martyred in Madras, was presented by the Church similar to Murugan with his spear, and his forehead adorned with holy ashes and vermillion in Hindu fashion.

Meanwhile, Shantivanam and many such institutions throughout India and abroad silently carry out their mission and operation, making full use of the Hindu ignorance of the preparations for a “war” against them. – Swarajya, 26 November 2017

Aravindan Neelakandan is contributing editor at Swarajya magazine; Breaking India co-authored with Rajiv Malhotra.
How Henri Le Saux Wanted To Bring Salvation to Heathens

https://swarajyamag.com/ideas/how-henri-le-saux-wanted-to-bring-salvation-to-heathens 
By Aravindan Neelakandan, November 24, 2017
Henri Le Saux wished to dismantle Hindu spirituality so that it could be Christianised. So as part of the project, he visited Hindu pilgrim centres of South India and integrated his experiences into Christianity.

Catholic missionary J Monchanin (1895-1957) had established the 'Saccidananda Ashram' in 1950 and had started an elaborate mission to 'Christianise' Hindu spirituality. He wanted Hinduism to die, shed Vedanta and get resurrected in Christianity. In 1957, he died and was succeeded by another French Catholic missionary Henri Le Saux (1910-1973). Henri Le Saux assumed the Hindu name 'Swami' Abhishiktananda as part of his mission strategy. 
When Henri Le Saux first came to India, Monchanin took him to Sri Ramakrishna Tapovan so that the former could observe first hand a Hindu ashram. At the same time Monchanin was also observing Henri Le Saux to see what effect the place was having on him. Monchanin made the following observation:

(Henri Le Saux) senses quite independently of me, the human impossibility of the conversion of a Hindu who is truly a Hindu (…): the more spiritual a Hindu becomes, the further in a sense he distances himself from Christianity.

James Stuart, Swami Abhishiktananda: His life told through his letters, ISPCK Delhi: 2000, p.28
Henri Le Saux hence decided to understand and dismantle the Hindu spirituality so that it could be Christianised. So as part of the project, he started visiting Hindu pilgrim places in South India. Wearing the saffron robes of a Hindu sanyasin he visited the temples of Chidambaram, Kumbakonam and Thanjavur enjoying the hospitality of gullible Hindus who welcomed him into their temples. He recounts in a letter of this experience in Chidambaram – the great Saivite temple:

… [At Chidambaram] they were very liberal and showed us everything. They even wanted to give rice and cakes presented to the images. You can understand that all the same our devotion could not go as far as that!

Henri Le Saux: letter dated 9.11.1949 
At Srirangam – the great Vaishnavite centre he purportedly violated the explicit notice at the entrance that non-Hindus are not allowed inside the temple. He went into the inner corridor. His hagiographer James Stuart admiringly writes how “clad in Kavi (saffron robes) he followed a group of children into the inner sanctuary of the temple at Srirangam (carefully averting his eyes from the notice which prohibits entry to all non-Hindus.”

Nevertheless, standing right before the sacred statue of Vishnu he refused with derision to accept the aarti. In his words:

…and the priest took up a tray containing camphor (…), set it alight, recounted the glories of Sri Rangam Nathar [i.e., Vishnu], and began to offer a puja in my honour…I have never had such good treatment but, all the same it was nothing doing, for I should have had to make the anjali, prostrate spread my hands over the flame and bring them to my eyes, put the ashes on my forehead etc. ... I protested – horror indignation!

Henri Le Saux: letter dated 26.02.1950  
One place that particularly interested him was Arunachala – another great Saivite centre where the mountain itself is considered as a form of Shiva. It was also where Sri Ramana Maharishi experienced Advaitic state of the self. In 1953, in his letter to his family, Henri Le Saux expressed his desire regarding Arunachala, "When will Arunachala be inhabited by Christian monks?”

Sri Ramana Maharishi was having a great influence on the seekers of the West. This had to be countered. Henri Le Saux had a plan. He revealed this to a fellow Catholic priest:

We have to work out a Christian advaita, and you know what that means; we shall not come to that by exploding advaita at the outset on the ground of its incompatibility. We have to strive to be faithful to advaita to the end. Only a heroic fidelity will make it possible in God’s own time to transcend it (…). Not mutilation but sublimation.

Henri Le Saux: letter dated 12.01.1954 
By 1955, he was grooming a young Christian boy of 20 years to become a Christian Ramana, which however could not materialise (James Stuart, p.79). In 1957, following the death of Monchanin, Henri Le Saux then in charge of Shantivanam, soon developed the ‘fulfillment theology’ to ‘Christianise’ Advaitic experience. The ‘fulfillment theology’ was one of the prominent and strong weapons in the theological arsenal of Christianity. Fulfillment theology was prominently employed in the study of Hinduism by a Scottish educational missionary John Nicol Farquhar then working in YMCA (1902-23). His book Crown of Hinduism published by prestigious Oxford University became popular both in Indology circles as well as with protestant missionaries. Fulfillment theology in the Hindu context as put forth by Farquhar states:

Christ provides the fulfillment of each of the highest aspirations and aims of Hinduism...In Him is focused every ray of light that shines in Hinduism. He is the crown of the faith of India.

John Nicol Farquhar, The crown of Hinduism, Oxford University Press, 1913, pp.485-6
Like Roman Catholic Monchanin did decades after him, Protestant Farquhar also declared that Hinduism should die in Christianity: “Hinduism must die in order to live. It must die into Christianity.”

Catholic counterpart of Farquhar was Pierre Johanns a Jesuit missionary. Johanns made the claim that "almost all elements of Christian religion...are to be found among them [the Hindus] in a higher form than they were ever known among the Greeks." Both Johanns and Farquhar paid special attention to Vedanta. Farquhar wrote:

The Vedanta is not Christian and never will be - simply as Vedanta: but very definite preparation for it....It is our belief that the living Christ will sanctify and make complete the religious thought of India.

In the 1920s, Johanns was publishing a periodical entitled, The light of the east where he serialised articles under the title 'To Christ through the Vedanta' over a period of 20 years. According to Harry Oldmeadow, the biographer of Henri Le Saux, 'fulfillment theology' had an abiding presence in the work of both Monchanin and Henri Le Saux.

As the head of the institution, Henri Saux set to work. In 1962 he finished a 100-page draft. Elaborately titled ‘The Experience of Saccidananda: Advaitin experience and its Trinitarian fulfillment’ the text would become an important document in the appropriation project. According to James Stuart the book brought “together Advaitic experience and Christian faith …through the adoption of a ‘theology of fulfillment’”. In the book, Henri Saux explained the need to Christianise Advaitic Vedanta:
...the integration of the advaitic experience into his own faith is for the Christian a necessary task. Christianity presents itself to the world as the supreme message from God to mankind, as possessing the definitive word in which God has revealed all that can be told of the divine life and love. If Church’s claim is true, then it follows that whatever men have found that is true, beautiful and good, both can and should be integrated into Christian experience.

Henri Le Saux, Sacchindananda: A Christian Approach to Advaitic Experience, ISPCK Delhi, 1974 p.47
Henri Le Saux wrote that Hinduism belongs to a category called the religions of the ‘Cosmic Covenant’ which means all religious traditions outside the Biblical revelation. Of these non-Biblical cosmic revelations he called Hinduism in general and Advaita in particular as 'the acme of man's spiritual in the cosmic religions'. However he stressed that though 'the cosmic covenant and Christ's revelation are not opposed to one other' they are not the same. On the contrary “it is that the first prepares the way for the second”. In the case of Advaita, it is the primeval evil that entered the Garden of Eden that is stopping this fulfillment of Hindu Advaita in Christian Divinity:

There is nothing true, beautiful or good that does not bear the mark of the Spirit. Evil only emerges when what is true, beautiful or good stops short at itself claiming to be the All, the final plenitude, and refuses the role in the history of salvation which is the very purpose of its creation. This was the temptation of the cherub in the Garden of Eden

Even as he was undertaking these efforts, Henri Le Saux harboured serious doubts whether through fulfillment theology he could really Christianise Advaita. When the draft appeared as the book he had dropped the subtitle ‘Vedanta to Trinity’. In a letter to Raimundo Panikkar, another fulfillment theologian, he confessed: "...whatever we do is it not a qualified visishta advaita? - and advaita is lost as soon as there is qualification?" Such doubts and confusions never made him lose sight of his ultimate goal which he explained this in one of his letters thus: “Without this recollection in [Jesus], the Indian Church will never be capable of transforming Hindu India into Christian India.” (Letter dated 10.10.1963)

In his worldview, the spiritual traditions outside the church exist only because god conserves them for the Christian to bring them into the church. After a spiritual tradition is appropriated by the church it ceases the need to exist outside the church.

The prayer ‘for the heathen’ ought to turn into a prayer that the Christians may at last gather in the spiritual riches of the Gentiles, so that God might finally have no more need to conserve them outside the Church, precisely in order to prevent these riches from being lost.

Henri Le Saux:  letter dated 12.04.1965, James Stuart: 2000, p.171
Unlike Monchanin who worked mostly within the confines of Shantivanam, Henri Le Saux took the appropriation crusade right into Hindu holy places. He always made it a point to go to the most venerated places of Hindus and conduct a Christian mass while unsuspecting Hindus would take the saffron clad missionary for a Western Hindu sanyasin.

It started as early as 1955 when he visited the Elephanta caves. He claimed it for Jesus by conducting a mass before the famous Mahadeva statue:

Yesterday evening we came here to Elephanta. Here Hindu temples cut out of the rock, only one well preserved. I was thunderstruck! I am more Hindu than Buddhist. You know the Shiva with three heads, incorrectly called Trimurti…When I saw it, I simply had to hold on to a pillar for support…This morning we said our Mass immediately in front of it. There is nothing pagan here.

Henri Le Saux:  letter dated 18.07.1955
In January of 1965, he climbed to the summit of Arunachala – the sacred hill worshiped by Hindus and conducted a Christian mass there. While at Uttarkashi, another highly esteemed place of Hindu pilgrimage, while enjoying the hospitality of a Hindu ashram, he went into “the crypt of a small temple besides Ganges' where 'sitting cross-legged' he conducted the Christian ritual alone with 'the bread and wine after the order and rite of Melchizedech (…).” and then 'declared this act as ‘a prophetic sign’”. (James Stuart: 2000, p.172) It was at Uttarkashi, which he visited once again, he started experimenting an Indian liturgy with a Sanskrit base. He wrote:

In the loft fitted up in my hut I offer Masseach morning seated like a brahmin priest, with ceremonies of offering water, incense, fire. I read the gospel in Sanskrit and also sing the Our Father in Sanskrit…. My Upanishadic rite takes shape day by day. [Details follow] But all that is very Hindu… 

Henri Le Saux:  letter dated 29.7.1965 and 28.8.1965
He now started fashioning his masses based on fulfillment theology. Christmas eve celebrations of 1965 started with the reading of Hindu texts followed by the prophets and then Christian Gospel – thus Hindu texts becoming the preparation for the advent of Christianity. He called mantras as short prayer phrases which could be related to Christian devotion. In his work 'Prayer' he drew parallels between the Hindu Om and Sachhidananda and the Christian Abba, the prayer of Jesus. The mechanism for creating a Christian mantra, which Henri Le Saux called as 'Mantra Sandwich' was later consolidated in Shantivanam. Here a traditional Indic mantra venerated and practised for thousands of years like Om Nama Sivaya or Om Namo Bhagavathe Vasudevaya or Om Mani Padme Hung are taken. Then the Hindu or Buddhist spiritual principle (deity's name or symbol) is removed and Christian name is slipped in between.

Thus Om Nama Shivaya or Om Namo Narayana becomes Om Namo Christaya, Aum Sri Yesu Bhagavathe Namaha. Om Mani Padme Hung became Om Yesu Christa Hung. Ringu Tulku and Mullen in their paper 'Buddhist use of compassionate imagery' (2004) trace the Christian appropriation of Buddhist mantras to Shantivanam project and justify it through the fulfillment theology: "A strong connection between Om Mani Padme Hung, as a universal expression into human heart and the spirit of Jesus has already been made in Buddhist circles.”

In 1968, Henri Le Saux left Shantivanam handing over the charge to new occupants. On parting, he gave a four-fold advice to a Jesuit priest who had founded a Christian centre for dialogue with Hindus. In that advice, Henri Saux suggested that Christians should take up the celebration of Hindu festivals such as Deepavali as a joyful expression of their own faith and also use aarti or deepa puja in Christian churches giving it their own Christian interpretation.
There is an interesting twist in the life story of Henri Le Saux. Leaving Shantivanam and living by the banks of Ganges, there seemed to have happened in him some genuine transformation. According to Wayne Teasdale, a Catholic theologian, Henri Le Saux “seemed to lapse into purely monistic Advaita”. Abhishiktananda declared that it was the Advaitic experience and realisation that is important and everything else need to be dropped:

Jesus may be useful in awakening the soul – as is the guru – but is never essential and, like the guru, he himself must in the end lose all his personal characteristics. No one really needs him. (…) Whoever, in his personal experience (…) has discovered the Self, has no need of faith in Christ, of prayer, of the communion of the Church.

Henri Le Saux, Diary entry dated 10.7.1969, Ascent to the Depth of the Heart. The Spiritual Diary (1948-73) of Swami Abhishiktananda (Dom Henri Le Saux), ISPCK 1998, p. 217
He also got critical about the church though he offered mass till his death. He felt the church’s insistence of Christ was as an obstacle to final spiritual liberation:

Christ’s namarupa necessarily explodes, but the Church wants to keep us virtually at the level of the namarupa

Henri Le Saux, Diary entry dated 24.4.1972
In another diary entry he again criticised the church – this time quoting a verse from the Upanishad:

Christianity believes that salvation comes from the outside, through thoughts rites, “sacraments”. The level of namarupa. Nothing comes from the outside, nothing that is made, krita, leads to what is un-made, akrita! (MundU I, 2, 12)

Henri Le Saux, Diary entry dated 28.5.72
He died on 7 December 1973. Meanwhile, Shantivanam itself had passed into the hands of a more virulent Hindu-phobic theologian who also would become more aggressive in appropriating Hindu spirituality and culture for evangelism.

*
Atma Jyoti Ashram: Sannyasis or Snake Oil Salesmen?

https://bharatabharati.wordpress.com/tag/fr-george-burke/
By Swami Devananda Saraswati, January 30, 2011

This article was originally published in June 2009 on Vijayvaani with the title “Atma Jyoti Ashram: In sheep’s clothing” and Vigil-On-Line with the title “Atma Jyoti ‘ashram’: Christian priests or swindlers?” Since that date it has appeared on various websites under various titles including Hamsa.org (now defunct) with the title “Atma Jyoti Ashram: Christian Priests Uncloaked!” We have updated the article here, adding relevant photos (all except one are omitted by me) and links and a subtitle that reads “Including a critique of the Sri Ramanasramam journal Mountain Path and its editors”. This present version is a complete reference and, we hope, a better reference than the original feature. — SDS
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Fr. George Burke (large man), head of Atma Jyoti Ashram, and his Catholic priests and brothers in religion. This photo was taken at a California Kali Temple some years ago. Fr. George and his gang have now reverted to their original Christian vocations—do cheats and impersonators have vocations?—and call their current hideout in Cedar Crest, New Mexico, as Light of the Spirit Monastery. Here, in secret, they practice “original” Christianity—without the little boys we hope—and “original” Yoga—or should that be Bhoga? Fr. George and his gang are ardent purveyors of the Jesus in India fable and have added their own bits and pieces to the story. It is a real money-spinner among the credulous!
The Missionary Agenda
In Catholic Ashrams: Sannyasins or Swindlers?, Sita Ram Goel describes the Christian missionary strategists’ plan to infiltrate Hindu society and gain the confidence of the people:
“Christianity has to drop its alien attire and get clothed in Hindu cultural forms. Christianity has to be presented as an indigenous faith. Christian theology has to be conveyed through categories of Hindu philosophy; Christian worship has to be conducted in the manner and with the materials of Hindu puja. Christian sacraments have to sound like Hindu samskaras; Christian churches have to copy the architecture of Hindu temples; Christian hymns have to be set to Hindu music; Christian themes and personalities have to be presented in styles of Hindu painting; Christian missionaries have to dress and live like Hindu sannyasins; Christian mission stations have to look like Hindu ashramas. And so on, the literature of Indigenization goes into all aspects of Christian thought, organization and activity and tries to discover how far and in what way they can be disguised in Hindu forms.”
Sita Ram Goel wrote this in 1988, and he would not be surprised to learn that Christian priests and monks in America have adopted the same tactics to attract a whole generation of American youth interested in Hindu spirituality, back to Christianity. The leader in this movement today is Abbot George Burke of Atma Jyoti Ashram in Cedar Crest, New Mexico. He is better known on the Internet as Swami Nirmalananda Giri.
Isha Jyoti to Atma Jyoti to Light of the Spirit Monastery
Atma Jyoti Ashram was originally called Sri Isha (Jesus) Jyoti Sannyas Ashram and was located at Borrego Springs, California. It has since moved to Cedar Crest, New Mexico and is called Light of the Spirit Monastery—a retreat to Christian roots after being rebuffed by Indian Pagans. Fr. George Burke is a Gnostic Orthodox Christian priest, and if reports are correct, most or all of the community of brothers attached to him are Christian priests.
On a visit to India, Fr. George met the Bengali saint Anandamayi Ma. She is said to have instructed him to remain in the Christian religion and continue his Christian practices. This is the usual advice given to foreign seekers by Hindu gurus. In spite of their spiritual enlightenment, most gurus are grossly ignorant of Christianity’s ideology and militant prayers for triumph over the Indian heathen. They advise their foreign disciples to remain in the religion of their forefathers without realizing the consequences of their thoughtless, irresponsible words.
Christianity is a personality cult based on a false doctrine of vicarious salvation. It is imperialistic and seeks world domination by any means. There is nothing in Hindu scripture or the ancient Rishi tradition remotely similar to this asuric creed. And there is nothing in the ancient guru-shishya tradition to support the ill-conceived advice handed out to foreign seekers by Hindu gurus who do not want to take spiritual responsibility for their Western charges.
Anandamayi’s alleged instruction to Fr. George and his followers suited them to perfection. They would quote her later as their authority to don the ochre robes of Hindu sannyasis and adopt the Sanskrit names and titles of Smarta Dashanami monks. The fact that Anandamayi Ma was not a Dashanami sannyasi herself and had no authority to give them ochre robes or Dashanami titles did not deter them in their calculated impersonation drama.
They continued to perform the blood-stained sacrifice of the Christian Mass in secret, even as they presented themselves in public as simple, unaffiliated Hindu monks. It was the old fraud of Robert de Nobili and Henri Le Saux being repeated on an unsuspecting public, only this time it was an American and not an Indian public being duped by these sweet talking, persuasive snake oil salesmen from California.
Om on Cross
At one point in their career, while still the Sri Isha (Jesus) Jyoti Sannyas community in Borrego Springs, they were caught out in their charade by the Shaiva Siddhanta Church in Hawaii. These American Hindu converts already had experience of Christian priests posing as Hindu sannyasis. The Jesus Jyoti priests and brothers were not a new phenomenon.  They did carpentry for a living, being followers of the Galilean Carpenter, and one of the items they produced for sale was a Roman cross with the sacred Hindu word-symbol Om nailed to its cross bars. They sent a sample to Hinduism Today with the hope of attracting sales. They got instead a negative response and a return of the obscene object. Hindus, even modern American Hindu converts, are deeply offended by this kind of syncretism and do not understand the appeal it has for New Agers and gay Christian priests who flaunt it on their cassock fronts as a sign of their liberal religion and radical universalism.
The Catholic lay leader Victor J. F. Kulanday (Swami Kulandaiswami) has said vis-a-vis Fr. Bede Griffiths and his bastardised Om-on-Cross iconography:
“Rituals, rites, [and] ceremonies in Hinduism have not been changed to suit the whims of modern innovators. [Fr. Bede Griffiths of Shantivanam], by superimposing the sacred word Om on a Cross, imagines he has created a new spiritual phenomenon. On the contrary, he confuses and insults both Hinduism and Christianity. He fails to realize that by such acts he is neither enriching Christianity nor honouring Hinduism. One has to respect the unique rites and rituals of each religion, which placed in another context, will be meaningless and confusing.”
In a later debate published in the letter’s column of the Indian Express, Chennai, in 1989, the Hindu correspondent S. Venkatachalam wrote:
“It is highly outrageous and objectionable to compare … Hindu leaders and religious heads with the Christian missionary experimentalists like Bede Griffiths, Hans Staffner [and the] Christian missionary Fr. Henri Le Saux, the so-called Abhishiktananda…. Swami Vivekananda, Gandhiji, Ramana Maharshi and Paramacharya of Kanchi never resorted to such experimentation of a cocktail religion or masala and kichidi religion by mixing religious symbols, donning the dress of [a Christian] father or [Muslim] mullah, building church-like or mosque-like temples, fabricating Bible- or Quran-like Hindu slokas, or asserting that Rama or Krishna or Shiva is the only God and by accepting Him alone one can get salvation.”
The Sri Isha (Jesus) Jyoti Sannyas Ashram brothers did not succeed in pedalling their original hand-crafted Om-on-Cross artefacts to the Hindus of Hawaii then, but in their new incarnation as sadhus of Atma Jyoti Ashram they have succeeded in getting advertising space in Hinduism Today (this has been queried to the magazine’s editor without result) and the sponsorship of Sri Ramanasramam in Tiruvannamalai. Yet they remain, so far as we know, Christian priests in orange robes with false Sanskrit names and titles, the usual New Age bells and beads added. They are quite a success in Christian duplicity, if not in Hindu spirituality.
Ashram renounces Hindu identity
The sponsorship of an Atma Jyoti father by Sri Ramanasramam and the publication of the Atma Jyoti Ashram brothers’ articles under assumed Hindu names in the Sri Ramanasramam journal Mountain Path is not really surprising. Sri Ramanasramam is a family business administered by a hereditary trustee that has had a long association with foreign devotees. The current president is the retired engineer and Vedanta paralogist V. S. Ramanan. Under his father and then ashram president T. N. Venkataraman [1], the ashram was declared a protected non-Hindu institution in 1961 by a court order on the specious ground that Sri Ramana Maharshi was his – Venkataraman’s – paternal uncle and the ashram was therefore a private family burial ground.
This set a precedent for leading Hindu institutions in independent India, and Sri Aurobindo Ashram would follow suit and argue before the Supreme Court that it was a separate religious denomination different from Hinduism because Sri Aurobindo’s philosophy was a synthesis of different Hindu philosophies – another example of specious reasoning if ever there was one! Later, the Ramakrishna Mission would also renounce its Hindu identity under pressure from its Christian members, declare itself a “cosmopolitan” and distinct religious denomination called Ramakrishnaism, and claim that it was entitled to protection under Article 26 of the Indian Constitution. Later the Supreme Court would deny the Ramakrishna Mission leaders their wish for a unique identity and declare that the Ramakrishna Mission was and had always been a Hindu institution.[2][3]
Theosophists and Benedictines
Though V. S. Ramanan is the official editor of Mountain Path as required by law, the real editor is the Australian theosophist Christopher Quilkey, a disciple of the anti-modernist French Sufi Rene Guenon. Quilkey is assisted in his editorial work by the American Catholic Benedictine monk Brother Michael Highburger. Brother Michael is a disciple of the notorious inculturation missionary Fr. Bede Griffiths and divides his time between Griffiths’ Camaldolese Benedictine hermitage Sachidananda Ashram, or Shantivanam as it is better known, at Kulithalai near Tiruchirappalli and Sri Ramanasramam in Tiruvannamalai. He is a Catholic priest and will say Mass whenever and wherever the militant Catholic spirit moves him, including Sri Ramanasramam and other sacred places of Hindu pilgrimage. His other duty is to vet articles sent to Mountain Path and forward them to Christopher Quilkey in Kodaikanal for acceptance and publication. Ramanan appears to take little or no interest in the articles selected for publication, and though the ashram follows Vedic Brahminical traditions and can afford to employ a professional, it is not interested in finding a responsible and dedicated Hindu editor for its journal.[4][5]
President Ramanan in Cloud Cuckoo Land
From our private correspondence with Ramanan, we can say categorically that he is in a state of denial regarding the Christian residents in his ashram and missionaries in general. He writes:
“There is no doubt that Christianity has, over centuries been a proselytizing religion and some of the preachers had indulged in scurrilous propaganda against Hindu beliefs and mores. But there is nothing to worry. The worst is over and the Vedantic Truth is eternal and imperishable. I know a number of Christian priests who revere Hinduism and Vedanta. It is well known that Westerners are increasingly being drawn to Yoga and Vedanta which Swami Vivekananda called the ‘Religion of the Future’”.
What are we to say to this mindless, uncomprehending attitude in a famous ashram’s administrator? Either Ramanan is a fool who lives in Cloud Cuckoo Land or he is in league with the Christian priests who edit and publish in the ashram journal.
The first articles to appear in Mountain Path by an Atma Jyoti Ashram member were by an American Catholic priest who resided in Tiruvannamalai and called himself Swami Sadasivananda Giri. The articles were inoffensive enough, but because it was known to a number of sadhus and Sri Ramana Maharshi’s devotees that the author was in fact a Christian priest masquerading as a Hindu sannyasi, the matter was brought to the Sri Ramanasramam president’s attention with the request that Sadasivananda be identified by his real Christian name and titles to Mountain Path readers. [6]
The request was ignored, and when the April-June 2009 issue of Mountain Path appeared, it was discovered that not only did Swami Sadasivananda’s article appear without proper identification, but an article by Fr. George Burke, Greek Orthodox abbot of Atma Jyoti Ashram, New Mexico, was also included under the name Swami Nirmalananda Giri.
The request to identify Christian contributors to the journal was not only denied by the Sri Ramanasramam president Ramanan, but a strong message of contempt and scorn for Hindu sannyas traditions was given out by the Mountain Path editor and his dubious, uncommitted foreign assistants.[7][8]
Infiltration by impersonation
The problem of Christian priests and missionaries masquerading as Hindu sannyasis is an old one in India. The impersonation charade was first carried out by Robert de Nobili in Madurai in the 17th century. It was continued and made notorious by Fr. Bede Griffiths (aka Swami Dayananda) in the 20th century, though his collaborator, the French Benedictine monk Fr. Henri Le Saux, was without doubt the most successful Hindu sadhu impersonator of all time. 
He is known to this day by his assumed Sanskrit name Swami Abhishiktananda, and had none other than the late Neo-Vedantin Swami Chidananda Saraswati of Sivananda Ashram in Rishikesh as a patron. A cult has grown up around him and his obsessive love, Marc Chaduc (aka Swami Ajatananda Saraswati) (see page 45 ff.), who allegedly committed suicide in the Ganga at Rishikesh.
The new twist in this criminal impersonation of Hindu sadhus is that Christian priests in the US are adopting Hindu names and dress in order to deceive and entrap America seekers who have already rejected the false doctrines and superstitions of Christianity, in the hope of bringing them back to Jesus and the Church.
Missionary activity in India has peaked under the benevolent gaze of the Christian-Congress UPA-2 regime of Sonia Gandhi. Andhra Pradesh is now said to be 30% Christian and growing, with Dravidian-ruled Tamil Nadu following closely behind. Both states will soon rival Kerala with their Christian populations.
But the real problem is not missionaries flashing dollars or dressing up as sadhus in order to “harvest” the souls of unsuspecting villagers for Christ. Christians in India are only doing what Christians have always done throughout history: they are subverting and subsuming the non-Christian culture and society that they live in and are not able to conquer by force.
The real problem is with Hindu leaders – political, social, cultural, and religious leaders. They are first of all in a state of denial, unwilling or unable to admit the Christian threat and the grave implications it has for Hindu civilization and society. Then, they are engaged in fruitless inter-religious dialogues with Christian leaders who flatter their egos, pay their expenses, and get them to sign declarations that are patently against the Hindu community’s interests. Or, like the editor of the Sri Ramanasramam journal Mountain Path, they take the out-dated, irresponsible, and non-Vedic theosophical view that all religions are the same, so what does it matter if a few million ignorant villagers become dollar Christians and are alienated from their native society and ancient culture.
Or, and this is especially true of Hindu religious leaders, they recognize the Christian threat, but are not sufficiently equipped or knowledgeable to counter it. Unlike Christian priests who study Hindu scriptures and philosophy in-depth for years in order to critique them, Hindu religious leaders have never read the Bible or studied the imperialist Christian ideologies formulated out of the Gospel story. They are helpless, and they are made even more helpless by their own superficially understood, and often secularized, doctrines of an impersonal, universal, and abstract Brahman godhead.
Every popular religious teacher in India today espouses some form of Vedantic philosophy. Even the popular pro-Christian newspaper Deccan Chronicle has carried a weekly “spiritual” column of secularized Neo-Vedantic commentary called “Vedanta Rocks!” This de-mythologised Vedanta with its abstract terminology and concept of absolute Oneness, is the great love of the modern Indian secular sophist and Jesuit-trained Christian casuist. They can turn these Hindu concepts and ideals any which way they like and use them for any unethical purpose when they are taken out of their original Hindu religious context.
Deconstructing Advaita Vedanta
Most modern Indian religious teachers do take Advaita Vedanta out of its original Vedic religious context, and in so doing give a potent weapon to the enemy with which to attack Hindu religion and undermine Hindu society and culture. Sita Ram Goel, in Catholic Ashrams, writes: 
“[T]he literature of Indigenisation provides ample proof that several Hindu philosophies are being actively considered by the mission strategists as conveyors of Christianity. The Advaita of Shankaracharya has been the hottest favourite so far. The Vishistadvaita of Ramanuja, the Bhakti of the Alvar saints and Vaishnava Acharyas, the Integral Yoga of Sri Aurobindo and the Vichara of Ramana Maharshi are not far behind.”
The medieval Acharyas and more recent teachers of Vedic spirituality like Sri Ramana Maharshi were able to know without difficulty the religious identity and affiliations of their disciples. They did not have to search out and verify their students’ political and religious backgrounds. This is not true today. Hindu society has become secularised in the cities and teachers are faced with multicultural audiences from different countries and traditions. They do not know who is sitting in front of them. It is therefore incumbent on all Hindu gurus in India and abroad to put their philosophical teaching into its original religious context, so that it cannot be abused and distorted by Hinduism’s scholarly Marxist and Christian enemies.
Apostle Paul and the Early Church Fathers conquered ancient Greece by forcibly secularising Greek society. They divided the unity of Greek religion and mythology from Greek philosophy and philosophic terminology. They then secularised and appropriated Greek philosophic terminology and took the Greek religious concept of an Unknown God for themselves. The religious vacuum that followed this secularization of Greek society was filled in with the Jesus cult and other Christian superstitions. Indian bishops are perpetrating the same apostolic fraud on Hindu society today when they claim that the pre-Christian Tamil weaver saint Tiruvalluvar was a disciple of the legendary St. Thomas! They add to their cultural crime by appropriating his “secular” ethical treatise Tirukkural as their own and declaring it a sectarian Christian book.
This is how ancient Greece became a Christian country, and how modern India is fast becoming a christianised Hindu country. The difference is that in modern India, ill-informed Hindu spiritual teachers and ashram administrators are assisting the Christian predators in the downfall and obliteration of their own prized Hindu religion and culture.
Is it all a mistake?
Perhaps we are mistaken about Atma Jyoti Ashram and its queer inmates; perhaps we have been misinformed about Fr. Abbot George Burke and his Christian agenda. Perhaps he and his disciples have converted to Hinduism and gone through Vedic samskaras of purification and name change under the guidance of a Hindu priest.
If that is the case, then let them produce their certificates of de-baptism and apostasy from the Christian religion (which can be obtained from the local bishop). And as they claim to be Smarta Dashanami

 HYPERLINK "http://en.wikipedia.org/wiki/Sannyasa" \t "_blank"  sannyasins and have the Giri title added to their names, let them produce their certificates of sannyasa from a recognised Dashanami mahamandaleshwar and math. They can post these documents of religion on their popular website. We will then give them the benefit of the doubt and our blessing, for having chosen true religion over personality cult, and we will hold our peace.
Postscript
The Sri Ramanasramam administration continues its eclectic approach to religion as it attracts large foreign donations and gifts of land. The president and his family members are regarded as holy family by ashram devotees and servants, and though it is true that the ashram is well-managed, this does not constitute holiness in the administrators per se. Christopher Quilkey remains in his job as de facto Mountain Path editor, a journal that had been started by his father-in-law Arthur Osborne in 1964. As the ashram is a family-administered property, so the ashram journal is a family-edited property. Nepotism — literally “nephew-ism” — is the guiding principle in ashram appointments. The ashram family also will be aware that Quilkey administers valuable Osborne properties that may come their way one day.
The fake swami Sadasivananda has run away, reportedly reprimanded by Ramanan for telling lies and presenting the ashram with a false identity. He has a small presence on the Internet. Brother Michael Highburger, OSB has not been seen for months. Perhaps he has found a new diversion among the village boys of Shantivanam at Kulithalai like his friend and brother in religion Fr. Meath Conlan (photo).
We remain ever reverent of Sri Ramana Maharshi. His devotion and surrender to Sri Arunachaleshwar are an inspiration and example to follow, though some of his “non​actions” are not easily understood by this writer. His silence, with its implied consent, allowed his brother – and later his brother’s family – to take over the ashram administration in their own interest. But we must leave this subject for another time: we have been sternly warned not to question the behaviour of a jnani who is recognised the world over as a personification of the non​dual state of aparokshaanubhuti. Om Namah Shivaya! 

Notes
1. T. N. Venkataraman was exposed as a thief when he retired as ashram president. He and the then bookshop manager, a “sadhu” with two wives which he kept in different towns, allegedly had been embezzling money from the ashram book shop for years and dividing the proceeds between themselves. Nevertheless, Venkataraman was buried near his father, the first president of Sri Ramanasramam and the man who created the private trust in the face of great opposition from other devotees, in front of Sri Ramana’s samadhi shrine and gets the usual prescribed puja due to past ashram presidents.

2.  The Supreme Court denied the Ramakrishna Mission its claim to a unique religious identity by quoting Sri Ramakrishna as recorded in The Gospel of Sri Ramakrishna: “… various creeds you hear about nowadays have come into existence through the will of God and will disappear again through his will.” In a different article in the Weekend Observer called “Ramakrishna Mission is Hindu again”‘, Ram Swarup observes: “Similarly, Vivekananda who preached Vedanta, used it not to entertain all religions equally but used it to oppose religious ideologies which made exclusive claims to truth, which lacked yoga, inferiority and universality of the spirit, which were based not on principles but on personalities, which went by voices and visions of someone who claimed to be a mediator between God and his followers.” However, Ram Swarup adds this observation in an article by Koenraad Elst called “Are Hindu Reformists Hindus?“: “But the Supreme Court verdict was only a battle won, and the war continues…. Though it took shape under particular circumstances, the RK Mission now has an articulated philosophy of being non-Hindu, a veritable manifesto of separation. (…) Now that it is forcefully articulated, the case for separation could exert a continuing influence on the minds of RK Mission authorities. (…) Pseudo-secularism is abroad, and under its auspices Hinduism is a dirty word, and disowning Hinduism is deemed both prestigious and profitable. Those ideological conditions still obtain, and no court can change them. (…) In trying to prove that it was non-Hindu, [the Mission] spoke quite negatively of Hinduism (…) Can the RK Mission outlive this manifesto of separation?”
See the letter from the Ramakrishna Mission Secretary to Prof. G. C. Asnani below 
3. Since this article was published in June 2009, we have learned that many Hindu ashrams and religious institutions have been registered as non-religious, i.e. secular, educational institutions. This is done because of the extreme hostility to Hindu institutions by anti-brahmin secular state governments and district officials. However, it also points to cowardice and disunity among Hindus who are not willing to put up a legal fight for their religious and cultural institutions. The protection and independence of religious institutions is guaranteed for all Indian citizens by the Indian Constitution regardless of religious affiliation.

4.  Arthur Osborne started the Mountain Path journal in 1964. He was a professor and liberal Christian who held the then fashionable theosophical opinion that all spiritual paths led to the top of the same mountain and are united there. At that time the journal reflected his own views on religion and spirituality. Today, similar views are stated on the title page thus: “The Mountain Path is a quarterly journal founded in 1964 by Arthur Osborne and published by Sri Ramanasramam. The aim of this journal is to set forth the wisdom of all religions and all ages, especially as testified to by their saints and mystics, and to clarify the paths available to seekers in the conditions of our modern world. The Mountain Path is dedicated to Bhagavan Sri Ramana Maharshi.”
After Osborne’s death the journal was edited by his wife and after her death by various ashram functionaries or residents including David Godman. As it is published by the ashram president who is also its official editor, it is assumed that Mountain Path represents the ashram’s ideals and religious point of view. This is why the journal, for the most part an innocuous entity that is rather too twee, must be taken seriously and why this critique of its editors is a valid indictment of the magazine’s management.



5. The journal has had something of a checkered history depending on who was editor. Under the editorship of V. Ganesan, the holiest brother in the “holy family” of ashram administrators, it was christianised and for years published the most curious articles on Catholic saints. In one issue a photo of the great chain that allegedly bound an imprisoned St. Peter was published by Ganesan after his pilgrimage to Rome. This chain is quite notorious. It is the most famous of the faked relics the Catholic Church produced in the Middle Ages, and popes used to sell the filings of it to the kings of Europe for large sums of money. How Ganesan rationalised the inclusion of it in a journal dedicated to Sri Ramana Maharshi is a question yet to be answered—though discrimination and rationality are not strong characteristics of Neo-Vedantins and radical universalists. In another issue he allowed his mistress to publish a diatribe against Yogi Ramsuratkumar who had allegedly insulted her, though Yogiji loved Ganesan dearly and always gave him special treatment.

6. Sadasivananda’s identity and activities were brought to the attention of the ashram secretary, V. S. Mani, the youngest brother in the administration’s family, by this writer long before his articles began to appear in Mountain Path. The information was ignored. So it is not as if the ashram did not know about Sadasivananda’s real identity or mischief-making on the Internet. But the ashram administration’s attitude towards those who would warn it of trouble ahead is shoot the messenger and ignore the message!

7. The ashram has always shown contempt for and refused assistance to sadhus and sannyasis. This writer has witnessed this unwelcoming and uncharitable conduct a number of times. It is also true that sannyasis are opposed to nepotism in principle, and especially its practice in ashrams associated with jnanis and saints. It is not an ideal to follow in religious institutions according to Hindu Dharma. The inappropriate application and abuse of the process of heredity has been shown to be one of the causes of the ethical downfall and degeneration of Hindu society today.
A fund to assist sadhus in need, set up by an ashram devotee and administered by the ashram president, has existed for years but has never been utilized as far as this writer knows. No sadhu seems to qualify for its benefits. The rice bhiksha given at noon by the ashram to all sadhus who want it was set up by Sri Ramana Maharshi himself. The ashram management attempted to discontinue the service some years ago but were forced to continue it when devotees reminded the management that it was Sri Ramana’s wish that sadhus living around the hill be fed before the ashram inmates and visitors took their own meal.
Sri Ramana Maharshi was a bhikhari who lived on alms his whole life and the ashram from its inception till today has depended on public donations for its existence. It was once very poor but in the past couple of decades has become immensely wealthy due to gifts, land acquisitions (some of them contested in court), book publishing and sales, good investments and the excellent management of its funds. These funds, it should be remembered, originate with devotees and other visitors to the ashram, not from the ashram administrators. They are and have always been public funds and for this reason both the ashram management and the ashram monies are a legitimate subject for public scrutiny.
No doubt it is extremely difficult for a Brahmin family to manage an ashram in today’s racist Dravidian-ruled Tamil Nadu state. But in this instance the family makes things harder for themselves by their own provincial petty-mindedness and quickness to judge devotees who do not immediately recognise their special position as descendants of a great Rishi’s elder brother — the Rishi himself did not have any descendants or known successors. The plain truth is that the ashram management is judgmental and defensive, and the administrators are not welcoming to visitors who do not bring with them wealth or social standing.
8. Sri Ramanasramam, like many globalised ashrams today, is an ideal place to contact girls. For this reason it has always attracted dubious characters of one kind or another. Often the problem devotees are deracinated, randy Indian men who do not know how to behave in a holy place. The ashram librarian, J. Jayaraman, is one such man. He allegedly uses his room in the ashram to entertain his foreign girl friends at night. He is remembered here for famously declaring: “Ramana Maharshi was the biggest fraud of the 20th century!” Jayaraman’s former assistant in the library, now deceased, spent his time writing letters to newspaper editors using the pseudonym R. R. Sami. He defended the “right” of painter M. F.  Husain to make obscene pictures of Hindu deities, and, of course, got the letters published in India’s anti-Hindu mainstream media.
Note on letter below

The letter below was written by a former General Secretary of the Ramakrishna Mission in Belur Math and sent to Prof. G. C. Asnani in Pune on 28 May 1986. It concerns the claim the Ramakrishna Mission had made that it was not Hindu but a separate religion called “Ramakrishnaism“. See Note 2 above and the references in the article above under the subtitle “Ashram renounces Hindu identity”.
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Kurisumala Ashram

http://www.vagamon.com/pages/kurisumala-ashram 

Kurisumala Ashram is at the heart of the Sahya Mountains, which run parallel to India's south west coast. It is a place sanctified by the breeze which blows softly across the valleys and by the overwhelming beauty of the creation, and the meditative thoughts which arise from the depth of silence. Even today people move to the mountains in search of peace of mind and of God-experience. What we write here about Francis Acharya, the head and architect of the Ashram, was heard from the sadhakas of Kurisumala. Mountains are the place of God-experience. In the wilderness of Sinai, Moses the prophet heard great revelations. Jesus loved to retire to the mountains, in the silence of the night to have a colloquy of love with His Father. The spirituality of understanding is all-pervading here.

Today Kurisumala has become the Mount of Transfiguration, as it gives to all who come to the Ashram for a visit or to spend a few days, the feeling that, " It is good to be here", as Peter said on Mount Tabor. Here the seeker's soul realizes the commands of God. Here are relevantly assembled 'Om karam', the primordial sound of the ancient seers of India and the Cross. Kurisumala Ashram, a monastery for Christian ascetics, who have belief in the Christianity along with the Indian spiritual beliefs, is worth visiting a place in Vagamon. Kurisumala is a Christian pilgrim centre and one of the main attractions at Vagamon. The main day of attraction is on Good Friday. This is where hundreds of devotees from far and near converge during the holy week and after to climb the hill carrying wooden crosses.

History

Kurisumala Ashram is a community of spiritual seekers who have become one in the spirit. The spiritual light of Kurisumala is the Acharya, the leader of seekers. The history of Kurisumala Ashram is the history of Acharya. It was in 1955 that John, at baptism, a Belgian by birth, but brother Francis as a Cistercian monk, and an Indian citizen since 1968, reached Kerala. He was prompted by an inner call, a call to a new life. He had travelled all over India to have a direct knowledge and experience of Her people. He felt, as by touch, the spiritual nature of India through learning, travelling and spiritual seeking. He visited and stayed in most of the great Ashrams of India.

In 1950, Abbe J. Monchanin (Swami Parama Arubi Ananda), a French missionary priest and H. Le Saux (Swami Abhishiktananda), a Benedictine monk, had founded the Christian way of life on the bank of river Kaveri, near Trichy (Tiruchirappally). Saccidananda Ashram, Shantivanam, was a Christian Ashram, based on Indian spiritual tradition. 
Br. Francis joined them and studied with them for a long time. He was especially interested in the Ashram life-style. John had come under the influence of Mahatma Gandhi when he was studying in London in1931. Gandhiji who had come for the Round Table Conference of the British Dominions had been contemptuously spoken of as a half-naked fakir, yet it was in his simple Indian dress that he led the delegates into Buckingham Palace for an audience with Queen Mary. The nobility of his character and the simplicity of his life deeply touched John's heart. This influence promoted John to study the ancient culture of India to which he was from now on looking as to the land of Promise for him.

It was in 1955, after celebrating Christmas night in a small village at the foothills if the mountains, that Zacharias Mar Athanasios, Bishop of Tiruvalla, a Syrian Catholic Church, invited Fr. Francis to make a monastic foundation in his diocese. It was therefore quite providential that a few months later a gift of 88 acres of virgin land, in the Sahya Mountains was offered to him by Shri. K.V. Thomas Pottenkulam. Fr. Francis was then still alone but there was no delay in the fulfilment of his dream. Soon an English Benedictine monk offered to help him and, when they had settled on the land and built a small monastery for some twenty monks, in spite of the isolation and quasi-inaccessibility of the place, within three years, the community counted 15 members. At present they are 20; 16 'sannyasis', 1 'brahmachari' and 3 'sadhkas'.

Acharya does not wish the number of members to exceed twenty. Their life is dedication to God and neighbour. They ignore their own likes and dislikes. Five of them are priests. Ordination is given only when a priest is needed for Holy Eucharist and other sacramental ministries. He who is to receive ordination is selected by Acharya. They depart form their house and family forever, there are no official home visits, but their families come to visit them at the ashram. Acharya was not interested to develop the community into a non-ascetic order. It is so, that the number of members is restricted. Several 'sannyasis' founded Ashrams in other parts of Kerala, in Tamil Nadu and Karnataka, some who were members of this Ashram joined the Missionaries of Charity of Mother Teresa, working in leprosy colonies and homes for mentally handicapped. But, with a view to assure the future of the community they sought affiliation with Acharya's former monastic order and were officially incorporated in the order of the Cistercians of the Strict Observance on May 24, 1988.

Features

The most important feature of Kurisumala is its silence which truly pervades the Ashram. The silence is broken there only by the sweet sound of wind and birds which bring a quasi-divine message. The sadhakas listen to the whisperings of the spirit. They experience that the concentration of prayer is 'anandamaya', full of joy. All beings originate from Ananda, joy. They live in Ananda and they return to Ananda. Gandhiji said: "Experience teaches that silence is the strength of all seekers of truth". These words of Gandhiji, and the Indian monastic life-style prompted Acharya to give an important place to silence in the Ashram. He keeps day silence. Rock-hewn caves, solitary hermitages and trees, which recall to the mind of Buddha's enlightenment, favour meditation. It is a divine experience offered to visitors to participate in the sadhakas asceticism and contemplation through communion with nature. They welcome people of all, because even the guests who come from far and near pray with "the Harp of the Spirit", like us, and expand or koinonia, our communion to the four quarters of the earth".

Kurisumala is a mountain from where milk and honey are flowing. Honey is found in the rocky clefts of this mountain, where bees make their hives. The means by which the monks make their livelihood is the breeding of cows. Around 1500 litres of milk are produced or collected here. About 100 families live by breeding milk cows in co-operation with the Ashram farm. Milk collected here is distributed in the plains. Thus the milk which is needed for the spiritual and bodily growth, benefits people who live in the cities. Acharya received the formula of bread-labour from Gandhiji who taught that in every work there is glory. They spend about five hours daily for cultivation, cooking and keeping the house. The monks who consider food as God's gift do not allow even guests to waste food. A share is always given to the poor. The place where the monks, who have been called to the presence of the heavenly Father rest, is on the top-most area of the land, called "Resurrection Garden".

Swami Dharmanad Giril, long associated with the Ramakrishna Mission spoke about the last seven years of his life which he spent at Kurisumala. 'I came as a stranger and took me in. Their activities impressed me as a life of all for one, and one for all, proclaiming both the dignity of labour and the greatness of the spiritual quest.' It is for this experience that many people from different religions and life situations come to this Ashram where they find peace. 'I once stayed with Cistercian monks. They are votaries of divine love, of poverty and chastity. Their monastery was a veritable garden. There was a sweet silence pervading the whole atmosphere. I still live under the charm of their cells. It would be very ideal to found such an institution.'

Day-to-Day Life

It is interesting to know the day to day life of the Ashram. They join meditation and devotion, study and service in life. A day is divided almost equally in hours for prayer, study, work and rest. Prayer starts at 4.00 a.m. in the morning. As was common in the early monastic tradition they maintain the spirit of prayer in the various works of the day. Prayer with the Harp of the Spirit, in 4 volumes, is their main prayer book. Immersed in asceticism and prayer for 25 years Acharya translated this from the Syriac Penqitho of Mosal in the Anthiochen liturgical tradition. Satsang, in the evening is a common feature in Indian Ashrams long practised at Kurisumala. This is an occasion for a, monks and guests, to join more freely in bhajans and spiritual songs. The traditional Upasana meditation, consisting in sravana, the inner listening, manana, the active reflection, and nididhasana, the contemplative concentration is also used. The Sadhakas who recite all the day, Om Shri Yesu Bhagavate Namah (I bow before you, Jesus) in their heart and on their lips, pray to that beloved: Om, Lokah Samastha, Sukhino Bhavantu', (Om, May all the world be happy!). The formation of the sadhakas takes place in the community with the help of the experienced senior members.

	


	ASHRAM TIME - TABLE

	04.00-05.00  
	Night Vigil, Meditation
	
	

	05.00-06.00
	Yoga, Bible Reading, Reflection
	
	

	06.00-06.45
	Eucharistic Celebration On Sundays and Feasts at 10.00
	
	

	07.00
	Breakfast
	
	

	07.30-08.30
	Meditative Reading, Study
	
	

	08.30-10.45
	Bread-Labour
	
	

	11.00
	Study, Spiritual Reading
	
	

	12.00
	Mid-day Prayer, Meal, Rest
	
	

	02.15
	Prayer, Sundays and Feasts 02.30
	
	

	03.00
	Tea "Bread-Labour"
	
	

	05.30
	Bath, Study, Reading
	
	

	06.30
	Evening Prayer, Meditation, Supper
	
	

	08.00
	Satsangh
	
	

	08.30
	Night Prayer, Retiring
	
	


Kurisumala Ashram – Uniting the East and the West
https://healing-radiance.com/kurisumala/ 
I first heard about Kurisumala some ten years ago, when a Cistercian abbess told me about a monk who founded an ashram in Kerala, India. At the time, it sounded like the strangest thing someone could possibly do — or hear, for that matter. Why would a Christian monk choose to live an Indian lifestyle? Why would he follow a non-Christian tradition? What was so special about that tradition anyway? I pushed that story aside as an anecdote about an eccentric monk.

As time went by, and the world — and myself — grew into a greater appreciation of oneness, and the unifying core of all spiritual traditions, I found myself once again revisiting the story of that strange monk, Abbot Francis Mahieu Acharya (1912–2002). This time, with different eyes.

In truth, Fr. Francis was not the first to have founded a Christian ashram, nor was he to be the last.

According to tradition, Christianity was brought to Southern India by apostle Thomas in the year 52. The local church was influenced by Syrian and Persian traditions and customs, and was largely unknown in the West. When the Portuguese colonizers came in the 17th and 18th centuries, they tried to enforce European Catholicism, which meant rooting out native rituals and practices. This did not go so well, and the Malankara Syrian church in India was not a part of Catholic communion until the 1930s.

But India had a rich and ancient culture of its own, and was also a cradle of monasticism, predating Christian monasticism by 1,000 years.

And Fr. Francis (acharya is a title of a spiritual teacher) knew he had a call to India already at the age of 19.

Born as Jean Mahieu in Belgium, in a well-off family, he went to study in England where he caught sight of Gandhi on the latter’s visit to London in 1931. It was a life-changing encounter. The 19-year-old was moved by the man’s display of simplicity which stood in stark contrast to all the pomp of the British Empire. “For me, it was the victory of a man who incarnated poverty. It was the epiphany of a purely spiritual power and I dreamt of following the same path” (1).

At the age of twenty-three he entered the Cistercian abbey of Scourmont in his native Belgium, taking the name Francis. He lived as a Strict Observance Cistercian (Trappist) monk for 20 years before finally setting out for India in 1955 with the intention of embedding Christian life into an Indian-style monastery. In 1958 he was gifted a plot of land in Kerala and, accompanied by a Benedictine monk, started building his ashram.

Francis was determined to live, think, and worship as an Indian, while retaining his Christian framework.

He was inspired by the Desert Fathers, especially St. Efrem, and their emphasis on meditation and a direct experience of God, who is One. This inner revelation of the oneness of the Divine, the mystical experience of nonduality is the common root that he found with the Indian tradition.

Living in huts made of palm leaves, trying to weather the monsoons on the mountaintop, the first few monks barely survived. They started terracing the land to make it more productive, planted more crops and developed an irrigation system. Fr. Francis also decided to turn to milk production, and the ashram gradually developed into a dairy farm and agricultural center, drawing in local farmers and the poor and landless who came to settle nearby.

The monastic day is structured in the Cistercian tradition of prayer, reading and manual labor, but is distinctly unique in its expression. Prayer starts at 3.45 a.m. in the morning, followed by group and individual meditation. The monks use their own ritual, which Acharya painstakingly compiled over 25 years, grounded in the local (Malankara Syrian) worship tradition.

Chants and prayers are drawn from varied sources, not exclusively Christian, but also including the Bhagavad-Gita and the Upanishads. The monks have no organ, but instead use tambourine and a traditional hand-pumped harmonium.

The monks and guests sit barefoot on the floor. The consecrated bread is a simple chapatti, which is dipped into a small chalice of wine and placed in the worshiper’s mouth.

Communal meals are served in aluminum plates on straw mats on the floor. For breakfast, there is bread and homemade jam. Lunch and supper consist of an ample serving of rice, a vegetable curry and fruits. Hot, sweetened tea is offered in the morning and either water or a diluted juice for the other meals.

All meals are eaten with your right hand and the monk-server passes in front of the visitors offering either more of the daily fare, or if the person thinks they have too much, scoops the food back into the serving pot. After the meal, visitors go to an open window and pour water on their hands to wash, the water falling to the ground outside where banana trees line the building.

In the evening, the monks and guests gather for satsang, a non-liturgical prayer, where everyone is welcome to join in bhajans and spiritual songs. The monks also practice the traditional Vedic Upasana meditation (“upasana” meaning to worship by sitting near), consisting in sravana, the inner listening, manana, the active reflection, and nididhasana, the contemplative concentration. This is closely aligned with Cistercian contemplative tradition.

It is perhaps not the basic living conditions, or the unfamiliar liturgy that is the most striking about Kurisumala, but the sense of experiential oneness. The oneness that not merely builds bridges between traditions and religions, but sees beyond them, and at a higher level finds the Nameless One in whom all things are united. Even the traditional contemplative practices are strikingly similar and arrive at the same destination…

Kurisumala is popular and has a good standing in the local community, having established itself as a home for spiritual seekers of all traditions. Naturally, a place like this could not escape controversy and criticism. Along with other Catholic ashrams, it is looked upon with suspicion by some in the church and in monastic circles for its embrace of Hindu practices and lifestyle, coupled with the use of the Syro-Malankara liturgy, which has been little known in the West. On the other hand, some Hindus suspected Christian ashrams as covert proselytizing venues, or saw them as places for Westerners only.

After Fr. Francis’ death, the ashram is thriving and has been a source of blessings, healing, and inspiration for many. Ultimately, places like these are to be experienced and “received” rather than talked about, because they share in that direct knowing that is beyond words. But it is a place where the seekers strive for Union — within and without, and so perhaps, it can be an inspiration for those of us who are seeking the same.
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                                                                                                                                                                      Shantivanam. Origins – the three pioneers                                    

http://www.bedegriffiths.com/category/shantivanam/ 

The Second Vatican Council, in its “Declaration on Non-Christian Religions” (Nostra Aetate), taught that “the Church rejects nothing that is true and holy in [other] religions,” and encouraged Catholics to “recognize, preserve and promote the spiritual and moral values as well as the social and cultural values to be found among them.” Following this direction, the All India Seminar in 1969, which was attended by the hierarchy and representatives of the whole Catholic Church in India, spoke of the “wealth of truth, goodness and beauty in India’s religious tradition” as “God’s gift to our nation from ancient times.” The seminar showed the need of a liturgy “closely related to the Indian cultural tradition,” and theology “lived and pondered in the vital context of the Indian spiritual tradition.” In particular, the need was expressed to establish authentic forms of monastic life in keeping with the best traditions of the Church and spiritual heritage of India.

Anticipating the Second Vatican Council and the All India Seminar, “three wise men from the West”––the title given by Br. John Martin referred to Jules Monchanin, Henri le Saux, and Bede Griffiths––founded the pioneer Christian ashram in India, Saccidananda Ashram, which is usually known by its other name, the name of the piece of land on which it is built––Shantivanam.

Shantivanam, Saccidananda Ashram, is a Camaldolese Benedictine monastic community in South India. “Shantivanam” means literally the “forest (vanam) of peace (shanti),” and is located near the village of Tannirpalli in the Tiruchirappalli District of Tamil Nadu, on the banks of the River Kavery. It was first founded in 1948 by the French priest Jules Monchanin, who would later adopt the name Parama Arubi Ananda, “the supreme joy of the Spirit,” and a French Benedictine monk Henri le Saux, who was later to adopt the name Abhishiktananda––“bliss of Christ,” by which he would come to be widely known.

These monks sought to identify themselves with the Hindu “search for God,” the quest for the Absolute, which has inspired monastic life in India from the earliest times. They also intended to relate this quest to their own experience of God in Christ in the mystery of the Holy Trinity. Together, the two wrote a book about their experiment, entitled An Indian Benedictine Ashram, which was later re-published under the title A Benedictine Ashram. The goal of le Saux and Monchanin was to integrate Benedictine monasticism with the classic Indian model of an ashram. They adopted the way of life of an Indian sannyasi (renunciate), wearing kavi (saffron colored) robes and adopting a strictly vegetarian diet.

“Saccidananda” is a classic Hindu description/name for the Divine. It is literally translated as “being (sat), knowledge or consciousness (chit), and bliss (ananda). It was adopted by Christians such as Keshub Chandra Sen and Brahmabandhab Upadaya early as the late 19th century as the name for and an intimation of the Christian Holy Trinity, the 1st Person, normally called the Father, as Sat-Being; the 2nd Person, the Word, which Christians was made flesh in Jesus, as chit–knowledge or consciousness; and finally ananda, the bliss of the 3rd Person, the Spirit. The name of the monastery was a reflection of Jules Monchanin’s attempt to blend Christian and Hindu mysticism together; but it was also a reflection of Monchanin’s firm commitment to Christianity. 
Monchanin, who was more of an intellectual than le Saux, was hesitant to identify the Hindu Vedanta concept of Advaita–non-duality with the Holy Trinity, stating that “Christian mysticism is Trinitarian or it is nothing.” He did, however, believe that with a lot of work it was possible to reconcile the two mystical traditions, and this was the principle upon which Saccidananda Ashram was founded. This integration of the Vedanta with Christianity is a point upon which these two original founders of Saccidananda Ashram differed. Abhishiktananda was more radical in his thinking: while Monchanin held to the idea of Christianizing other religions, soon on Abhishiktananda (who often referred to Monchanin as his “Christian Guru,”) came to believe that non-Christian religions could transform Christianity itself.

A Belgian Trappist monk named Francis Mahieu joined them in 1953, who then went on to found Kurisumala Ashram with Bede Griffiths, an English Benedictine, in 1958. Fr. Bede himself stayed at Saccidananda Ashram in 1957 and 1958. Sadly, Fr. Monchanin died in 1957 while back in France for a medical procedure. As the years went by Abhishiktananda preferred to spend more and more time in the north of India where he had a hermitage in the Himalayas rather than at Shantivanam. So it happened that Fr. Bede Griffiths and a group of monks from Kurisumala in Kerala came and took over stewardship of Shantivanam in 1968. Under his charismatic leadership, Shantivanam became an internationally known center of dialogue and renewal. 

Fr. Bede had been officially exclaustrated from Prinknash Abbey in England for his first decades in India, and eventually joined the Camaldolese Benedictine Congregation due to his friendship with Don Bernardino Cozzarini, who spent time at the ashram with Fr. Bede and introduced him to the Camaldolese prior general, Don Benedetto Calati, who was very sympathetic to Fr. Bede’s pioneering work. On the feast of St. Romuald, June 19, 1985, two Indian brothers made their solemn monastic profession and one his temporary vows as members of the Camaldolese Congregation of the Order of Saint Benedict, and the ashram became officially a member of that congregation which it remains to this day.

Life at the ashram

Among the gifts given by God to India, the greatest is thought to be that of interiority––the awareness of the presence of God dwelling in the heart of every human person and every creature. This interiority is fostered by prayer and meditation, the contemplative science of Yoga, and way of sannyasa. “These values,” it was said, “belong to Christ and are a positive help to an authentic Christian life.” Consequently it was said, “Ashrams where authentic incarnational Christian spirituality is lived, should be established, which should be open to non-Christians so that they may experience genuine Christian fellowship.” The aim of Shantivanam has always been to bring the riches of Indian spirituality into Christian life, to share in that profound experience of God that originated in the Vedas, was developed in the Upanishads and Bhagavad Gita, and has come down to us today through a continual succession of sages and holy men and women. From this experience of God lived in the context of an authentic Christian life, the community of Shantivanam hopes to continue to assist in the growth of a genuine Indian Christian liturgy and theology.

The life at the ashram is based on the Rule of St. Benedict, the patriarch of Western Monasticism and on the teaching of the monastic Fathers of the Church, but the monks also study Hindu spirituality and philosophy (mainly the Vedanta) and make use of Indian methods of prayer and meditation, and yoga. In this way, they hope to assist in the meeting of these two great traditions of spiritual life by bringing them together in our own experience of prayer and contemplation.

In externals, the community follows many of the customs of a Hindu ashram, wearing the saffron (kavi) colored robe of the sannyasi, sitting on the floor and eating with one’s hands. In this way, they seek to preserve the character of poverty and simplicity that has always been the mark of the sannyasi in India. One distinctive feature of the life is that each monk lives in a small thatched hut, which gives him a greater opportunity for individual prayer and meditation, as well as creating an atmosphere of solitude and silence. There are two hours specially set apart for meditation, the hours of sunrise and sunset, which are traditional times for prayer and meditation in India. 

The ashram seeks to be a place of meeting for Hindus and Christians, people of all religions or none, who are genuinely seeking God.  For this purpose there is a guesthouse, where both men and women can be accommodated for retreat, recollection, and religious dialogue and discussion. There is a good library, which is intended to serve as a study center. It contains not only books on the Bible and Christian philosophy and theology but also a comprehensive selection of books on Hinduism, Buddhism, other religions and a general selection on Comparative Religion. Many visitors come from different parts of India and from all over the world who are seeking God by way of different religious traditions. The ashram responds by providing an atmosphere of calm and quiet.

For those who seek to become permanent members of the community, there are three stages of commitment to the life of the ashram. The first is that of sadhaka, that is the seeker or aspirant. The second is that of brahmachari, one who has committed himself to search for God, who need not remain permanently attached to the ashram. The third is that of sannyasi one who has made a total and final dedication, when the kavi robes are given and one is committed for life to the search for God in renunciation of the world, family ties and one’s self, so as to be able to give oneself entirely to God. This however need not involve a permanent stay in the ashram; in accordance with Indian traditions the sannyasi is also free to wander or go wherever the Spirit may lead.

The ashram is attentive not only to spiritual seekers but is also conscious of the poor and the needy neighbors in the surrounding villages. Though the ashram’s primary call is to discover “the kingdom of God within,” it is also deeply proactive to the cry of the poor in their milieu through the words of Jesus “whatever you do to the least of my brothers and sisters that you do unto me.” The ashram runs a Home for the Aged and Destitute; it is involved in educating the poorest children of the community; it also repairs and builds houses for the homeless. Thus the ashram gives free boarding and lodging and medical care to 20 aged and the destitute, and over 400 children receive books, school uniforms and clothes every year. In addition we care for children below three years of age by providing fresh cow’s milk.
The ashram supports itself partly by cultivating 8 acres of land in its possession; by a dairy farm and from the contributions received from the visitors and well-wishers. As the monks say about themselves, “In our serious efforts to support ourselves and the poor around, we constantly remind ourselves, the visitors and the poor we serve that the ashram is primarily a place of prayer, where they can experience the presence of God in their lives and know that they were created not merely for this world but for eternal life and where they find God.”

Inculturation
In the ashram’s prayer, use is made of various symbols drawn from Hindu tradition, in order to adapt our Christian prayer and worship to Indian sacred traditions and customs according to the mind of the Church today. The church itself is built in the style of a South Indian temple. At the entrance is a gopuram or gateway on which is shown an image of the Holy Trinity in the form of a trimurti –a three headed figure

The community meets for prayer three times a day: in the morning after meditation, when the prayer is followed by the celebration of the Holy Eucharist; then again at midday and in the evening. At each of the prayers, together with psalms and readings from the Bible, there are also readings from the Vedas, the Upanishads and the Bhagavad Gita as well as from Tamil classics and other Scriptures. They make use of Sanskrit and Tamil songs (bhajans) accompanied by various percussion instruments. They also make use of the arati, waving of lights and incense before the Blessed Sacrament and other sacred elements, and several other Indian customs, which are now generally accepted in the Church in India. In this way they hope to assist in the growth of a truly inculturated Indian liturgy.

In the Morning Prayer, the forehead or the hands are marked with sandal paste as a way of consecrating the body and its parts to God. Sandalwood is considered the most precious of all woods, and it is therefore seen as a symbol of divinity. As it is also has a sweet fragrance, a symbol of divine grace; it is also a symbol of the unconditional love of God since it gives its fragrance even to the axe that cuts it. As one’s body is marked, we are reminded that we, too, need to give that unconditional love of God to all in our daily living. At the Midday prayer, a purple powder known as kumkum is used. This is placed on the space between the eyebrows and is a symbol of the “third eye” the eye of wisdom in the Indian tradition. As the brothers explain it, “Our two eyes are the eyes of duality, which see the outer world and the outer self, whereas the third eye is the inner eye which sees the inner light according to the Gospel, if thine eye be single, thy whole body shall be full of light. This single eye is the third eye, which was often marked on Greek icons of Christ, and is thus a universal symbol. In India the red colour is considered to be feminine, the mark of mother goddess. We consider that it symbolizes the feminine wisdom, which we attribute it Our Lady of Wisdom.” Midday prayer is a wisdom prayer consisting of the Wisdom Psalm 118 and a reading from one of the Wisdom books of the Jewish scriptures. At the Evening Prayer ashes known as vibhuti are used. The symbolism here is not merely like that of Ash Wednesday––“Dust thou art, unto dust thou shalt return”––but has a deeper meaning as well. Ash is the final product of the matter from which the impurities have been burnt away. Placing the ashes on the forehead signifies that our sins and impurities have been burnt away and we have become the purified self.

At each of the prayers, an arati is offered before the Blessed Sacrament. Arati consists in waving of burning flame and/or incense in a circular motion before any sacred object or person as a sign of honor worship. In the central shrine in the temples of India the inner sanctuary is always kept dark to signify that God dwells in the guha, the “cave of the heart.” And the burning flame waved before the shrine reveals the hidden God. So the burning flame is waved before the Blessed Sacrament to manifest the hidden Christ therein. After venerating the Blessed Sacrament, the flame is then brought around and each member of the assembly places their hands over the flame and takes the light of Christ to their eyes by.

Every Hindu puja consists in the offering of the elements to God, as a sign of the offering of all creation to God. Just so at the Eucharist at Shantivanam, in a rite that is deeply appreciated by many visitors, at the Preparation of the Gifts during the Eucharist an offering is made of the four elements, water, earth, air and fire, as a sign that the whole creation is being offered to God through Christ as a cosmic sacrifice. The presider first sprinkles water round the altar to sanctify it, and then sprinkles water on the people to purify them. Then finally he takes a sip of water to purify his own inner self, before offering the “fruits of the earth and work of human hands”––the bread and the wine. Next eight flowers are placed on the tali –the sacred plate on which the gifts are offered. These eight flowers, which are offered while Sanskrit chants are being sung, represent the eight directions of space and signify that the Mass is offered in the “Center” of the universe thus relating it to the whole creation. This is followed by an arati with incense representing the air and then with camphor representing fire. Thus the Mass is seen to be a cosmic sacrifice in which the whole creation together with all humanity is offered through Christ to the Father.

In their daily prayer, the community makes constant use of the sacred syllable OM. This word has no specific meaning. It seems to have been originally a form of affirmation rather like the Hebrew “Amen.” It is normally conceived as the primordial sound, the original Word, from which the whole creation came. In this it is a kin to the Word of St. John’s Gospel, of which it is said that it was in the beginning with God and without it nothing was made. In the Upanishads, it came to be identified with the highest Brahman, that is with the Supreme reality. Thus it is said: 

I will tell you the Word that all the Vedas glorify, 

all self-sacrifice expresses, 

all sacred studies and holy life seek. 

That is OM.

That Word is the everlasting Brahman; 

that Word is the highest end. 

When that sacred Word is known, 

all longings are fulfilled. 

It is the supreme means of salvation.

It is the help supreme. 

When that great Word is known 

one is great in the heaven of Brahman.

For us Christians, of course, that Word is Christ.
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Ashram Aikya special programme in Rishikesh (October 1-3, 2011)
https://ajatananda.org/past-events/ashram-aikya-special-programme-rishikesh/ 
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Twenty-three ashramites from fifteen (Catholic) ashrams, mostly located in South India, spent three days at Ajatananda (Interreligious) Ashram (in Rishikesh, Uttarakhand), before proceeding to Kurukshetra (Haryana) for the bi-annual National Satsang of Ashram Aikya, a federation of Christian ashrams of Catholic initiative. This short, but intense programme, included meditation sessions, satsangs, visits to (Hindu) holy places, places of interest frequented by Swami Abhishiktananda, as well as meetings with the sannyasis of Shivananda (Hindu) Ashram. 
https://ajatananda.org/: 
It originated in December 2003 to fulfill the dream and vision of Swami Abhishiktananda (1910-1973) as an interreligious monastic community on the banks of holy Ganges. It was also deeply inspired by his disciple, Swami Ajatananda Saraswati (Frenchman Marc Chaduc), who realized the Timeless and Absolute Consciousness and who disappeared mysteriously in the Himalayas in 1977. The ashram was named after him and is entrusted to his gracious protection and divine guidance.
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Furthermore, the foundation of the ashram was blessed by H.H. Sri Chandra Swami Udasin and supported by other Indian sages as H.H. Sri Swami Chidananda Saraswati and H.H. the XIVth Dalai-Lama.

The entire place and surrounds are filled with high energy and are most conducive for spiritual sadhana and the process of Awakening.

It is dedicated to the Oneness of Truth and the teachings of Non-Duality (Advaita). It values silence, contemplation and Self-Enquiry.
Read more about Marc Chaduc/Swami Ajatananda Saraswati at https://ajatananda.org/spiritual-biographies/sri-swami-ajatananda-saraswati/. 
https://ajatananda.org/about-ashram-rishikesh/swami-atmananda-udasin/: 
The Ashram Community is under the spiritual guidance of its Head Monk, Swami Atmananda Udasin. A teacher of the Direct Path of Non-Duality according to the tradition of Advaita Vedanta, he offers regular satsangs and retreats, both in India and overseas. […]

A native of Belgium, Swami Atmananda Udasin studied Theology, Indian Philosophy and Comparative Religion in Louvain, Paris, and Jerusalem. He served as President of the Abhishiktananda Society (2007-2008), of which he was an Associate Member since 1983. He is presently the Director (since 2008) of the Abhishiktananda Centre for Interreligious Dialogue (Delhi).

The Indian Missionary Society (IMS Fathers) – Inculturation and Ashram Life

http://www.ims.org.in/gen_prind.htm 
The goal of ashram way of life is to attain God experience with simple life style, yogic experience, silence, meditation, manual labour and a continuous search for God. The promotion of justice, peace and interfaith harmony and collaboration are the common features of all the IMS ashrams
Swami Iswar Prasad and Swami Dayanand are the pioneers of Catholic ashrams in North India till the younger generation like Swami Deendayal Swami Anil Dev gave a new thrust to the ashramic movement in N. India.
The Bharat Mata ashram at Kurukshetra is sought by the intellectuals of the nearby University. Swami Iswar Prasad is the Acharya of this ashram.
The Matridham ashram at Varanasi is sought by people from all walks of life. The ashram is also a pioneering centre for prayer and God Experience for all the Khrist Bhaktas. Swami Anil Dev* is the Acharya of this ashram.

IMS Sadhana Sadan in Kerala is an integration of the rich Indian & Christian Mysticism, Charismatic renewal, the promotion of justice, peace and interfaith harmony and collaboration.
Promotion of Indianness is part and parcel of our life and mission. Indian spirituality, philosophy, art, architectures, music, Indian festivities of national and local, Indian languages are promoted in every aspect of our life.
*Fr. Anil Dev is a former Vice Chairman of the National Service Team of the Catholic Charismatic Renewal

Anjali Ashram, Mysore

http://anjaliashram.org/ EXTRACT
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	Anjali Ashram welcomes with anjali (hands with flowers) all visitors as sadhakas (seekers) and as messengers from the other world. 
It is in Anjali before the Lord through mauna and kirtana throughout the day and the year. 
The object of our relentless quest in non-stop movement and of our spiritual experience is 
The Ultimate reality (Sat) which is pure consciousness (Cit) and supreme bliss (Ananda). 
It is a Trinitarian experience of the Father (held-up palm, abhaya mudra), 
the Son (held-down palm, vara mudra) and the Holy spirit (the flame between the two). 
As the Mahamantra AUM resounds in the macro and micro universes (the world and the heart) 
Anjali ashram is vibrant with Peace (Om Santi) due to the hundreds of persons here in upasana, 
in the Spirit, o​n the ground of their being, in stillness and silence! 


The “blended” advaitic experiences of Bede Griffiths and Swami Abhishiktananda

https://dimmid.org/index.asp?SEC=0197124B-9631-4EDD-9993-9FDB264EB509&Type=B_BASIC 

By B. Rakshakanathan 
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B. Rakshakanathan CSC is a priest of the Congregation of the Holy Cross. He is formator of Holy Cross Fathers for more than 25 years at different levels of formation. Having written his doctoral thesis on Sri Ramana Maharishi, Father Nathan is a professor in the Philosophate of the Salesian Fathers at Karunapuram, Andhra Pradesh, India. Being interested in Indian Philosophy, he devotes himself to giving classes on Indian Spirituality and on different techniques of Indian meditation. He is very much involved in the ashram movement in India and in interreligious dialogue. At present he is editing Ashram Aikya Journal.

It is indeed a joy for all of us to recall two great mystics of this ashram, Bede Griffiths and Swami Abhishiktananda. Father Bede was my spiritual director from 1979 to 1984 while I was a young Holy Cross priest at Woriur, Trichy. During this period he helped me grow spiritually in the Indian tradition and even invited me to stay in the ashram to explore the richness of Indian spirituality, in particular the Upanishadic experience and the Dravidian and Siddhar experience. Father Bede’s invitation became a spiritual challenge for me in later life. I feel at this moment that I have an advaitic relationship with Father Bede, so to present a paper on the insights of this great mystic. It is really a blessing for me.

In my doctoral research on the unique mysticism of Sri Ramana Maharshi, I discovered Abhishiktananda, another Benedictine Christian mystic. A few years back, as a member of the Indian Ashram Movement, I began to appreciate his life and especially his book, The Further Shore. The impact of his ascetic life on me has been very profound.

To look at these great mystics of the Kulithalai ashram is a moment of grace for me and so too for all of us. Bede and Abhishiktananda, each in their own way, reached great heights of spiritual consciousness. They were fond of the ancient Indian Vedic tradition, giving particular attention to the Upanishads, the centre of Brahman-Atman experience. Fortunately, they were gifted writers, and each was able to describe his particular way of relating to the fundamental experience of reality, which is called the advaitic experience. 
In this presentation I will especially draw on Father Bede’s books, Marriage of East and the West, and Return to the Centre. For Abhishiktananda, I will focus on Guru and Disciple, and The Further Shore. 

1   The Advaitic Experience of Bede Griffiths
Bede states that the doctrine of Vedanta is not monist or pantheist or polytheist. The Vedas, Upanishads, and the Bhagavad Gita speak of supreme wisdom, which they refer to as “cosmic revelation” and “the revelation of ultimate truth.” 
The doctrine of the unity of humankind and the cosmos is constantly spoken of as the oneness of the whole creation. This cosmic unity is the essence of the Vedic tradition. The Upanishads reflected this cosmic unity as the unity of Brahman-Atman. This fundamental reality is perceived as the unity of cosmos-humanity. According to the seers the cosmos is nothing but Brahman in the cosmos and Atman in humanity. This inseparable relationship in cosmic unity is seen as advaita. It is not two and equally not one. Let us look at the fundamental and core experience of the seers of this land as perceived by Bede.
1.1   Saccidananda
This Brahman-Atman reality can best be expressed in the Upanishadic term, saccidananda. In the Upanishads there are the four mahavakyas which are important expressions of the Brahman-Atman reality.[1] Saccidananda is the term best known by most of us who have gathered here in Saccidananda Ashram, and it is one of the best expressions of the advaitic reality. Sri Shankaracarya himself speaks of reality as Namarupabhedasaccidananda. The lower form of reality is reality that changes in name and form. These expressions of reality are real to the extent they are impermanent. They are only real at the practical (vivagarika) level. Some say that multiplicity is illusory. The permanent reality is the higher level of reality, Saccidananda. An advaitic experience of reality contains truth, knowledge, and bliss. Bede classically summarizes the insights of advaita in this way:

It is the sense of a cosmic unity which lies behind the Vedic tradition, and in the Upanishads the source of this cosmic unity receives a name. It is called Brahman and Atman, and gradually through deep meditation the nature of this Brahman and this Atman was revealed. It is not known by argument or reasoning, not by any activity of the sense or rational mind, but by an immediate experience of the spirit, Atman, in man. It is the experience of the spirit which the Upanishads seek to communicate and to interpret in words, as far as it can be expressed in words. It is known as Saccidananda, Being or Reality, experienced in pure consciousness, communicating perfect bliss.[2]
1.2   Purushottman
Often in Indian tradition we tend to speak of this reality as impersonal reality since the emphasis is on cosmic unity and Brahman. Bede clarifies this misunderstanding and reinstates the personal dimension of this reality. Certain Upanishads speak of reality as person, speaking not only of Nirguna Brahman but equally of Saguna Brahman. Some Upanishads offer reflections on Ishvara, the creator.

It is misleading to speak of Brahman or Atman as `impersonal’. A person is a conscious being, a being possessing itself in conscious awareness, and Brahman is therefore the supreme Person, the Purushotaman. Every being is a person just in so far as he participates in this supreme consciousness.[3]
Bede’s words imply that we need to grow in our consciousness of time and space in order to enter into transcendent consciousness. Transcending matter and mind, sense and reason, leads to universal consciousness. Our strong inclination is to make the “I” into an object of consciousness. This is an inclination that must be transcended. We also often try to establish a polarity between subject and object. This limitation of the rational mind also has to be transcended. We need to break down the polarity (duality) between subject and object and enter into non-duality, supreme consciousness, universal and personal consciousness.

As Bede demonstrates, universal or cosmic consciousness has been wrongly interpreted as loss of personal consciousness.

There is no doubt that the individual loses all sense of separation from the One and experiences a total unity, but that does not mean that the individual no longer exists. Just as every element in nature is a unique reflection of the one Reality, so every human being is a unique centre of consciousness in the universal consciousness. Just as no element in nature is lost in the ultimate reality so no individual centre of consciousness loses its unique character. It participates in the universal consciousness, it knows itself in the unity of the one Being.[4]
1.3   Grace
In the movement of self-transcendence, the individual consciousness gently grows into universal consciousness. Human consciousness goes beyond the categories of space and time and enters into the supreme consciousness. In religious language, this movement can be called grace. Bede quotes the Katha Upanishad:

He whom the Atman chooses, he knows one Self which is the source of consciousness in man and in animal. In the human consciousness there is an innate capacity for freedom, the power to choose according to the dictates of reason, reaches the limit of its capacity, it is drawn by `grace’, by the power of the Spirit, the supreme consciousness working in it, to transcend its personal limitations and to participate in the divine consciousness, the consciousness of the supreme Self.[5]
1.4   Supreme Happiness
The Mandukya Upanishad speaks of the turiya state, the state of ananda, of supreme happiness. The Bhagavad Gita speaks of it as the supreme secret. The secret is nothing but the revelation of divine love. This love is the true bhakti: devotion, total self-surrender. In the last chapter of the Bhagavad Gita, Krishna says, “Give me thy mind, give me thy heart and thy sacrifice, and the adoration. I give thee my promise, thou shalt in truth come to me, because thou art dear to me”.[6]  This reality is experienced as the bliss of pure consciousness. The ananda is nothing but the bliss of love, as Bede often emphasized. In love there is no duality, but “ekamevaadvitya” (one only without a second).
1.5   The Trinity and Advaitic Experience
Relationship is a key factor in the Christian doctrine of the Trinity. Normally relationship seems to imply duality, but, as Bede points out, this is not the case in personal relationships:

Though there is no duality in the godhead, there is relationship—relationship of knowledge and love. By knowledge we receive the form of another being into ourselves, we become that other being, by a mutual `co-inherence’. This is seen above all in personal relationship. By love we communicate ourselves to other persons and they communicate themselves to us. There is a mutual self-giving which is enjoined in sexual union, but this takes place at the deepest level of consciousness, where there is a complete in-dwelling.[7]
In the Gospel of Saint John, Jesus says, “I am in the Father and the Father is in me” (John14:10). This is not a statement of simple identity; Jesus does not say, “I am the Father.” His statement is a statement of knowledge and love. God, the Father and God, the Son co-inhere. Their relationship is advaitic, without any duality. At the Last Supper, Jesus prays that the unity among his disciples be of that kind: “. . . that they may all be one. As you, Father, are in me and I am in you, may they also be in us, so that the world may believe that you have sent me”. (John 17:21)

Bede clarifies that the advaitic experience is one of co-inherence. He writes that the “mutual indwelling of the Father in the Son and the Son in the Father through the Spirit of love, helps us to understand not only the nature of the godhead, but also the nature of human relationship within the godhead.”[8]
2     The Advaitic Experience of Abhishiktananda
2.1   Its Upanishadic Character
Though advaitais found first in the Veda, it reached its zenith in the Vedanta, the Upanishads. Like Bede, Abhishiktananda held that “Advaita is the central teaching of the Upanishads.”[9] The advaitic experience goes beyond the experience of God as found in monotheistic religions. The Upanishads speak of an experience of the real, sat, identifying this experience as a kind of consciousness or awareness that goes beyond the human faculties of hearing, seeing, or even thinking.

There the eye goes not, speech goes not, nor the mind. We know not, we understand not how anyone could teach it. Other indeed it is than the known and moreover above the unknown. Thus we have heard from the ancients who have explained it to us (Kena Up. 1.3).[10]
2.2   Heart of the Master
The secret of the Upanishadic teaching is communicated by the heart of the master. The mind of the disciple is broken and his heart is opened to see the inner light. Abhishiktananda insisted that the advaitic experience can be communicated only within the intimacy of the guru-disciple relationship, a relationship that already has something of a non-dual, advaitic character.  Abhishiktananda insists that the relationship between the guru and the disciple is, from the very beginning, non-dual in character. The fruit of that relationship is then equally advaitic in experience and truth.

To the one who has approached him properly,
the mind of peace, the thoughts controlled,
the sage will teach in its very truth
the knowledge of Brahman, whereby one knows the imperishable,
the Purusha, the Truth (Mund. Up. 1.2.13). [11]
The main import of this text is that the guru “must above all be the brahmanishthah, he must himself have discovered in the secret of his own heart, the inner light, atmabuddhiprakasam, shining in the very centre of his being which radiates inside and outside and makes all things resplendent with the splendour of the atman, the Self.”[12] Like the guru, the disciple must equally be ready for the knowledge of Brahman. It is said that as it is as difficult to find a guru as it is to find a disciple, a chela. The mutual discovery of guru and disciple is an advaitic experience.

2.3   Guru and Disciple
In his book, Guru and Disciple, Abhishiktananda speaks very eloquently of his personal experience with his second guru, Sri Gnanananda. The first guru to deeply challenge him was Ramana Maharishi, but it was his guru-disciple relationship with Gnanananda that called Abhishiktananda to “the further shore”.

Abhishiktananda “gazed into those eyes which, like Gnanananda’s were so full of love and deep peace. He had sensed something of that call to the Within, which seemed to sound from the very depth of that man’s awareness, now merged in the primordial mystery”.[13]
Unless one becomes a genuine disciple, a relationship with a guru is meaningless.

No one should utter this word, let alone call someone his guru, if he himself does not yet have the heart and soul of a disciple. It is in fact as unusual to meet a real disciple as is to meet a real guru. Hindu tradition is right in saying that, when the disciple is ready, the guru automatically appears, and only those who are not yet worthy of it spend their time in running after gurus. Guru and disciple form a dyad, a pair, whose two components call for each other and belong together. No more than the two poles (of a magnet) can they exist without being related to each other. On the way towards unity they are a dyad. In the ultimate realization they are a non-dual reciprocity.[14]
A guru is one who has realized in himself the real or the self. The guru knows the path of self-realization through personal experience.

The meeting with the guru is the essential meeting, the decisive turning point in a person’s life. But it is a meeting that can only happen when once you have passed beyond the spheres of sense and intellect. Its place lies Beyond, in the `fine point of the soul’, as the mystics say. . . in the meeting of guru and disciple there is not even a fusion, for we are in the sphere of the original non-duality. Advaita remains forever incomprehensible to anyone who has not first lived it existentially in his meeting with the guru. That which the guru says springs up from the very heart of the disciple. . . . When the vibrations of the master’s voice reach the disciple’s ear and the master’s eyes look deep into his own, then it is from within his own self, from the cave of his own heart, now at last discovered, that the thoughts proceed which reveal him to himself.[15]
The real guru is within us . . . this real guru projects himself in some outward form or other at the very moment when his help is needed for taking the final step. It was in this sense that Ramana’s guru was Arunachala.[16]


Abhishiktananda thought that Sri Gnanananda and Sri Ramana complimented one another. The teaching of Sri Gnanananda was similar to that of Sri Ramana, but his approach and practice were different. Sri Ramana did not believe that he had any responsibility for his disciples since, strictly speaking, he never considered them to be his disciples and never called himself someone’s guru.

The meeting of guru and disciple is called darshana, which literally means “vision”. This vision implies coming face to face with reality. Philosophical darshanas are only the concepts of the seekers. Darshana can also take place in the sacred space of a temple or before an image (murti). There is also the darshana of the saints. The final step of one’s spiritual journey, the final darshana, is the darshana of the guru. Here the veil is lifted and duality is completely transcended. The Indian tradition is strongly entrenched in this essential darshana or revelation of reality to the disciple at the deepest level through the medium of guru. The Prasana Upanishad (6.8) says of it, “You have enabled us to reach the further shore beyond ignorance”.
2.4    Dhyana: The Direct Tool for Advaita 
In his encounter with his guru, Abhishiktananda inquired about dhyana:

What is Reality? Is it dvaita or advaita? When all is said and done, does any difference remain between God and creatures? Is there at least some possibility for man to enjoy God and realize this enjoyment in eternity?—or is there in the last resort nothing but Being itself, non-dual (advaita) and indivisible, in its infinite fullness?

“What is the use of such questions?” replied Sri Gnanananda at once. “The answer is within you. Seek it in the depths of your being. Devote yourself to dhyana, meditation, beyond all forms, and the solution will be given you directly”.[17]
Abhishiktananda also inquired about initiation (diksha). The guru replied:

Initiations—what is the use of them? . . . Either the disciple is not ready, in which case the so-called initiation is no more than empty words; or else the disciple is ready, and neither words nor signs are needed. The initiation takes place of itself”. He went on: “So long as you perceive the world, it is ignorance, not knowing, a-jnana. When nothing of the world is any more perceived, it is wisdom, jnana, the only true knowledge.[18]      

Sri Gnanananda spoke of the immediacy of dhyana without wasting time and effort:

You have no right to cheat when you claim to be committed to the way that leads to God. You do not hold forth on the subject of meditation, you devote yourself to it forthwith. . . he must be give up running from place to place, talking about everything to all and sundry, reading every book that comes to hand. Let him settle in one particular place and devote himself exclusively to gazing within.[19]
The teaching of Siddhars is the same. Siddhi does not consist in going from one pilgrimage place to another, dancing, running around, and wasting your breath, even in religious services. Just sit like Shiva, and the siddhi will come to you naturally. The ego dies if you are in one place. Focus on the Divine within you. With reference to a lady who was visiting too many places after visiting the ashram of Sri Ramana, Sri Gnanananda said, ”If she is sincere and really seeking to progress spiritually, she should not stir from Arunachala, she should give up all idle chatter and distractions, and should devote herself once for all to silence and meditation”.[20]
Sri Gnanananda was emphatic about meditation, which is the fruit of the meeting of the disciple with the guru. “Having once provided the elementary needs of the body, food, hygiene and sleep, he should only have a single goal and a simple occupation—to practice meditation in the very depth of his being”.[21] He would often quote these Tamil verses:

Enter into yourself
To the place where there is nothing,
And take care that nothing enters there.
Penetrate within yourself
To the place where there is no more any thought,
And take care that no thought arises there!
There where there is nothing—
Fullness!
There where nothing is seen—
The Vision of Being!
There where nothing more appears—
Behold, the Self!
That is dhyana![22]
2.5   Advaitic Experience represented by Shivalinga
Abhishiktananda refers to the shivalinga, one of the most popular Hindu symbols, to explain the advaitic experience.[23] According to him, every human person is a shivalinga, revealing the true nature of reality. The advaitic experience is deeply formless and yet is revealed in form. Shivalinga does the same. Shiva is formless at the deepest level, but manifested in form by the linga. The shivalinga contains both formlessness and form and thus can be said to stand for advaita. He writes:

At the level of thought, nothing can divide Shiva from the linga in which he manifests himself. For this, advaita, non-duality, is the only appropriate word. Not monism, not dualism, but that sheer mystery in which man, without understanding it at all, rediscovers himself in the depth of the heart of God.
Shiva is wholly present in the Shivalinga, in the linga that stands in the temple, in the linga constituted by the universe, in the linga which every creature is. He is there at his heart, he is its heart, but a ‘heart’ which is not one particular part of his linga, either spatially, dialectically or ontologically…a heart which is totally `beyond’, and at the same time and for that very reason most profoundly ‘within’. Being at once absolutely transcendent and absolutely immanent.[24]
It is thus important to discover the heart of everything. Another way of saying this is that one has to find God in everything. This heart of everything is found in shivalinga. According to Abhishiktananda “The Shivalinga is a symbol of God’s having passed into his creation, and equally, of the creature’s having passed, passed away, into God. . . . . The Shivalinga stands at the frontier between form and formlessness, rupa-arupa…” [25]
Shiva represented by the Shivalinga is always present everywhere and is always a-sparsa, a-khanda and a-dvaita. A-sparsa means that he touches nothing and nothing can touch him; he is entirely apart, totally incommunicable and yet communicates always himself. A-khanda means that he is unbroken, whole, indivisible. The Shivalinga thus manifests the advaitic experience of the mystery of God.

2.6   Mumuksutvam—The Desire to Know the Truth
The story of Naciketas in the Katha Upanishad tells us that the Lord of death, Yama, imparted the truth of life only when he ascertained that Naciketas was burning with desire to know the truth (mumuksutvam), not bound by the pleasures of the world and long life. Only then does he, as a guru, begin to reveal the truth in and through the symbols of the banyan seed, salt, and water. All the desires lodged in the ego must be abandoned, even the desires to possess God, to enjoy the sweetness of the Lord, and to have the sacred knowledge found in books (svarga). The sign of readiness for advaitic experience is “cutting the knots of the heart” (hridayagranthi) (Mund. Up. 2.2.8). [26]
2.7   Turiya-Awakening
Advaitic experience is simply called an awakening. It is a state beyond dreaming, even the dreams that occurs during deep sleep. The Upanishadic seers refer to it as turiya consciousness. It is a state of going beyond the fear of death, and the process of decaying (bhayamandmrtiyu). Abhishiktananda calls turiya “one of the key words of the Upanishads.”[27] The advaitic experience gives one the power to face fear and insecurity.

There are three ways to face fear. The first is religious—worshiping devas or the spirit. The second is philosophical—mastering one’s thoughts. The third is advaitic—following the path of a sage and coming to self-realization.

The advaitic experience must become something natural (sahaja), belonging to the fundamental nature of man. Ramana Maharishi often speaks of this level of advaitic experience, which brings true liberation, a level when one is in a continuous state of wakefulness and Brahman resides in the depth of oneself. The Self is discovered and one discovers oneself in the world of Brahman.
2.8    Who Am I?
When Abhishiktananda speaks of this advaitic experience, he recalls the words of Sri Ramana Maharishi, who often asked those who came to him for spiritual guidance,

Who are you? Who is asking? Discovering this `who’, this I that asks the question, is the very answer to your question. Looking for the I that is at the root of your queries, is what it means to contemplate, to take sannyasa, to practice yoga, to know Brahman.[28]
In Upadesa Saram, 10, the Tamil Sloka says, “To be [to hide] in the place from whence all is surging, this is karma, this is bhakti, this is yoga, this is jnana. Hence to realize this experience of `I’ one has to ask continuously `who am I?’“. Ramana Maharishi is emphatic in saying that advaitic experience is possible through different paths. Everyone can be enriched by advaitic experience; no one path is superior to the other. The search for the “I” is the basis for all these paths. This search should lead to true detachment from ego, which is opposed to true “I”, the Atman-Brahman. “I” is pure awareness, but is often hidden by the small and transitory “I” of “me and mine.”
2.9   Wholeness in Advaitic Experience
At the moment of advaitic experience one experiences wholeness. “In the beginning all this was Atman, the Self, in the form of a person [purusha]. Looking around he saw nothing else than himself. He said first: I am, aham asmi. Thence arose the name I” (Br.Up.1.4). “The seer sees only himself, that is to say, he sees himself as a whole. I am Brahman—ahambrahmasmi (Brh. Up.1.4.10), ayamatmabrahma—this self is Brahman” (Mand.Up.2).[29]
In this consciousness, one experiences fullness.

Fullness here, Fullness there,
From Fullness Fullness proceeds,
Take Fullness from Fullness,
Fullness ever remains. (Isha Up.)

The role of the master is to awaken in the disciple the awareness of “Ahamasmi” and “Tat itvamasi.”

2.10    The Advaitic Experience in Silence
Commenting on Psalm 65, Abhishiktananda writes that silence is the pleasurable work of Holy Spirit:

Silence is praise for you. Silence is prayer, silence is thanksgiving prayer and adoration, silence in meditation, silence inside and outside as the most essential preparation for the silence of the soul in which alone the Spirit can work at his pleasure.[30]
Abhishiktananda notes that in the Vedic tradition, among the priests who sit around the fire of sacrifice, the most important fourth priest remained always silent:

whispering as it were without any interruption as almost inarticulate OM. Yet it was that silent OM which was considered as the thread uniting all the different parts of the yajna and giving to the whole its definitive value.[31]
For Abhishiktananda, the Hindu tradition of the “silence of OM” can be compared to the Christian monastic tradition of silence, especially the silence of monks or hermits. This tradition speaks of the silence of the Father “from which sounds forth eternally the unique glory which the Son, the Word, is to the Father”.[32]
This silence is not a discipline imposed from outside; it is an inner silence, imposed by the Holy Spirit. Only the person who is led by the Spirit is able to be silent as moved by the Spirit. Yet the ascetic and spiritual discipline of quieting the faculties can be a preparation for this inner silence, which explodes into deep awareness. Authentic silence does not lead to agitation, either inward or outward. It reveals inner happiness. It is the dance of Lord Shiva, the dance of death in the cremation ground of the senses and the mind, the dance of advaitic experience. Shiva sets a person free from the passing moment and brings him to the eternal present.

Abhishiktananda spoke of some concrete practices one could adopt to enter into silence:

The practice of simple yoga is helpful: so is also the use of nama-japa. . . . Yet all are only aids—temporary aids. Mantras and japa slowly become simplified and even disappear by themselves. OM alone remains, OM tat sat, and the OM which is uttered merges finally into the OM which is pure silence.[33]
2.11    The Christic and the Advaitic Experience
According to the Upanishads the advaitic experience surpasses all other human experiences. These experiences are expressed in and through the mind and senses. All these experiences are only a reflection of the advaitic experience. For Christians, the Christic experience can be seen as an advaitic experience. The Christic experience is the experience of Jesus with his Father; it is an advaitic experience. The Christian tradition is very much entrenched in names and forms, notions and images and symbols. John of the Cross speaks of the drastic purification of all symbols and refers to this as the dark night of the soul. The Hindu tradition as transmitted by the Upanishads tries to avoid as far as possible the name of God and to move from Saguna Brahman to Nirguna Brahman. The richness of these traditions needs to be shared in the light of pure consciousness. Each tradition will in turn be further enriched.
Conclusion
Study shows that various spiritual traditions have become blended: jnana and bhakti, wandering and being still, guru and disciple, caves in the mountains/hills and ashrams on rivers. We have seen the blending of the Hindu and Christian traditions in the spiritual experience of two great mystics, Bede Griffiths and Abhishiktananda. This Shantivanam ashram is blessed with the blending of Christian and Indian mystical ways. May we grow in blending different spiritual experiences in our lives. This is the first invitation of these gurus whose memory we commemorate here.

We live in a world of advanced technology and the rapid communication of ideas. Many of us are caught up in the whirlpool of sense experiences and the power of the intellect. But to give meaning to our life we are in need of mystics. Spiritual experience alone gives the power to live in the global village. In the world of loneliness and selfishness we need mystics to guide us towards wholeness and happiness.

Bede and Abhishiktananda came as missionaries to India. They wanted to learn the great spiritual traditions of this land. Both of them were drawn to the Vedas, the Upanishadic traditions and the Bhagavad Gita. They constantly reflected on them and in intrapersonal dialogue integrated the spiritual values they contained. They firmly believed in the cosmic unity taught by the Vedas. This led them to a unique advaitic experience of supreme consciousness that can be found in different religious tradition. They, as spiritual explorers, tried to understand the different nuances of advaitic experience. Bede and Abhishiktananda even today lead people deep within to an experience of happiness. They made great efforts to understand this advaitic experience with and in the life of Jesus Christ. Their purpose was not to convert India but be a symbol of true sannyasa and guru in this land of dharma and detachment.

In his understanding of advaitic experience Bede Griffiths highlighted the dynamic components of changeless reality, supreme consciousness, and pure bliss (saccidananda) as found in the Upanishads. Bede specifically pointed to the elements of grace and purushotaman in advaitic experience. In supreme consciousness there is a place for human and personal consciousness. The Christian understanding of the Trinity is not in any way foreign to advaitic experience.

The contribution of Swami Abhishiktananda to the understanding of advaita is truly profound. He agrees with Bede on many, but not all, points. For instance because of Sri Ramana’s great influence on him, he speaks of “I” consciousness where there is an “I to I” advaitic experience. He emphasizes that the relationship of guru and disciple leads to the advaitic experience rather than to a relationship of duality. Because of his association with his later guru, Sri Gnanananda, he speaks of shivalinga in his understanding of advaita. He says that each one of us is a shivalinga—Shiva and linga at the same time—a symbol of advaita and the expression (linga) of the Auspicious (Shiva). For Abhishiktananda both “heart” and dhyana have to go hand in hand in silence if one is to be an advaitic person experiencing wholeness of bliss.

Our advaitic journey of cosmic unity, of supreme turiya consciousness, and of love and bliss constantly needs to be deepened. May these two mystics assist us on our inward advaitic journey to make this cosmos our divine home.
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Vidyavanam Ashram (Carmelites of Mary Immaculate, CMI-run) – An Appreciation

http://www.christianspracticingyoga.com/christianity-and-yoga-blog/2017/3/31/vidyavanam-ashram-an-appreciation
By Kevin Flynn, March 31, 2017

Many Christians who practice yoga have at least heard of Shantivanam, a Christian ashram in Tamil Nadu founded by Jules Monchanin and Henri Le Saux (Abhishiktananda) and made famous by Bede Griffiths. Although Fr. Bede died in 1993, his life and writings continue to draw pilgrims to Shantivanam. If you are making a trip to India, it is certainly worth the effort to visit Shantivanam.
I more recently discovered Vidyavanam ashram, a Catholic ashram not far from the major city of Bengalaru (Bangalore). It, too, offers much to Christian yoga practitioners, or to anyone who is interested in inter-spiritual dialogue.

Vidyavanam ashram, a work of the Carmelites of Mary Immaculate, is a place to attend to “the one thing necessary” of which Jesus speaks. That one thing necessary -- the transforming encounter with divine Wisdom -- is the animating purpose of the ashram. Vidyavanam means “Forest of Wisdom.” Its purpose is expressed in a variety of ways, all of which centre on silence and simplicity.

First there is the setting –- Vidyavanam is a large, rural piece of property. While the great city of Bengalaru is not too far distant, Vidyavanam’s setting is marked by birdsong and the movement of the wind through the trees. I visited in mid-March when the weather is dry and hot. Even so, Vidyavanam still enjoys much refreshing greenery.

Vidyavanam aims at simplicity: accommodation is basic but entirely adequate. Meals are delicious, light, and vegetarian, leaving the body nourished but not heavy. Silence is kept in guest quarters. Idle chatter is discouraged. At the centre of the ashram is the beautiful and striking chapel where Mass is celebrated daily. If you are taking part in one of the ashram’s retreats, you will have the opportunity to learn and share teachings on meditation and Indian philosophy with others. The teachings emphasize the complementarities between India’s long experience with meditation and God-consciousness and that of Christianity. Lest this become too abstract, and because this is a forest of wisdom, guests at the ashram are encouraged to take a share in daily work in the gardens, keeping in literal touch with the good earth.

Vidyavanam is a part of the Christian ashram movement in India, a movement concerned to discover the exchange of gifts that is possible between spiritual and cultural traditions. The ashram integrates wisdom traditions from India into its life of silence and simplicity. There is daily asana practice in order to help keep the body healthy and supple. Various pranayams are linked to the venerable Jesus prayer tradition of the Orthodox churches. Common life encourages a deep interiority. Vidyavanam therefore lives out the call to attend to the one thing necessary -- contemplative prayer -- by bringing together the riches of Christianity’s own tradition of contemplative prayer and that of the sages and saints of India. 
Schedule of Ashram Retreats 2018

https://vidyavanamashram.wordpress.com/ 
JUNE 25 – 30: Path of Awareness: Asian Way of Invoking Christ-Consciousness within and without
JULY 09 – 14: Reinventing Oneself by Retelling the Story of Jesus in Own Narrative
JULY 23 – 28: Inner Healing through Meditation

AUGUST 06 – 11: Empowerment through Indian Christian Contemplative Prayer
AUGUST 26 – 31: Inner-Reconciliation through Self-Awakening: Asian-Meditations Specific Retreat.

SEPTEMBER 17 – 22: Path of Awareness: Asian Way of Invoking Christ-Consciousness within and Without

OCTOBER 08 – 13: Reinventing Oneself by Retelling the Story of Jesus in Own Narrative
OCTOBER 15 – 20: Yesu-Nama Yoga Anubhava

NOVEMBER 05 – 10: Path of Awareness: Asian Way of Invoking Christ Consciousness Within and Without

DECEMBER 10 – 14: Inner-Reconciliation through Self-Awakening: Asian-Meditations Specific Retreat.

For further details and booking, contact the Faculty:
Fr Antony Kalliath CMI, Director antonykalliath@yahoo.com 9489906726
Fr. Anil Thalakkottur CMI anilthalakottur@gmail.com, 9483085431
Fr. Dr. Francis Vineeth CMI Founding Director
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https://vidyavanam.net/ 

Christians and people of other faiths discover at this ashram “a way of truth and orientation of life” through prayer and meditation, retreats and Yoga. Aim of this Ashram is making Christianity “truly Indian and help to experience the true depth of Indian spirituality in Christianity.”
Dhyana Ashram (Jesuit-run)
http://www.astrolika.com/ashrams-yoga-centers/dhyana-ashram-chennai.html
Dhyana Ashram is located on Mada Church Road, in Mandaveli, in Mylapore, in the capital city of Chennai, in the state of Tamil Nadu, in South India. It is very near to Besant Nagar, Mylapore and Raja Annamalaipuram. It was founded by Jerry Rosario who is a popular Indian Jesuit priest, a theologian, social analyst, a civil lawyer, spiritual counselor, writer, sociologist, retreat facilitator and religious philosopher. His notable works are Dhaanam, Whisper with Fire, All the Best and Gaining Momentum. He is largely regarded as "A revolutionary in this modern world to create a new world". At present, he is serving as Director in Dhyana Ashram. It is to be remembered that he has successfully completed Bachelor of Science (B.Sc.) in Rural Development Science, MA in Political Science, Bachelor of Laws (LLB) in Bangalore and PhD in Political Philosophy with Theology.
Socio-Pastoral Activities 
Among the dalits and the poor, Fr. Jerry Rosario has done a few decades of insertional services with a lot of perfection. In general public, he is well known to several section as "barefoot priest," mainly because he has totally given up wearing foot wears as a great mark of his solidarity with those poorest and dalits who are denied the right to wear it by the caste-ridden traditions. He has lectured in thirty countries. In forty-five institutions, he is a visiting professor. It is to be highly noted that he has a doctorate in Periyarism. He wholeheartedly learnt the philosophy of Thanthai E.V. Ramaswamy Periyar who had birthed a "Self-respect movement" in Tamil Nadu and rest of the states of South India. Periyar is known for his political analysis of Buddhism, Hinduism and Christianity. Fr. Jerry Rosario cites "Only few get opportunities to break history, but all have the capacity to bend history and Periyar is a man who has not only bent, but broken the history of Tamil Nadu." 

Jerry Rosario has authored fifty eight books through Vaigarai Publications. Later, his books have become text books for university and undergraduate students. 
He is the founder MANITHAM for political analysis and action plus for socio-pastoral animation and the movements JEPASA. He also founded DHANAM, for human organ donations for the needy. A student did her Ph.D. research on The Societal Analysis of Contemporary World highlighted in the forty five Tamil books of Dr. Jerry. He wrote an English book titled, "A Present for the Future" that deals with blood donation, stem cell donation, eye donation, bone and tissue donation. 
Yoga classes at Dhyana Ashram 

Yogi Ashwiniji of Dhyan Foundation conducts meditation sessions and yoga classes at Dhyana Ashram. Here yoga is best taught according to the guru-shishya parampara (tradition) that comes free of cost. At this place, yoga is a sadhana, not a business. Yogi Ashwiniji also conducts classes at Presidency Club, Gandhinagar Club and Bhartiya Vidya Bhavan. They conduct regular daily and weekly session every now and then. At Dhyan Ashram, All classes, seminars, workshops related to Yoga and meditation are conducted free of cost completely. All from different walks of life can participate in these programs. The volunteers of Dhyan Ashram don't take any remuneration for their unique services. 

Yogi Ashwini largely deals with yoga tantra, past life re-visiting, spiritual healing, ancient arts such the gada (mace), etc. This yogi is known for perfectly amalgamating the past with the present, in pristine form impart the rare practices of yoga with a practical approach in order to suit the modern methods and techniques of life. This yogi is popularly known for Sanatan Kriya, which is regarded as the pure practice of yoga. This also largely stands testimony to mastery on spiritual sciences. On the other hand, under the guidance of Yogi Ashwini, the amazing direct and indirect results have led doctors at reputed Indian Medical Association to wholeheartedly validate the precision in yogic and clairvoyance abilities of the practitioners of yoga. 

The general yoga asanas that are taught in the yoga session are Sarvaa~Ngaasana, Navasana, Pashchimottaanaasana, Balasana, Utkatasana, Ushtrasna, Utthitaparshvakonasana, Gomukhasana, JaanushirShaasana, Shalabhaasana, Dhanuraasana, Matsyaasana, Yogamudraa, Paarshvottanasana, Setubandhasana, Chaturaa~NgadanDaasana, Viparitakarani, Virabhadraasana, Pavanamuktaasana, Urdhvamukhashvanasana, Marjarasana, Rajakapotasana, TrikoNaasana, Suryanamaskaara, Ardhamatsyendraasana and Bhuja~Ngaasana. In this particular ashram, the knowledge appropriate regarding yoga and its general practice will be given as per the requirements and needs of the patient by a yoga expert in this particular field. Yoga provides efficient and effective treatment for Diabetes, Menstrual disorders, Obesity, Asthma, Joint Diseases, Calculi, Skin diseases, Gastro intestinal disorders, Infertility, Mental stress, Insomnia and Respiratory disease. Instructions are given to the participants regarding the food items that can be consumed during yoga session. It is to be highly that non vegetarian and oily food items should be totally avoided. On the other hand, Junk food is banned during yoga session. Yoga participants shouldn't smoke and consume alcohol. There is no need of stocking any type of food. All food items should be home prepared, cooked and consumed. They should avoid having outside food because it will spoil their health to a great extent. 

Without any charges, as per the ancient tradition guru-shishya-parampara, Yogi Ashwini a Yogi, who practices and imparts Vedic knowledge, runs a successful business, has traveled widely and is a householder. He speaks many languages fluently. He holds a Master’s Degree in Management and Honours in Economics from Delhi University. On the subjects of yoga, healing sciences and past life, he has written many books. He is also a columnist, writes regularly in leading magazines and dailies both Indian and International circuit. He is associated with IIM Bangalore and the Oxford University UK. 

Yogi Ashwini formulated based on the Patanjali Yog Sutras and 'Sanatan Kriya'. Yogi Ashwini mentioned that, "Yog is not done get rid of diseases, that's the job of a doctor. But if you are in yog, no disease can touch you." On the other hand, the Kriya in a successful manner has been perfectly tried and tested through the most scientific plus rational minds with a lot of perfection. He has authored several books on Sanatan Kriya: Essence of Yoga, the Vedic Sciences, Thoughts...of the Inner World, a Haunting, Sanatan Kriya: 51 Miracles and Sanatan Kriya, an anti-ageing book named The Ageless Dimension. 

Facilities at Dhyana Ashram 

The lodging and boarding facilities are arranged by the ashram authorities on request by the students, participants, visitors and guests. They can get single rooms, double rooms, sharing rooms and dormitory at reasonable and affordable rent. These rooms are provided with basic furniture and furnishing for a comfortable stay to a great extent. The ashram has a good library with good collection of books, journals, magazines and thesis reports. This library is open for inmates and general public. 

While staying in this ashram, all those given rules and regulation must be strictly followed. Those who deviate from the given rules and regulation in any circumstances and situations will be immediately warmed. The warning must be taken in a positive terms, just because it is actually given for the well-being of the participant so that they are lead soon plus can return to normal professional and personal life. They should cooperate and coordinated with their yoga and meditation instructor and ashram authority. There is chance of re-scheduling of the yoga sessions and meditation of this ashram without any notice in that case, the participant's cooperation is the need of the hour. 

Well whatever be, the Ashram plays an important role in enlightening many young minds in order to throw light on the importance of Yoga and its various useful aspect on life. It is going to be an engaging affair to be the part of this Ashram and benefit out of its various programs.
Ishalaya Ashram (Franciscan Missionaries of Mary, FMM-run)

http://fmmindia.org/weshare/viewmore/150 EXTRACT
Among the numerous efforts made by the FMM congregation in different parts of the world to enter into dialogue, at different levels and at varying degrees, the effort of Ishalaya, the Franciscan Ashram is singled out, because this project is strikingly involved in the ministry of dialogue, in the Indian context.

The Church in India enthusiastically followed the spirit of Vatican II in implementing the exhortation of the Council. All India Seminar of 1969 on “Church in India Today” and the follow up in 1978 at the NBCLC were milestones in promoting dialogue in its varied forms primarily by encouraging ashram way of life, an ideal set up for Dialogue.

The two provincials Sr. Angela Hurley and Sr. Mary Lily systematically introduced all the sisters to the ideals, giving more opportunities for those who showed aptitude and interest in the field. Our resource persons were Fr. Bede Griffiths, Vandana Mataji, Ishapriya Mataji, Fr. D.S. Amalorpavadas and Fr. Ignatius Irudyam S.J. (All of them ashram leaders)
Involvement in dialogue has been a liberating experience. It has helped to see things from a broad perspective, to see all peoples of the world as children of the same God though we belong to different religious persuasion Hinduism, Islam etc. We realize that the Kingdom of God is greater than organized religion. Kingdom values are also human values. They form the common platform which unites as one. As part of this planet we have close affinity with all the creatures, with nature and the entire Cosmos. We belong to the Cosmic Fraternity, the Earth family, with privileges and responsibilities. Dialogue teaches us that we have the same origin and same destiny. Whichever we follow to reach that destiny we need to see all peoples as co – pilgrims. Therefore the mission of the Church is to have an all–inclusive attitude and to seek to enter into communion with all. The Church promotes life – affirming values wherever they are found. At the same time we need to be rooted in our own religion. Dialogue helps Christians, Hindus, Muslims and others to be 100% what they are. Our presence in India is to be above all a witness to living the values of Christ fully rooted in the culture of our counter.

Birth of Ishalaya: 1986

As the Franciscan ashram, in Adyar, Chennai, is the fruit of our involvement as a community in inter religious dialogue. One of the major activities of the ashram is to appreciate, encourage, promote and live the life- affirming values of cultures and religions by entering into dialogue (with them) so as to enable the birth of a society   where justice, peace and harmony prevail.

In the year 2000 Ishalaya ashram was shifted to Palmaner, Chitoor district in A.P, its present venue. This gave a new impetus in living dialogue ideals. We realized that after the example of St. Francis of Assisi who entered into relationship with various types of people, with all creatures, and with the whole cosmos, we saw the need to have a broad vision. Therefore dialogue on different levels became a necessity in order to build up harmony. This vision got crystallized in oil on canvas, measuring 3.5’ by 2’; displayed in the dining room, is a constant reminder of cosmic fraternity,
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Sr. Tara F.M.M. is the spine of the ashram. “From the beginning of my religious life, between 1950 and 1965, I had the privilege of meeting some of the pioneers of Indian Christian Sannyasa: Fr. Monchanin, Swami Abhishiktananda, Fr. Bede Griffiths and Francis Acharya (Mahieu) for talks, retreats and recollections in the community. My very first retreat in the convent was with Swami Abhishiktananda and it made a deep impression on me. From 1980 onwards I attended Ashram Aikya meetings and visited a few ashrams. Coming in contact with Vandana Mataji was a turning point in my life. With her guidance in 1986, I was able to opt for the ashram way of life together with my companions. This form of life reveals an authentic religious life to walk through this world as messengers of peace and of the unity of all humans and the whole universe... in the footsteps of our father St. Francis.” Sr. Tara celebrated her golden jubilee on 29th June 2011.

Sr. Mary John F.M.M. is the head of the ashram, strongly convinced and persevering in her commitment, eagerly awaiting fresh entries with a spirit of daring prepared for this pattern of a counter life style. “As a young religious at Mater Dei I was exposed to the texts of Vatican II on Inculturation and Inter- faith dialogue which caused a radical change in my spirituality and mission. The broad vision of the Church and our Institute’s openness encouraged and supported my interest. My doctoral research on “The growth and development of Visishatadvaita and Saiva Siddhanta in the Chola Empire” opened up immense opportunities to study Hinduism and was supplemented with spiritual explorations. 
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Notice the Hindu marks on the foreheads of both Sr. Tara FMM and Sr. Mary John FMM
Retreats on Indian Spirituality, experience of Zen and Vipassana; visits and lived experience at various ashrams such as Saccidananda Ashram, Kulithalai, Anjali Ashram Mysore, Jeevandhara Ashram, Rishikesh and Jaiharikal, Aikya Alayam Chennai, Ramana Ashram, Thiruvannamalai, Aurobindo Ashram, Pondicherry and others, further fanned my desire to live the ashram way of life. Vandana Mataji played a crucial role in shaping my life to dialogical ways.” Sr. Mary John celebrated her Golden jubilee along with Sr. Tara and to cap it all, the Ashram completed its 25 years on 29th June 2011.
 

Sr. Esther Rani F.M.M. gifted with a sweet and melodious voice was chosen to make music her sadhana towards God realization. “The authorities of the congregation encouraged me to study Carnatic music in view of developing Indian liturgies in the wake of Vatican II. After qualifying myself, spent three years at Aikya Alayam .Fr. Ignatius Irudyam S.J. helped to interiorize music and side by side study Saivaite and Vaishnavaite traditions of Hinduism. I was also initiated into dhyana, yoga and namjapa and participated in inter- religious dialogue meetings. My mission through music has brought me into contact with varied peoples – Hindus, Muslims, Sikhs, Christians of different denominations, rich and poor, young and old. I find music an effective medium to enter into inter - faith dialogue. The power of music can make our whole being resonate with the universal melody enabling us to merge with eternal harmonies of God.”
Sr. Rita Susai F.M.M. was also trained in music. Gifted with a powerful and thunderous voice her intonations simply stir not only the mind but the entire ambience. Having given the best for a short span in this way of life, responding to the inner voice now as a lawyer she is for social action committed to the cause of women. Music is still her stronghold in her active apostolate.

Sr. Mary Lily F. M. M. was instrumental as provincial in the 1980s for the launching out of the venture in Chennai, in line with the priorities of the Congregations of course. She gave all possible encouragement and support as the then provincial to inaugurate Ishalaya, as ashram to give expression to our charism in the Indian context. Her preparations were simple while eagerly waiting the lord’s time to be a part of this. It was on 5th June 2000 just before its inauguration at its present site in Andhra Pradesh she was sent here. 

Address: Ishalaya, Gandhinagar, Palmaner 517 408, Chittoor District – A.P. Phone: 08579 - 253981
Fr. Amasamy (AMA Samy) SJ and his Bodhi Zendo Ashram
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http://voyageofyoursoul.com/tag/father-ama-samy/ EXTRACT 

Fr. AMA Samy (Arul Maria Arokiasamy) was born of poor Indian parents in Burma in 1936. As a boy he came into some contact with Burmese Buddhism and Buddhist monks. Back in India after the War, he was brought up for a few years by his maternal grandfather, who was a devotee of a Muslim saint and was caring for the burial shrine of the saint. The grandfather died in an accident leaving the young boy without support and guidance. However, the boy finished school and joined the Jesuits. Even after becoming a priest, his heart was restless after God. His heart was not fulfilled by the then Christian spirituality. He began visiting Hindu ashrams and Buddhist meditation centers. He was introduced to Ramana Maharishi by Swami Abhishiktananda, and was much moved by Ramana’s vision. His quest and searching led him to become a wandering beggar for a while and settle down as a hermit near a holy shrine; the village people fed him. It was the Zen way which drew him most. With the help of Fr Enomiya Lassalle, he went to Japan and was able to train with Yamada Ko-Un Roshi of Sanbo Kyodan. In 1982 Yamada Ko-Un gave him transmission and authorization to teach. Fr AMA Samy is rooted in Christianity and in Zen; he can be said to stand in-between Hinduism, Buddhism and Christianity. He stands true to Christ, true to Zen and true to the human heart-mind. Fr AMA Samy spends a few months every year abroad, in Europe, Australia, and the US, teaching and helping his students. He is the founder of Bodhi Sangha and Bodhi Zendo in Southern India.
More information can be found at www.BodhiZendo.org. 
AMA Samy has written 4 books:
Zen: Ancient and Modern, The Way to the Heart-Mind
Zen Meditation for Life and Death, Christians and Therapists
Zen: Awakening to Your Original Face
Zen Heart Zen Mind
https://waywayouteast.wordpress.com/tag/ama-samy/ EXTRACT

I arrive at the Bodhi Zendo right in the middle of a visiting group’s Vipassana retreat…
It seems that these temporary Vipassana-induced austerities aside, things here are pretty laid back for a Zen temple. Zazens are optional, clothing is casual, ceremony is mostly absent (at least while the Theravadans are here) and samu – the daily work routine – is an eye-blinking 45 minutes long. I begin to feel more like I’ve arrived at a holiday camp. And to add a cherry to my lovely Zen cake, the centre has an enormous library where I’m allowed to peruse a rather extensive collection of Buddhist and Zen-related books, (unlike the wordless Vipassana-ites who are banned from the bookstore doors until the end of their retreat).
It’s all here, except the man himself: August is when AMA Samy goes on tour to spread his teachings further than the walls of his paradise compound. In his absence, the place is run by another Zen-uit, a man called Father Cyril Anthony Matthew. On my second day there, I get to have a (very quiet) chinwag with him.
Father Cyril has spent the last few years alternating between full-time Zen practice, teaching in a Seminary and doing a priest’s work in Goa and Burma. I’m blown away by the ease with which he seems to accept these two callings. Has he ever felt that there were any contradictions between his Jesuit practice and his Zen life? Yes, of course, especially at first, when only indulging in one practice exclusively left him longing for more. He says that he’s only recently been able to bring the two together and stop concerning himself with any philosophical difference between the two.

In essence, he actually believes that Buddhism and his Jesuit faith are very similar – especially as far as one-ness, equality, compassion and some notion of Karmic mechanisms are concerned. However, there are also gaping differences, the largest of which being the Buddhist concept of Anatman, the ‘no soul’, as well as ideas of impermanence and the notion that all life is suffering. This is very hard to bring together with the Christian model of the eternal soul and heaven and hell. So what does he do with that?
Questions and answers about Zen with Fr. Ama
https://www.lovelandzen.org/zen EXTRACT
Zen is the religion of no-religion and in its light religions can be truly themselves. Zen as practice and realization transcends every philosophy, ideology and ‘ism’ (monism, pantheism, nihilism, secularism, humanism, etc.). It transcends both negation and affirmation and grounds and authenticates every reality in its suchness and uniqueness. It is the death of the 'old wo/man' and the birth of the New Wo/Man, of the New Heaven and New Earth. 

You are the universe, the universe is yourself! 
How antithetical to Christian philosophy…
Also see https://www.zenmindfulnessmeditation.com.au/articles/. 
Swami Joseph Samarakone OMI (Missionary Oblates of Mary Immaculate), Aanmodaya (Anmodhaya) Ashram

http://indiansojourn.blogspot.com/2012/01/swami-joseph-samarakone-omi.html EXTRACT
Fr. Joseph is a member of the Oblates of Mary Immaculate and is the Acharya of Aanmodaya Ashram near Kanchipuram. He is a native of Sri Lanka but has lived in India since 1976. Fr. Joseph must be somewhere around 80, perhaps more. He is a portly man with flowing white hair and a luxurious beard to match. 
Fr. Joseph has long been involved in inter-religious dialogue and in the inculturation of the Church in India. For Fr. Joseph, “the ‘kingdom’ of Jesus’ vision embraces all peoples, all religions, all cultures, even people who have no religion and, therefore all ideologies and all life-realities of the people. Thus the kingdom is larger than the Church*” (“My Adventure with Inter-religious Dialogue” in Traversing the Heart. Journeys of the Inter-religious Imagination eds. Richard Kearney and Eileen Rizo-Patron).
*The FMM nuns on page 56: We realize that the Kingdom of God is greater than organized religion.
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Praying in the Hindu- style at the Ashram

The Aanmodaya chapel resembles a Tamil temple. Inside, the supporting pillars are decorated with the symbols of the world’s great religions and spiritual traditions, including secular ones. I was rather surprised to see a hammer and sickle adorning one of the pillars. Elements of traditional Indian piety, especially arati – honouring the fire, are incorporated into the liturgy here.
Watch the video to observe how this wretched “priest” performs his pooja to his many deities:
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https://www.youtube.com/watch?v=FnhwYPk6pqE 03:00

Note the tall kuthuvilakku or Hindu temple oil lamp in the background

From http://indiansojourn.blogspot.com/2012/01/swami-joseph-samarakone-omi.html we learn that his real name is Joseph Samarakone, and “The second reading at the Eucharist on Saturday morning was several verses from chapter six of the Bhagavad Gita,” and finally reports that his mentor was Fr. Bede Griffiths OSB. But naturally!

“Fr. Joseph tells of his first encounter with Fr. Bede Griffiths in 1977 whom he recognized at once as an authentic Christian sannyasi of India. Fr. Bede asked Joseph to chant the Thiruvacagam of a great Tamil saint, Manickavacagar. Though he’d never chanted it before, Joseph did so that day as if he had been singing it for years. It still holds an important place in the worship at Aandamaya (Anmodhaya). It is dedicated to Shiva as a loving Divine Mother:
The mother’s thoughtful care her infant feeds: Thou deign’st

With greater love to visit sinful me, --

Melting my flesh, flooding my soul with inward light,

Unfailing rapture’s honeyed sweetness Thou

Bestowest, -- through my every part infusing joy!

My Wealth of bliss! O Civa (Siva)—Peruman**!

Close following Thee I’ve seized, and hold Thee fast!

Henceforth, ah, whither grace imparting would’st Thou rise?”

**Samarakone is otherwise known as Rayappa Kasi. “Kasi” means “shining”. It is a Hindu holy city dedicated to the deity Shiva.
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http://ephesians-511.net/docs/AFFINITY_TOWARD_AYURVEDA_AND_YOGA_IN_THE_KERALA_CHURCH_AND_THE_MALAYALAM_BIBLE.doc
AFTER YOGA MOTHER TERESAS NUNS INTO BHARATANATYAM DANCE 
http://ephesians-511.net/docs/AFTER_YOGA_MOTHER_TERESAS_NUNS_INTO_BHARATANATYAM_DANCE.doc
AYURVEDA AND SEX-KERALA CHURCH 

http://ephesians-511.net/docs/AYURVEDA_AND_SEX-KERALA_CHURCH.doc
BHARATANATYAM-I 

http://ephesians-511.net/docs/BHARATANATYAM-I.doc  

BHARATANATYAM AT HOLY MASS AT CATHEDRAL OF ST THOMAS IN MADRAS-MYLAPORE ARCHDIOCESE 

http://ephesians-511.net/docs/BHARATANATYAM_AT_HOLY_MASS_AT_CATHEDRAL_OF_ST_THOMAS_IN_MADRAS-MYLAPORE_ARCHDIOCESE.doc
BINDI OR TILAK MARK ON THE FOREHEAD-INDIAN OR HINDU? 
http://ephesians-511.net/docs/BINDI_OR_TILAK_MARK_ON_THE_FOREHEAD-INDIAN_OR_HINDU.doc
CARDINAL IVAN DIAS LIGHTS A LAMP FOR THE HINDU DEITY GANESHA 

http://ephesians-511.net/docs/CARDINAL_IVAN_DIAS_LIGHTS_A_LAMP_FOR_THE_HINDU_DEITY_GANESHA.doc
CARMELITE PRIEST PERFORMS HINDU POOJA RITUAL 
http://ephesians-511.net/docs/CARMELITE_PRIEST_PERFORMS_HINDU_POOJA_RITUAL.doc
CATHOLIC BECOMES PRIEST OF SHIVA TEMPLE 
http://ephesians-511.net/docs/CATHOLIC_BECOMES_PRIEST_OF_SHIVA_TEMPLE.doc
CATHOLICS CAPITULATE OVER CHRIST NOT SANTA CLAUS 
http://ephesians-511.net/docs/CATHOLICS_CAPITULATE_OVER_CHRIST_NOT_SANTA_CLAUS.doc
CATHOLIC WORSHIP OF ELEPHANT GOD GANESH IN MANGALORE 
http://ephesians-511.net/docs/CATHOLIC_WORSHIP_OF_ELEPHANT_GOD_GANESH_IN_MANGALORE.doc
CHAKRAS-ERIKA GIBELLO 
http://ephesians-511.net/docs/CHAKRAS-ERIKA_GIBELLO.doc
DANCING AND BHARATANATYAM IN THE MASS 
http://ephesians-511.net/docs/DANCING_AND_BHARATANATYAM_IN_THE_MASS.doc 
DWAJASTHAMBA IN CHURCHES-INDIAN OR HINDU? 

http://ephesians-511.net/docs/DWAJASTHAMBA_IN_CHURCHES-INDIAN_OR_HINDU.doc
FR ANTHONY DE MELLO-WRITINGS BANNED BY THE CHURCH 

http://ephesians-511.net/docs/FR_ANTHONY_DE_MELLO-WRITINGS_BANNED_BY_THE_CHURCH.doc
FR JEGATH GASPAR RAJ-IN PRAISE OF SHIVA-PRIEST INVESTS RS 15 MILLION, FLOATS COMPANY WORTH RS 100 CRORES 
http://ephesians-511.net/docs/FR_JEGATH_GASPAR_RAJ-IN_PRAISE_OF_SHIVA-PRIEST_INVESTS_RS_15_MILLION_FLOATS_COMPANY_WORTH_RS_100_CRORES.doc 

HABEMUS PAPAM INDIANUM-WE HAVE AN INDIAN PONTIFF 
http://ephesians-511.net/docs/HABEMUS_PAPAM_INDIANUM-WE_HAVE_AN_INDIAN_PONTIFF.doc
HINDU FLAG POLE AT CATHEDRAL OF ST THOMAS IN MADRAS-MYLAPORE ARCHDIOCESE 

http://ephesians-511.net/docs/HINDU_FLAG_POLE_AT_CATHEDRAL_OF_ST_THOMAS_IN_MADRAS-MYLAPORE_ARCHDIOCESE.doc
HINDUISM-FR FINBARR FLANAGAN  
http://ephesians-511.net/docs/HINDUISM-FR_FINBARR_FLANAGAN.doc 
HINDUISM-VISHAL MANGALWADI 
http://ephesians-511.net/docs/HINDUISM-VISHAL_MANGALWADI.doc
HINDUS STILL BELIEVE THAT INCULTURATION IS A CATHOLIC PLOY TO CONVERT THEM 
http://ephesians-511.net/docs/HINDUS_STILL_BELIEVE_THAT_INCULTURATION_IS_A_CATHOLIC_PLOY_TO_CONVERT_THEM.doc
INDIAN JESUIT THEOLOGIAN FR MICHAEL AMALADOSS UNDER INVESTIGATION BY ROME 

http://ephesians-511.net/docs/INDIAN_JESUIT_THEOLOGIAN_FR_MICHAEL_AMALADOSS_UNDER_INVESTIGATION_BY_ROME.doc
INTERRELIGIOUS DIALOGUE 01-POPE BENEDICT XVI 
http://ephesians-511.net/docs/INTERRELIGIOUS_DIALOGUE_01-POPE_BENEDICT_XVI.doc
INTERRELIGIOUS DIALOGUE 02-GOA CATHOLICS OPPOSE 

http://ephesians-511.net/docs/INTERRELIGIOUS_DIALOGUE_02-GOA_CATHOLICS_OPPOSE.doc
INTERRELIGIOUS DIALOGUE 03-THE FALSE KIND 

http://ephesians-511.net/docs/INTERRELIGIOUS_DIALOGUE_03-THE_FALSE_KIND.doc
INCULTURATION OF THE LITURGY AND SACROSANCTUM CONCILIUM-JON ANDERSON-AND MY RESPONSE 
http://ephesians-511.net/docs/INCULTURATION_OF_THE_LITURGY_AND_SACROSANCTUM_CONCILIUM-JON_ANDERSON-AND_MY_RESPONSE.doc 

IS HOLY COMMUNION EQUIVALENT TO PRASADAM-IS IT SAFE FOR CATHOLICS TO CONSUME PRASADAM? 
http://ephesians-511.net/docs/IS_HOLY_COMMUNION_EQUIVALENT_TO_PRASADAM-IS_IT_SAFE_FOR_CATHOLICS_TO_CONSUME_PRASADAM.doc
IS SAT-CIT-ANANDA THE EQUIVALENT OF THE HOLY TRINITY 
http://ephesians-511.net/docs/IS_SAT-CIT-ANANDA_THE_EQUIVALENT_OF_THE_HOLY_TRINITY.doc
IS THE SYRO MALABAR CHURCH NOW OPENLY PROMOTING ITS HINDUISATION? 

http://ephesians-511.net/docs/IS_THE_SYRO-MALABAR_CHURCH_NOW_OPENLY_PROMOTING_ITS_HINDUISATION.doc
JESUS THE YOGI AND THE DANCING JESUS 
http://ephesians-511.net/docs/JESUS_THE_YOGI_AND_THE_DANCING_JESUS.doc
KERALA PARISH CELEBRATES CHURCH FEAST JOINTLY WITH HINDU TEMPLE FESTIVAL 
http://ephesians-511.net/docs/KERALA_PARISH_CELEBRATES_CHURCH_FEAST_JOINTLY_WITH_HINDU_TEMPLE_FESTIVAL.doc
LOTUS AND THE CROSS-THE HINDUISATION OF THE CATHOLIC CHURCH IN INDIA 
http://ephesians-511.net/docs/LOTUS_AND_THE_CROSS-THE_HINDUISATION_OF_THE_CATHOLIC_CHURCH_IN_INDIA.doc
MANGALSUTRA-INDIAN OR HINDU?
http://ephesians-511.net/docs/MANGALSUTRA-INDIAN_OR_HINDU.doc
MATA AMRITANANDAMAYI-THE HUGGING GODWOMAN 

http://ephesians-511.net/docs/MATA_AMRITANANDAMAYI-THE_HUGGING GODWOMAN.doc
MAY CATHOLICS CELEBRATE THE FESTIVAL OF HOLI? 
http://ephesians-511.net/docs/MAY_CATHOLICS_CELEBRATE_THE_FESTIVAL_OF_HOLI.doc
MAY CATHOLICS CELEBRATE THE HARVEST FESTIVAL OF ONAM?
http://ephesians-511.net/docs/MAY_CATHOLICS_CELEBRATE_THE_HARVEST_FESTIVAL_OF_ONAM.doc
MAY CATHOLICS CELEBRATE THE HARVEST FESTIVAL OF PONGAL? 
http://ephesians-511.net/docs/MAY_CATHOLICS_CELEBRATE_THE_HARVEST_FESTIVAL_OF_PONGAL.doc
MAY PRIESTS WEAR A SHAWL WHILE CELEBRATING HOLY MASS 
http://ephesians-511.net/docs/MAY_PRIESTS_WEAR_A_SHAWL_WHILE_CELEBRATING_HOLY_MASS.doc
MORE INSIGHTS INTO THE HINDUISATION OF THE CATHOLIC CHURCH-WITH IMAGES 
http://ephesians-511.net/docs/MORE_INSIGHTS_INTO_THE_HINDUISATION_OF_THE_CATHOLIC_CHURCH-WITH_IMAGES.doc  

MOTHER TERESA AT PRAYER IN A BUDDHIST TEMPLE 
http://ephesians-511.net/docs/MOTHER_TERESA_AT_PRAYER_IN_A_BUDDHIST_TEMPLE.doc
NBCLC-HARBINGER OF THE INDIAN RITE MASS AND LITURGICAL ABUSE 
http://ephesians-511.net/docs/NBCLC-HARBINGER_OF_THE_INDIAN_RITE_MASS_AND_LITURGICAL_ABUSE.doc
PAGANIZATION OF THE CHURCH IN INDIA 01 
http://ephesians-511.net/docs/PAGANIZATION_OF_THE_CHURCH_IN_INDIA_01.doc
PAGANIZATION OF THE CHURCH IN INDIA 02 
http://ephesians-511.net/docs/PAGANIZATION_OF_THE_CHURCH_IN_INDIA_02.doc
PAGANIZATION OF THE CHURCH IN INDIA-RESPONSES 
http://ephesians-511.net/docs/PAGANIZATION_OF_THE_CHURCH_IN_INDIA-RESPONSES.doc
PILAR PRIEST FR PETER CARDOZO VENERATES THE HINDU DEITY GANESHA 
http://ephesians-511.net/docs/PILAR_PRIEST_FR_PETER_CARDOZO_VENERATES_THE_HINDU_DEITY GANESHA.doc
PILAR PRIESTS CELEBRATE INTERNATIONAL YOGA DAY-GOA ARCHBISHOP ENDORSES 
http://ephesians-511.net/docs/PILAR_PRIESTS_CELEBRATE_INTERNATIONAL_YOGA_DAY-GOA_ARCHBISHOP_ENDORSES.doc
PILAR SEMINARY, GOA-SYNCRETISM AND NEW AGE 
http://ephesians-511.net/docs/PILAR_SEMINARY_GOA-SYNCRETISM_AND_NEW_AGE.doc
PRITISH NANDY DEBUNKS GODMAN CHANDRA SWAMIS THIRD EYE CLAIM 
http://ephesians-511.net/docs/PRITISH_NANDY_DEBUNKS_GODMAN_CHANDRA_SWAMIS_THIRD_EYE_CLAIM.doc
QUO VADIS BEDE GRIFFITHS-FR FINBARR FLANAGAN 
http://ephesians-511.net/docs/QUO_VADIS_BEDE_GRIFFITHS-FR_FINBARR_FLANAGAN.doc
RANGOLI AND KOLAM DRAWINGS ARE BASED ON SUPERSTITIOUS BELIEFS 

http://ephesians-511.net/docs/RANGOLI_AND_KOLAM_DRAWINGS_ARE_BASED_ON_SUPERSTITIOUS_BELIEFS.doc
RUDRAKSHA BEADS AND THE HINDU DEITY SHIVA 

http://ephesians-511.net/docs/RUDRAKSHA_BEADS_AND_THE_HINDU_DEITY_SHIVA.doc 

SHIVALINGA AND THE HINDU DEITY SHIVA

http://ephesians-511.net/docs/SHIVALINGA_AND_THE_HINDU_DEITY_SHIVA.doc
SHIVALINGA TABERNACLE OF JESUIT PRIEST SHILANANDAS CHURCH

http://ephesians-511.net/docs/SHIVALINGA_TABERNACLE_OF_JESUIT_PRIEST_SHILANANDAS_CHURCH.doc
SHOULD CATHOLICS PERFORM BHARATANATYAM-SUSAN BRINKMANN 
http://ephesians-511.net/docs/SHOULD_CATHOLICS_PERFORM_BHARATANATYAM-SUSAN_BRINKMANN.doc
SOCIETY OF THE DIVINE WORD PROVINCIAL PERFORMS BHARATANATYAM 

http://ephesians-511.net/docs/SOCIETY_OF_THE_DIVINE_WORD_PROVINCIAL_PERFORMS_BHARATANATYAM.doc
SONIA GANDHI-CATHOLIC OR HINDU? 
http://ephesians-511.net/docs/SONIA_GANDHI-CATHOLIC_OR_HINDU.doc
SRI SATYA SAI BABAS CATHOLIC DEVOTEES 
http://ephesians-511.net/docs/SRI_SATYA_SAI_BABAS_CATHOLIC_DEVOTEES.doc
ST SEBASTIANS HINDUISED CHURCH WITH RESURREXIFIX ARCHDIOCESE OF BOMBAY 

http://ephesians-511.net/docs/ST_SEBASTIANS_HINDUISED_CHURCH_WITH_RESURREXIFIX_ARCHDIOCESE_OF_BOMBAY.doc
TAMIL NADU CLERGY VENERATE THE HINDU DEITY GANESHA 
http://ephesians-511.net/docs/TAMIL_NADU_CLERGY_VENERATE_THE_HINDU_DEITY_GANESHA.doc
THE GOLDEN SHEAF-A COLLECTION OF ARTICLES DEALING WITH ECCLESIASTICAL ABERRATIONS 
http://ephesians-511.net/docs/THE_GOLDEN_SHEAF-A_COLLECTION_OF_ARTICLES_DEALING_WITH_ECCLESIASTICAL_ABERRATIONS.doc
THE HINDUISATION OF MUSIC IN THE CATHOLIC CHURCH 

http://ephesians-511.net/docs/THE_HINDUISATION_OF_MUSIC_IN_THE_CATHOLIC_CHURCH.doc 

THE HINDUISATION OF THE CATHOLIC CHURCH-IMAGES 
http://ephesians-511.net/docs/THE_HINDUISATION_OF_THE_CATHOLIC_CHURCH-IMAGES.doc
THE ONGOING ROBBERY OF FAITH-FR P K GEORGE 
http://ephesians-511.net/docs/THE_ONGOING_ROBBERY_OF_FAITH-FR_P_K_GEORGE.doc
THE PAGANISATION OF THE LITURGY IN INDIA-C B ANDRADE 

http://ephesians-511.net/docs/THE_PAGANISATION_OF_THE_LITURGY_IN_INDIA-C_B_ANDRADE.doc
THE PAGANIZED CATHOLIC CHURCH IN INDIA-VICTOR J F KULANDAY 
http://ephesians-511.net/docs/THE_PAGANIZED_CATHOLIC_CHURCH_IN_INDIA-VICTOR_J_F_KULANDAY.doc
THE SIGNIFICANCE OF 108 IN HINDUISM 
http://ephesians-511.net/docs/THE_SIGNIFICANCE_OF_108_IN_HINDUISM.doc
THE SQUATTING INDIAN RITE MASS 
http://ephesians-511.net/docs/THE_SQUATTING_INDIAN_RITE_MASS.doc 

THE ST PIUS X SEMINARY CELEBRATES HINDU DEITY GANESH 
http://ephesians-511.net/docs/THE_ST_PIUS_X_SEMINARY_CELEBRATES_HINDU_DEITY_GANESH.doc
THE TWELVE POINTS OF ADAPTATION FOR THE INDIAN RITE MASS-WAS A FRAUD PERPETRATED ON INDIAN CATHOLICS?  

http://ephesians-511.net/docs/THE_TWELVE_POINTS_OF_ADAPTATION_FOR_THE_INDIAN_RITE_MASS-WAS_A_FRAUD_PERPETRATED_ON_INDIAN_CATHOLICS.doc
THE TWELVE POINTS OF ADAPTATION AND THE INDIAN RITE MASS ARE ABROGATED 

http://ephesians-511.net/docs/THE_TWELVE_POINTS_OF_ADAPTATION_AND_THE_INDIAN_RITE_MASS_ARE_ABROGATED.doc
THE WILFUL MISINTERPRETATION OF CHURCH DOCUMENTS BY INCULTURATIONIST THEOLOGIANS 
http://ephesians-511.net/docs/THE_WILFUL_MISINTERPRETATION_OF_CHURCH_DOCUMENTS_BY_INCULTURATIONIST_THEOLOGIANS.doc
VAASTU SHASTRA OR VEDIC GEOMANCY 
http://ephesians-511.net/docs/VAASTU_SHASTRA_OR_VEDIC_GEOMANCY.doc
VASAI PRIEST FR THOMAS DSOUZA WORSHIPS GANESHA 
http://ephesians-511.net/docs/VASAI_PRIEST_FR_THOMAS_DSOUZA_WORSHIPS_GANESHA.doc
WAS JESUS A YOGI? SYNCRETISM AND INTERRELIGIOUS DIALOGUE-ERROL FERNANDES 
http://ephesians-511.net/docs/WAS_JESUS_A_YOGI_SYNCRETISM_AND_INTERRELIGIOUS_DIALOGUE-ERROL_FERNANDES.doc
WHAT IS THE SIGNIFICANCE OF NAMASTE AND ANJALI HASTA?

http://ephesians-511.net/docs/WHAT_IS_THE_SIGNIFICANCE_OF_NAMASTE_AND_ANJALI_HASTA.doc 

WHAT DO MUDRAS CONVEY? 
http://ephesians-511.net/docs/WHAT_DO_MUDRAS_CONVEY.doc 
WHAT DOES THE KUTHU VILAKKU OIL LAMP SIGNIFY?

http://ephesians-511.net/docs/WHAT_DOES_THE_KUTHU_VILAKKU_OIL_LAMP_SIGNIFY.doc 
WHY INDIAN CATHOLICS DO NOT WANT AN INDIAN POPE 
http://ephesians-511.net/docs/WHY_INDIAN_CATHOLICS_DO_NOT_WANT_AN_INDIAN_POPE.doc
HINDUS STILL BELIEVE THAT INCULTURATION IS A CATHOLIC PLOY TO CONVERT THEM 
http://ephesians-511.net/docs/HINDUS_STILL_BELIEVE_THAT_INCULTURATION_IS_A_CATHOLIC_PLOY_TO_CONVERT_THEM.doc
INCULTURATION OF THE LITURGY AND SACROSANCTUM CONCILIUM-JON ANDERSON-AND MY RESPONSE 
http://ephesians-511.net/docs/INCULTURATION_OF_THE_LITURGY_AND_SACROSANCTUM_CONCILIUM-JON_ANDERSON-AND_MY_RESPONSE.doc
IS THE SYRO MALABAR CHURCH NOW OPENLY PROMOTING ITS HINDUISATION? 

http://ephesians-511.net/docs/IS_THE_SYRO-MALABAR_CHURCH_NOW_OPENLY_PROMOTING_ITS_HINDUISATION.doc
JESUS THE YOGI AND THE DANCING JESUS 
http://ephesians-511.net/docs/JESUS_THE_YOGI_AND_THE_DANCING_JESUS.doc
LOTUS AND THE CROSS-THE HINDUISATION OF THE CATHOLIC CHURCH IN INDIA 
http://ephesians-511.net/docs/LOTUS_AND_THE_CROSS-THE_HINDUISATION_OF_THE_CATHOLIC_CHURCH_IN_INDIA.doc
MAY PRIESTS WEAR A SHAWL WHILE CELEBRATING HOLY MASS 
http://ephesians-511.net/docs/MAY_PRIESTS_WEAR_A_SHAWL_WHILE_CELEBRATING_HOLY_MASS.doc
NBCLC-HARBINGER OF THE INDIAN RITE MASS AND LITURGICAL ABUSE 
http://ephesians-511.net/docs/NBCLC-HARBINGER_OF_THE_INDIAN_RITE_MASS_AND_LITURGICAL_ABUSE.doc
THE PAGANISATION OF THE LITURGY IN INDIA-C B ANDRADE 

http://ephesians-511.net/docs/THE_PAGANISATION_OF_THE_LITURGY_IN_INDIA-C_B_ANDRADE.doc
THE PAGANIZED CATHOLIC CHURCH IN INDIA-VICTOR J F KULANDAY 
http://ephesians-511.net/docs/THE_PAGANIZED_CATHOLIC_CHURCH_IN_INDIA-VICTOR_J_F_KULANDAY.doc
THE SQUATTING INDIAN RITE MASS 
http://ephesians-511.net/docs/THE_SQUATTING_INDIAN_RITE_MASS.doc
THE TWELVE POINTS OF ADAPTATION FOR THE INDIAN RITE MASS-WAS A FRAUD PERPETRATED ON INDIAN CATHOLICS?  

http://ephesians-511.net/docs/THE_TWELVE_POINTS_OF_ADAPTATION_FOR_THE_INDIAN_RITE_MASS-WAS_A_FRAUD_PERPETRATED_ON_INDIAN_CATHOLICS.doc
THE TWELVE POINTS OF ADAPTATION AND THE INDIAN RITE MASS ARE ABROGATED 

http://ephesians-511.net/docs/THE_TWELVE_POINTS_OF_ADAPTATION_AND_THE_INDIAN_RITE_MASS_ARE_ABROGATED.doc
WHAT IS THE SIGNIFICANCE OF NAMASTE AND ANJALI HASTA?

http://ephesians-511.net/docs/WHAT_IS_THE_SIGNIFICANCE_OF_NAMASTE_AND_ANJALI_HASTA.doc 

WHAT DOES THE KUTHU VILAKKU OIL LAMP SIGNIFY?

http://ephesians-511.net/docs/WHAT_DOES_THE_KUTHU_VILAKKU_OIL_LAMP_SIGNIFY.doc
IN CHRONOLOGICAL ORDER
MUMBAI: CARDINAL IVAN DIAS LIGHTS A LAMP FOR THE HINDU DEITY GANESHA JULY 2011 (1997)
http://ephesians-511.net/docs/CARDINAL_IVAN_DIAS_LIGHTS_A_LAMP_FOR_THE_HINDU_DEITY_GANESHA.doc
VATHAPI GANAPATHIM-OBEISANCE TO GANESHA BY THE CONFERENCE OF CATHOLIC BISHOPS OF INDIA 7 JANUARY 2017 (2011) 
http://ephesians-511.net/docs/VATHAPI_GANAPATHIM-OBEISANCE_TO_GANESHA_BY_THE_CONFERENCE_OF_CATHOLIC_BISHOPS_OF_INDIA.doc
MUMBAI: THE ST PIUS X SEMINARY CELEBRATES HINDU DEITY GANESHA 9 FEBRUARY 2013
http://ephesians-511.net/docs/THE_ST_PIUS_X_SEMINARY_CELEBRATES_HINDU_DEITY_GANESH.doc
TAMIL NADU CLERGY VENERATE THE HINDU DEITY GANESHA 22 FEBRUARY 2014
http://ephesians-511.net/docs/TAMIL_NADU_CLERGY_VENERATE_THE_HINDU_DEITY_GANESHA.doc
GOA: PILAR PRIEST FR PETER CARDOZO VENERATES THE HINDU DEITY GANESHA FEBRUARY 2015
http://ephesians-511.net/docs/PILAR_PRIEST_FR_PETER_CARDOZO_VENERATES_THE_HINDU_DEITY GANESHA.doc
INDIAN CLERGY OBSESSED WITH THE HINDU DEITY GANESHA FEBRUARY 2015
http://ephesians-511.net/docs/INDIAN_CLERGY_OBSESSED_WITH_THE_HINDU_DEITY_GANESHA.doc
CATHOLIC WORSHIP OF ELEPHANT GOD GANESH IN MANGALORE 7/14/30 SEPTEMBER 2016 (OCD PRIESTS)
http://ephesians-511.net/docs/CATHOLIC_WORSHIP_OF_ELEPHANT_GOD_GANESH_IN_MANGALORE.doc
MUMBAI: FR JOE PEREIRA YOGA GURU CELEBRATES NAVRATRI AND GANESHOTSAV 8 SEPTEMBER 2016
http://ephesians-511.net/docs/FR_JOE_PEREIRA_YOGA_GURU_CELEBRATES_NAVRATRI_AND_GANESHOTSAV.doc
VASAI PRIEST FR THOMAS DSOUZA WORSHIPS GANESHA 15 SEPTEMBER 2016
http://ephesians-511.net/docs/VASAI_PRIEST_FR_THOMAS_DSOUZA_WORSHIPS_GANESHA.doc
SPANISH BISHOP APOLOGIZES FOR HONOURING GANESHA-WILL INDIAN BISHOPS FOLLOW SUIT? 30 AUGUST/1 SEPTEMBER 2017 
http://ephesians-511.net/docs/SPANISH_BISHOP_APOLOGIZES_FOR_HONOURING_GANESHA-WILL_INDIAN_BISHOPS_FOLLOW_SUIT.doc
